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INTRODUCTION. 

The  word  'Mimansa' — more  pronerly  '  Purva  Mimansa' — is  applied 
to  the  system  originally  propounded  by  Jaimini.  The  other  names  given 
to  this  system  are — '  Piirvakdnda,'  '  Karma-MiniMisa,'  ' Karmak&nda,' 
Yajnavidya,'  '  Adhvaramimansa,,  '  Dharmamimansd,'  and  so  forth  — some 
people  even  speak  of  it  as  the  '  Dvadagalakshni. ' 

Inasmuch  as  the  avowed  object  of  this  system  is  a  consideration  of 
Dharma  it  is  commonly  spoken  of  as  '  Dharmamimansa.'  Of  the  Veda, 
there  are  three  sections  or  Kandas :  The  Karmakandu,  the  Upasanakanda, 
and  the  '  Jnftnakanda '  And  it  is  only  that  portion  of  the  Veda  which 
is  contained  in  the  first  of  these  that  is  dealt  with  in  the  Purva- Mim&AsB, ; 
and  for  this  reason  "it  is  spoken  of  as  '  Purvukanda,'  Purvarnim&nsa, 
or  '  Karmamtm&nsd..''  Though  the  Karmakonda  of  the  Veda  treats  of 
many  such  actions  as  '  Sacrifice,' '  Giving,' '  OlTering,'  and  the  like,  yet  it 
is  of  the  sacrifice  that  this  system  treats  mostly,  and  it  is  full  of 
discussions  about  sacrifices  only.  And  for  this  reason  people  speak  of  this 
as    '  yajmnnimansa  '  or  '  Adhoara-tni'mU'hsS^ 

This  consideration  of  Dharma  is  found  to  consist  of  twelve  parts;  and 
these  parts  have  been  put  by  Jaimini  in  the  form  of  twelve  Adhydyas;  and 
hence  the  system  has  come  to  be  known  by  the  name  of    '  Dvadagalaskshani.' 

For  a  detailed  explanation  of  the  subject-matter  of  each  Adhydya  and 
udhikarana,  the  reader  is  referred  to  the  Appendix. 

While  chiefly  dealing  with  these  subjects,  Jaimiui  lias  in  many  places 
dealt  with  other  things  in  connection  with  these.  It  is  clear  that  all 
that  is  treated  of  by  Jaimini  is  chiefly  Vedic.  In  the  work  known  as 
the  'Veda' — beginningless  and  authorless, — were  found  mentioned  here 
and  there,  at  random,  many  sacrifices,  offerings,  &c.  And  hence  it  was 
very  difficult  to  understand  and  grasp  the  methods  and  procedure  of 
the  various  sacrifices,  &c;  consequently,  at  the  time  of  the  perform- 
ance of  a  sacrifice,  at  each  step  the  performers  would  meet  with 
serious  doubts  and  difficulties.  And  all  this  difficulty  has,  once  for  all, 
been  set  aside  by  Jaimini,  by  means  of  the  Sutras  dealt  with  here. 
And  it  was  only  after  the  Mimansa  philosophy  had  been  duly  propounded 
that  the  path  of  Karmakdnda  became  easy.  , 

At  the  very  outset,  Jaimiui  divided   the  Vedic    sentences    into   twor 
kinds :     The    Mantra   and    the    Brahmana.      The    former    is    now    known 
as  the     '  Saiihita' — f.i.     Rgveda    sanhita,     &c.      There  are    many    Brah- 
manas  that   are    known    as    '  Upanishat, '  f.i.       the    Brhadaranyalca   and 


the    Chandogya.     Then  again  he   proceeds  to  sub-divide  these  two  kinds 
into  other  horts — the  Rk,  the  Sama,  and  the    Yaju. 

The  definitions  that  he  lays  dowu  for  the  differentiation  of  the 
Mantra  and  the  Brahmana  are  embodied  in  the  Sutras  II — i — 32  and 
33;  wherein  it  is  said  that,  that  which,  at  the  time  of  the  per- 
formance of  a  sacrifice,  points  out  certain  details  in  connection  with 
it  is  called  '  Mantra  ;  '  and  the  rest  are  called  '  Brclhmana. '  But  the 
earlier  authors  have  distinctly  declared  that  this  definition  of  'Mantra' 
is  only  a  tentative  one;  as  there  are  many  Mantras  that  do  not  fulfil 
the  conditions  herein  laid  down,  and  are  yet  called  '  Mantras.'  The 
'  Mantras, '  in  reality,  take  the  place  of  Aphorisms  dealing  with  sacri- 
ficial details,  and  the  Brahmana*  are  commentaries  on  them ;  in  fact, 
they  are  frequently  spoken  of  as  such  by  Caukaracarya. 

Rk,  Yajush  and  Sama  are  the  three  sub-divisions  of  the  said  two 
divisions  of  the  Yeda.  Among  Mantras  and  Brahmana*,  that  sentence 
wherein  we  have  distinct  divisions  into'  feet,'  is  called  a  Hk'  (Sutra 
II — i — 35); — the  other  names  of  which  are  'Ren,'  iCloha,  'Mantra.'  The 
sentences  that  are  capable  of  being  sung  are  known  as  'Sama  '  ( II — i — 3 
The  rest  are  called  '  Yajush,'  ( II— i— 37  . 


The  text  of  the  Mimansa  philosophy  is  the  most  extensive  of  all  ; 
the  Siltras  have  twelve  Adhyayas,  divided  into  sixty  Pddas,  containing 
about  1,000  Sutras,  dealing  with  1,000  sections  or  Adhikaranas. 

The  word  '  AdhikarSna  '  really  means  'Discussion,'  'Consideration,' 
'Inquiry,'  'Investigation.'  In  the  Mimansa  we  find  that  each  Discusssion 
is  made  up  of  five  parts:  viz. :  [1)  Vuhaya--ihe  subject-matter  under 
consideration,  i  2 )  Yigaya,  or  Sahgaya — the  doubt  arising  in  connection 
with  that  matter,  (3)  Purvdpaksha — the  standpoint  of  the  opponent, 
and  the  arguments  in  support  thereof,  I  .  Uttara  or  Siddhanta — the 
demonstrated  conclusion,  (5)  Suhyati — Relevancy  of  the  discussion  with 
the  particular  context.  Some  authors  explain  '  uttara '  as  the  arguments 
against  the  view  of  the  opponent,  and  instead  of  '  Sahgati'  they  have 
'  Nirnaya  '  which  they  explain  as  '  Siddhanta. '  This  system  of  discussion 
is  adopted,  more  or  less,  in  all  the  Sanskrit  philosophical  systems. 

The  Sutras  are  all  arranged  in  the  above  order  of  discussion.  But  a 
mere  reading  of  the  Sutras  does  not  afford  us  any  idea  as  to  where  a 
discussion  ends,  and  another  begins.  For  all  these,  as  also  for  a 
proper  understanding  of  the  Sutras  themselves,  we  have  to  fall  back 
upon  certain  commentaries  upon  the  Sutras. 

Of  these  commentaries,  and  commentaries  on  commentaries  we  have 
an   almost  endless   series.     The  oldest  commentary    on    the    Sutra*    that 


is  available  now,  is  the  Bhashya  by  Qavara  Svami  (published  in  the 
Bihlioiher-a  Tndica);  though  we  find  this  Bhashya  referring  to  other 
commentaries,  chief  among  which  is  the  Vrtti  of  the  "revered  Upavarsha." 
Oq  the  Bhashya,  we  have  the  commentary  of  Kumarila  Bhatta,  generally 
spoken  of  as  "  Bhatta."  This  work  is  divided  into  three  parts,  known 
under  three  different  names:  (1)  The  Clokavartika,  treating  of  the 
first,  tlie  Tarka,  (Polemical)  Pada  of  the  First  Adhyaya  (published  in 
tlie  'Caukhambha  Sanskrit  Series, '  Benares)  :  (2)  The  Tantravartika, 
dealing  with  the  last  three  Padas  of  Adhyaya  I,  and  the  whole  of 
Adhyayasll  and  III  (published  in  the  'Benares  Sanskrit  Series,'  and 
being  translated  into  English  by  the  present  translator)  ;— and  (3)  The 
Tnptika—  dealing  witli  Adhyayas  IV— XII  (published  [in  the  '  Benares 
Sanskrit  Series  ').  On  the  first  of  these,  we  know  of  two  commentaries  : 
(1)  The  Kagika  by  Sucarita  Micra,  and  (2)  the  Nyilyaratnakara  of 
Parthasarathi  Micra  (  published  in  the  '  Caukhambha  Sanskrit  Series,' 
Benares)  ;  extracts  from  these  two  commentaries  have  been  put  in  as 
notes  in  the  present  work  ;  and  ( 3  )  the  Nyayasudha  of  Somecvara  Bhatta. 
On  the  second,  the  only  commentary  we  know  of  is  the  Nyayasudha,  gene- 
rally known  as  '  Ranaka,'  by  Somecvara  Bhatta  (in  course  of  publica- 
tion in  the  'Caukhambha  Sanskrit  Series,'  Benares).  And  on  the  third, 
we  have  only  one  proper  commentary,  the  Vartikabharana  by  Venkata 
Dlkshita ;  the  other,  the  Tantraratna  cannot  be  spoken  of  as  a  '  commen- 
tary '  in  the  proper  sense  of  the  word  ;  as  it  is  a  semi-independent  com- 
mentary on  the  Sutras  themselves,  though  here  and  there,  taking  up  and 
explaining  certain  passages  from  the  Bhashya  and  the  Vartika.  This 
closes  the  list  of  works,  indirectly  dealing  with  the  present  work. 


The  brat,  Sutra  of  Pada  i,  Adhyaya  I,  deaL  with  the  usefulness  of  an 
investigation  into  Dharma.  In  the  remaining  part  of  the  Pada,  we  have 
a  treatment  of  the  questions— What  is  Dharma  ?  What  is  its  definition? 
By  what  means  of  knowledge  is  Dharma  cognisable  ?  and  so  forth. 
From  the  beginning  of  the  second  Pada  to  the  end  of  the  Adhyaya,  we 
have  a  consideration  of  the  means  of  Dharma,  and  its  Result,  as  also  the 
authoritative  character  of  the  Veda,  as  the  sole  means  of  knowing 
Dharma. 

[Sutra  (1).] 

The  meaning  of  the  Sutra  is  that  inasmuch  as  Dharma  is  a  purpose 
that  is  conceivable  by  means  of  the  Veda  alone,  and  the  Veda  is  the  only 
authority  for  it,  after  the  student  has  finished  the  study  of  the  Veda,  he 
should  continue  with  his  teacher  a  little  longer^  with  ;i  view  to  learn  the 
details  of   Dharma. 


This  Siltra  contains  two  Adhikaranas,  i.e.,  it  treats  of  two  subjects  : 

(1)  Is  a  study  of  the  Veda  necessary  for  all  the  three  higher   castes? 

(2)  Is  Dharma  a  subject  for  consideration  ?  It  is  only  the  latter  aspect 
of  the  Sutra  that  has  been  dealt  with  by  the  commentators;  and  the 
obvious  reason  for  this  is  that,  with  regard  to  the  former,  there  can  be  no 
doubt  in  the  mind  of  any  person  who  is  not  an  avowed  Atheist,  and  as 
such  not  to  be  admitted  into  a  philosophical  discussion. 

The  Adhikaran"  dealing  with  the  latter  question  is  thus  explained 
in  detail: — 

(a)  The  subject  of  discussion — the  passages  that  form  the  subject- 
matter  of  the  discussion — are  the  following  two :  '  One  should  study 
the  Veda,'  and  then  'one  should  perform  the  Conclusive  Bath  after 
having  studied  the  Veda.' 

(6)  The  doubt  arising  with  regard  to  these  sentences  is  this: 
'Should  one  perform  the  Conclusive  Bath,  immediately  after  he  has 
finished  the  reading  of  the  text  of  the  Veda,  or  should  he  postpone 
it,  and  continue  his  stay  with  the  teacher,  a  little  longer,  in  order 
to  learn  something  about  the  nature  of  Dharma  ?  ' 

(c)  The  opposite  view  (the  Purvapaksha)  is  that  the  Bath  should 
be  performed  immediately  after  the  study  of  the  Vedic  text  has  been 
finished. 

(d)  The  Reply  to  the  opposite  view  is  as  follows :  The  sentence 
'  one  should  study  the  Veda '  does  not  mean  a  mere  getting  up  of 
the  verbal  text,  it  also  means  a  due  understanding  of  the  sense  of 
the  scriptures.  And  unless  one  ponders  over  the  passages,  he  cannot 
arrive  at  a  due  understanding  of  their  sense.  Consequently  a  mere 
reading  of  the  text  does  not  afford  us  a  due  knowledge  of  Dharma. 
without  which  the  study  cannot  be  said  to  have  borne  its  true  fruit , 
and  hence  we  cannot  admit  that  the  Conclusive  Bath  is  to  be  performed 
immediately  after  the  text  has  been  got  up. 

(c)  The  Siddhdnta  or  final  conclusion  arrived  at  is  that  after  the 
student  has  got  up  the  verbal  text  of  the  Veda,  he  should  continue 
his  stay  with  the  teacher  a  little  longer,  for  the  purpose  of  learning 
all  about  Dharma. 

The  above  shows  the  way  in  which  the  writers  on  Mimansa  put 
forward  the  various  Adhikaranas. 

The  commentators  have  pointed  out  that  the  Sutra  in  question  also 
implies  the  necessity  of  learning  the  character  of  Adharma ;  as  without 
such  knowledge,  one  could  not  exactly  know  what  he  should  avoid.  But 
none  of  them  have  gone  into  the  details  of  Adharma,  simply  because  a 
knowledge  of  Dharma  would  naturally  give  us  an  idea  of  its  being  contrary  : 
and  as  such  uo  separate  treatment  of  this  was  necessary. 


[Sutra  (2).] 

The  questions  dealt  with  in  this  Sutra  ave :  What  is  Dharma  ? 
What  is  the  authority — means  of  knowing — Dharma  ? 

The  meaning  of  the  Sutra  is  that  '  Dharma '  is  the  name  that 
is  given  to  those  actions  resulting  in  good,  that  have  been  laid  down 
by  Vedic  injunctions.  The  commentators  have  gone  into  very  elaborate 
details  in  connection  with  this  Sutra  ;  the  upshot  of  which  is  this  : 
When  an  action  is  performed,  there  arises  in  the  soul  of  the  performer 
a  certain  potential  energy,  in  the  shape  of  a  particular  property  or 
character,  that,  at  some  future  time,  brings  about  an  eminently  saisfactory 
result;  and  it  is  this  potential  energy  that  is  called'  Dharma'  '  Puny  a? 
'  Cubhadrshta '  and  so  forth. 

The  Adhibirana  contained  in  the  Sutra  may  be  expressed  as  follows: — 

(a)  The  subject-matter  is  Dharma. 

(6)  The  doubt  is  as  to  whether  or  not  there  is  a  means  of  knowing 

Dharma.  Is  this  means  contained  in  Sense-perception  and  the  other 
ordinary  means  of  knowledge  ?  Or,  is  Dharma  knowable  only  by  means 
of  Vedic  Injunctions  ?  Is  the  action  of  these  injunctions  in  any  way 
helped  by  Sense-perception  and  the  rest  ? 

(c)  The  opposite  view  is  this  :  Vedic  injunctions  are  not  the  means 
of  knowing  Dharma.  All  sentences  serve  only  to  describe  things  that 
have  been  known  by  means  of  Sense-perception,  &c,  and  as  such  they 
cannot  be  accepted  as  independent  means  of  knowledge.  The  conclusion 
led  to  by  this  view  is  either  that  (1)  there  is  no  means  of  knowing 
Dharnvi,  or  (2)  that  Dharma  is  cognisable  by  means  of  Sense-percep- 
tion or  Inference;  or  (3)  that  Dharma  is  perceptible  by  the  senses, 
for  the  Yogis,  while  for  us  it  is  to  be  known  either  by  means  of 
Inference,  or  by  that  of  Vedic  injunctions;  or  (4)  that  it  is  known 
by  means  of  Vedic  Injunctions  as  aided  by  Apparent  Inconsistency. 
The  sense  of  this  last  theory  is  that  unless  we  admit  of  a  super- 
physical  cause,  we  are  unable  to  explain  the  gradations  and  differences 
that  we  meet  with  in  the  uuiverse  ;  aud  it  is  the  Apparent  Incon- 
sistency of  these  differences  that  points  to  the  existence  of  such  a 
cause  iu  the  shape  of  Dharma ;  and  then  it  is  the  Dharma  whose 
particular  character  is  known  by  means  of  Vedic  lujunctions.  In  any 
case  Dharma  is  not  cognisable  by  means  of  Vedic  Injunctions  alone. 

(d)  The  reply  to  the  opposite  view  is  as  follows :  When  we 
find  that  the  idea  given  rise  to  by  the  Injunction  is  not  contradicted 
by  any  produced  by  other  means  of  knowledge,  we  cannot  but  admit 
the  undisputed  authority  of  that  sentence.  And  hence,  so  long  as  we 
have   distinct    words   affording    us   the    duo    knowledge    of    Dharma.    we 


cannot  very  reasonably  declare  that  there  is  no  means  of  knowing  it. 
In  the  case  of  the  words  of  ordinary  persons,  there  are  various  causes 
of  mistake — as  for  instance,  carelessness,  deliberate  desire  to  cheat, 
and  so  forth;  and  as  such  the  authority  of  such  words  might  very 
well  be  doubted.  The  case  of  Vedic  sentences,  however,  is  quite  different, 
as  it  has  not  been  composed  by  human  agency  ;  and  as  such  there 
being  no  chance  of  any  of  the  aforesaid  causes  of  mistake,  the  words 
of  the  Veda  cauuot  but  be  admitted  to  have  a  self-sufficient  authority 
in  all  matters  wherewith  they  may  deal.  As  for  Sense-perception  and 
the  rest,  they  are  found  always  to  point  to  things  that  exist  in  the 
present,  and  have  nothing  to  say  with  regard  to  things  in  the  future. 
As  for  the  perception  of  Yogis  also,  this  is  based  upon  memory]  and 
as  this  always  pertains  to  pre-conceived  things,  even  Yogic  per- 
ception cannot  apply  to  Dharma,  which  has  never  been  perceived  or 
thought  of,  and  is  yet  to  come. 

(e)   The  Siddhanta,  or    conclusion,  arrived    at    is   that  Vedic   Injunc- 
tions are  the  only  means  of  knowing  Dharma. 


We  have  given  above  the  sample  as  to  how  each  Adhikarana  is 
worked  up.  The  MimansQ  Castra  deals  with  a  thousand  of  such 
Adhikaranas,  each  of  which  has  been  very  tersely  put  in  the  form 
of  one  or  more  S utr as. 

Inasmuch  as  the  .Second  Sutra  lays  down  the  two  fundamental 
propositions — that  (1)  Vedic  Injunctions  are  the  only  means  of  knowing 
Dharma,    and   (2)    that    Vedic    Injunctions    are    wholly    authoritative    as 

as    such    means ,      that    form    the    keystone    of    the    whole    system, 

people  have  come  to  speak  of  this,  Sutra  as  tlie  '  Pratijna'  Sutra.  It  is 
with  a  detailed  working  out  and  supporting  of  these  propositions  that 
the  rest  of  the  First  Pada  is  taken  up. 

[Sutras  3—5.] 

Proceeding  to  examine  the  means  of  acquiring  the  due  knowledge 
of  Dharma,  Jaimini  comes  to  the  following  conclusions:  (1)  Inasmuch 
as  Sense-perception  consists  of  the  cognition  brought  about  by  the  contact 
of  the  sense-organ  with  the  material  object, — and  as  such  it  can  only 
pertain  to  things  existing  at  the  present  time, — it  cannot  serve  as 
the  rightful  means  of  knowing  Dharma  ;  because  Dharma  is  not  a 
material  object,  and  it  does  not  exist  at  the  present  time.  (2)  The 
relationship  between  the  Word  and  its  signification  is  natural  and 
eternal ;  it  is  not  create!  by  Convention  ;  consequently,  the  cognition 
brought  about  by    a  Vedic  Injunction  is  absolutely   and    unconditionally 
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true  ;  it  is  a  permanent  authoritative  means  of  knowledge;  its  au- 
thority is  self-sufficient  and  self- manifest.  (3)  When  we  have  found 
with  regard  to  any  two  things  that  they  are  related  in  such  a  way 
that  wherever  the  one  is,  there  the  other  also  is  present, — then  when- 
ever on  some  future  occasion,  we  actually  see  any  oue  of  these,  we 
at  once  conclude  that  the  other  also  must  exist;  and  this  cognition 
is  what  is  called  '  Inference  ;  '  but  this  Inference  is  of  no  use  in 
obtaining  a  knowledge  of  Dharma. 

As  the  whole  fabric  of  Jai mini's  philosophy  is  based  upon  the 
second  of  these  conclusions — the  Self-sufficiency  of  Verbal  Cognition — 
he  devotes  a  special  Adhikarana  to  a  full  discussion  of  the  question. 

[Sutras  6—11.] 

The  objections  against  this  self-sufficient  authority,  embodied  in 
Sutras  6 — 11,  are  based  upon  those  against  the  eternality  of  all  words 
in  general,  and  of  the  Veda  in  particular.  These  may  be  thus  summed 
up:  (1)  It  is  a  fact  of  ordinary  perception  that  all  verbal  utterance  is 
an  action  brought  about  by  human  effort;  and  as  such,  having  had 
no  existence,  prior  to  this  effort,  it  cannot  be  believed  to  be  eternal. 
(2)  It  is  found,  at  best,  to  enjoy  a  very  brief  existence;  and  actually 
found  to  be  destroyed  as  soon  as  uttered.  (3)  We  find  people  speaking 
of  '  making '  an  utterance,  which  would  not  be  possible  if  the  word 
were  eternal  ;  as  then  it  would  be  ever-pi^esent,  and  would  require 
no  '  making.'  (4)  The  same  word  is  found  to  be  uttered,  at  one  and  the 
same  time,  by  various  persons,  at  various  places.  This  would  not  be 
possible,  if  the  word  were  an  eternal  omnipresent  entity.  (5)  Then 
again  we  find  in  grammar  that  words  undergo  several  modifications, — /.  i., 
the  letter  (i)  changes  into  (yn)  •  and  certainly  that  which  is  eternal  can 
have  no  modification.  (6)  We  find  the  volume  of  the  word  decreasing  or 
increasing,  according  as  it  is  uttered  by  one  or  more  men  ;  and  certainly 
that  which  increases  and  decreases  can  never  be  eternal. 

[Sutras  12—17.] 

These  are  the  six  objections  against  the  eternal  character  of  the 
Word.  Jaimini  meets  every  one  of  these  in  Sutras  12 — 17.  The  argu- 
ments contained  in  these  Sutras  may  be  thus  summed  up:  (J)  The 
mere  fact  of  the  word  not  being  heard  before  it  is  uttered,  does  not 
prove  that  it  did  not  exist  before,  or  that  it  has  been  created  by  the 
utterance  ;  all  that  it  shows  is  that  it  was  not  manifest  to  our  perception, 
and  the  utterance  serves  to  make  it  perceptible.  (2)  Similarly,  the 
word  is  not  destroyed  after  being  uttered  ;  the  fact  is  that  the  effect  of  the 
manifestive  agency  of  the  utterance  having  passed  off,  the  word  reverts  to 


vm 


its  original  unmanifested  state  ;  there  are  many  things  in  the  world 
that  exist,  though  they  are  not  perceptible.  (3)  People  speak  of  the 
making  of  the  word;  but  that  refers  to  the  sotmd  that  manifests  the 
word  ;  and  this  manifesting  agency  is  certainly  due  to  human  effort. 
(4)  As  for  the  simultaneous  utterance  of  the  same  word  by  many  persons  — 
this  is  analogous  to  the  case  of  the  single  sun  being  simultaneously  per- 
ceived by  many  persons.  That  is  to  say,  just  as  many  people,  at  different 
places,  simultaneously  perceive  the  single  sun,  so  do  they  utter  and 
hear  the  same  word  also.  (5)  What  the  grammatical  rules  lay  down 
is  not  a  modification  of  the  letters;  it  is  not  that  the  '*'  is  changed 
into  '  ya' ;  but  that  the  latter  takes  the  place  of  the  former.  (6)  The 
volume  of  the  Word  never  undergoes  increase  or  decrease;  it  is  only 
the  sound  proceeding  from  the  throats  of  men  that  increases  or  decreases. 

[Sutras  18—23.] 
Having  thus  met  the  opponent's  objections,  Jaimini  proceeds  to  bring 
forward  his  own  arguments  in  favour  of  his  theory.  These  arguments 
are  contained  in  Sutras  18—23.  <D  The  word  is  ever  present ;  because 
the  utterance  of  it  is  only  for  the  purpose  of  manifesting  it  to  others;  and 
it  is  only  when  the  word  exists  that  such  effort  at  manifesting  it  could  be 
justified.  (2)  When  the  word  '  cow  '  is  uttered,  it  is  always  recognised  to 
be  the  same  word ;  and  this  recognition  could  not  be  said  to  be  mistaken  ; 
it  is  universally  cognisable.  ( 3)  People  speak  also  of  uttering  the  word 
'cow'  three  or  four  times,  and  not  of  uttering  three  or  four  such  words. 
This  common  usage  also  points  to  the  oneness  and  the  eternality  of  the  word. 
(4)  We  do  not  perceive  any  productive  or  destructive  cause  of  the  word, 
as  we  do  of  all  transitory  things ;  and  hence  we  cannot  admit  of  its  pro- 
duction or  destruction.  (5)  Some  people  have  held  that  Word  is  produced 
from  Air.  But  what  they  really  mean  to  be  produced  from  the  Air,  is  the 
sound,  not  the  word  itself  ;  because  as  a  matter  of  fact,  we  know  that  the 
vibrations  produced  in  the  air  give  rise  to  various  degrees  of  sound;  and 
when  these  vibratory  waves  reach  the  tympanum,  they  are  sensed  and  per- 
ceived by  the  ear.  And  there  can  be  no  doubt  that  Word  is  something 
wholly  distinct  from  sound,  which  latter  only  serves  to  manifest  it. 
(6)  We  have  many  Vedic  texts  distinctly  laying  down  the  eternality 
of  words. 

[Sdtras  24—32.] 

In  this  connection,  the   commentators  have  shown  that  though  the 

word  is  eternal,  and   so  is  its  signification,  yet  in  all  human  utterances. 

there  is  always  a  chance  of  the  man  having  mistaken  notions  of  both  ; 

and    as    such    there    is    no   independent   authority    attaching    to    human 
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utterances.  But  as  for  the  Veda,  it  is  not  found  to  have  any  author.  It  is 
self-existent,  self-sufficient  in  its  authority  and  eternal.  As  for  the  names 
of  persons  and  places  met  with  in  the  Veda,  they  are  mere  sound  coin- 
cidences;   the  words  having  quite  a  different  sense. 

That  Dharma  exists  and  that  it  consists  of  the  Sacifices,  Charities 
and  the  Libations,  &c,  enjoined  in  the  Veda, — are  the  two  propositions 
with  regard  to  which  there  is  a  unanimity  among  Mimansakas.  We 
proceed  to  show  the  points  on  which  there  is  a  diversity  of  opinion. 

Sacrifices,  Charities  and  Libations,  duly  performed,  bring  about  definite 
results;  hence  Dharma  consists  of  these  actions.  The  true  function  of 
these  actions  lies  in  the  bringing  about  of  a  certain  potency  in  the 
soul  of  the  performer.  And  it  is  through  this  potency  that  the  performer 
takes  his  future  births,  for  the  experiencing  of  such  results  as  the 
pleasures  of  Heaven  and  the  like.  To  this  Potency  is  given  the  technical 
name  of  'Apurva,'  in  Mtmansa  ;  while  in  other  systems  it  is  known  by 
such  names  as  '  Adrshta,'  '  Puny  a,'  'Dharma,'  and  so  forth.  In  accordance 
with  this  theory  then,  Dharma  consists  of  the  actions  of  sacrifice,  &c, 
which  latter  consist  of  elaborate  preparations  of  materials,  &c. ;  thereby 
the  actual  form  of  Dharma  is  perceptible,  though  its  function  proper,  in  the 
shape  of  Apurva  is  invisible,  and  can  only  be  inferred. 

According  to  other  people,  it  is  along  with  the  Sacrifices,  &c,  them- 
selves that  there  appears  an  Apurva,  which  is  the  name  given  to  the 
potency  that  leads  to  Heaven  and  other  desirable  results.  And  con- 
sequently according  to  these  Dharma  consists  of  this  potency  of  Apurva; 
and  it  is  only  indirectly  that  the  name  'Dharma1  is  applied  to  the  sacri- 
fices, &c.  Just  as  people  speak  of  the  life-prolonging  Butter,  as  '  longevity,' 
so  also  do  they  speak  of  the  Dharma  -producing  Sacrifice  as  '  Dharma.' 

Dharma  and  Adharma,  the  effect  of  bodily,  verbal  and  mental  actions  ; 
and  they  form  the  seed  of  all  future  happiness  and  misery.  It  is  be- 
cause the  results  of  Dharma  accrue  to  the  Individual  in  his  future  life, 
that  it  is  held  to  be  imperceptible  either  by  ordinary  or  yogic  perception. 
Hence  the  final  position  arrived  at  is  that  it  is  cognisable  by  Vedie 
Injunction  alone. 

In  the  fact  of  bringing  about  a  definite  cognition,  consists  the  autho- 
rity of  a  Verbal  expression  ;  and  its  authority  is  independent  and  self- 
sufficient  ;  it  is  unquestionable.  Though  it  is  true  that  even  a  false 
assertion  gives  rise  to  a  cognition,  yet  inasmuch  as  in  all  cases  of  false 
assertion,  we  always  either  find  some  deficiency  in  the  means  of  cog- 
nition itself,  or  find  it  to  be  denied  subsequently  by  a  more  authoritative 
means  of  cognition,— we  do  not  accept  it  as  authoritatively  true.  But 
the  only  deficiency  in  Verbal  Assertion,  as  a  means  of  cognition,  lies  in  the 
untrustworthy  character  of  the  person  making  that  assertion  j  consequently 


inasmuch  as  there  is  no  person  concerned  in  the  Vedic  assertions,  we 
never  question  the  authority  of  these,  specially  as  none  of  them  is  found  to 
be  set  aside  by  any  subsequent  means  of  cognition;  because  inherent 
deficiency  in  the  means  itself  and  the  subsequent  denial  of  the  idea  given 
rise  to  by  it  are  the  only  two  grounds  for  questioning  the  authority  of  a 
Verbal  Assertion. 

On  this  occasion,  it  will  be  necessary  to  consider  in  what  way  a  man's 
idea  of  the  authoritativeness  of  any  means  of  cognition  arises.  That  is  to 
say,  the  question  to  be  considered  is — People  have  an  idea  as  to  this  being 
authoritative,  and  that  unauthoritative, — does  this  idea  proceed  natural- 
ly from  the  cognition  itself  ?  or,  is  it  brought  about  by  another  cogni- 
tion ?  or  does  it  come  about,  after  one  has  looked  into  the  excellences  and 
defects  of  its  means,  or  after  one  has  examined  the  real  state  of  the  objects 
cognised  ?  or,  is  it  that  authoritativeness  is  ever  inherent  in  the  cogni- 
tion, always  appearing  with  itself,  and  it  is  rejected  only  either  when  one 
finds  the  actual  state  of  things  to  be  otherwise,  or  when  some  deficiency 
has  been  discovered  in  the  means  of  the  cognition  ?  For,  as  a  matter  of 
fact,  it  is  found  that  the  idea  of  the  true  authoritativeness  of  a  certain 
cognition  appears  and  remains  permanent,  only  when  it  is  found  that  the 
object  really  exists  in  the  form  in  which  it  is  cognised,  that  there  is  no 
more  authoritative  cognition  to  .the  contrary,  and  when  no  deficiency  is 
found  in  the  means  of  that  cognition.  For  instance,  that  what  we  see  is 
actually  a  serpent  is  believed  to  be  perfectly  true,  only  when  it  is  found  on 
due  inspection,  by  finding  it  moving,  /.*'.,  that  it  is  a  serpent ;  secondly, 
when  it  is  not  found  to  be  denied  by  the  idea  obtained  by  further  ex- 
amination of  it;  and,  lastly,  when  it  is  ascertained  that  there  has  been  no 
flaw  in  the  powers  of  vision  concerned. 

In  connection  with  this,  some  MimSnsakas  hold  that  the  potency  of 
the  Cause,  to  bring  about  its  effect,  is  iuherent  in  it ;  and  hence  it  is  Cog- 
nition itself  that  establishes  its  own  authority  or  otherwise,  with  regard  to 
its  nature  and  powers.  While  others  hold  that  the  Cognition  is  not  capa- 
ble at  one  and  the  same  time,  of  establishing  the  truth  and  falsity  of  its 
object ;  because  truth  and  falsity  are  two  mutually  contradictory  properties 
and  as  such  they  could  never  co-exist,  either  in  any  object,  or  in  any 
Cognition.  Consequently  it  must  be  admitted  that  the  truth  or  falsity  of  a 
cognition  is  ascertainable  only  by  the  presence  or  absence  of  discrepancies 
in  its  source. 

Another  class  of  Mimansakas  declare  that  if,  until  the  excellences  and 
defects  of  the  source  have  been  found  out,  the  truthfulness  or  otherwise  of 
the  assertion  emanating  therefrom  remain  doubtful,  then  it  would  be  neces- 
sary to  admit  the  Cognition  to  be  devoid  of  any  characteristics  or  potentiali- 
ties.    But  this  could  not  be   very  acceptable ;   consequently  it  must  be 


admitted  that,  in  the  first  instance,  the  cognition  is  untrustworthy ;  but  when 
subsequently,  corroborative  cognitions  appearing,  the  untrustworthiness  is 
set  aside,  its  trustworthiness  becomes  accepted.  Thus  then,  in  the  case 
of  the  Veda,  so  long  as  we  do  not  recognise  it  as  the  work  of  a  trustwor- 
thy author,  we  cannot  accept  it  as  true.  On  the  other  hand,  we  actually 
come  across,  in  the  Veda,  such  apparently  absurd  assertions  as  '  the  trees 
performed  the  sacrifice,'  which  distinctly  point  it  out  as  being  the  work  of 
an  extremely  untrustworthy  person. 

To  this,  the  orthodox  Mimansaka  makes  the  following  reply :  The 
authority  or  the  evidential  character  of  the  Veda — or  of  any  means  of  know- 
ledge— cannot  be  dependent  upon  anything  outside  itself ;  because  if  a 
cognition  did  not  contain  within  itself,  its  own  evidence,  but  depended  upon 
another  cognition,  then  in  that  case,  this  latter  cognition  also  would  have 
to  be  justified  by  another  cognition,  and  so  on  ad  infinitum  :  and  it  would 
be  absolutely  impossible  to  accept  any  cognition  to  be  true.  Consequent- 
ly we  must  admit  that  all  cognitions  are  self-sufficient  in  their  authority. 
But  this  does  not  mean  that  all  cognitions  or  ideas  are  true.  In  the 
case  of  many  we  subsequently  find  that  they  are  not  in  keeping  with  the 
real  state  of  things,  or  that  they  had  originated  from  a  mistaken  notion  ; 
and  in  such  cases  the  formerly-conceived  truth  is  set  aside  in  view  of  these 
subsequent  facts.  But  in  cases  where  we  have  no  such  subsequent  contra- 
dictions, we  naturally  admit  the  idea  to  be  true.  Thus  then  in  all 
assertions  of  ordinary  men,  they  are  always  open  to  the  probability 
of  being  false,  on  account  of  the  character  of  the  persons  making 
the  assertions  ;  and  hence  these  are  not  accepted  to  be  unconditionally 
true.  The  case  of  the  Veda,  however,  is  different.  There  is  no  human 
element  in  it ;  and  consequently  there  is  no  probability  of  any  un- 
truthfulness vitiating  its  inherent  self-evidential  character.  Nor  hav6 
we,  at  our  command,  any  means  of  knowledge  that  could  show  the  Vedic 
assertions  to  be  false  ;  because  the  subject  treated  of  in  the  Veda  is 
not  amenable  to  any  of  the  recognised  means  of  right  knowledge. 
Then  again,  it  has  already  been  shown  that  all  words  are  eternal ; 
consequently  the  words  of  the  Veda  need  not  necessarily  be  attributed  to  a 
human  author.  And  we  find  that  the  knowledge  derived  from  Vedic 
words  fulfil  all  the  conditions  of  "  right  knowledge,"  viz :  it  is  incontro- 
vertible, it  refers  to  things  not  known  before,  and  is  quite  consistent  with 
facts.  The  only  chance  of  faultiness  of  such  knowledge  lies  in  the  charac- 
ter of  the  speaker ;  and  as  there  is  no  speaker  in  the  case  of  the  Veda,  it  is 
above  all  such  faults. 

This  assertion  of  the  Mimansukas  is  based  upon  the  theory  that  Souud 
is  as  impartite  and  eternal  an  entity,  as  Time,  Space,  etc.,  and,  it  is  not 
a  mere  property  of  Akdga;  it  is  beginningless  and  indestructible ;  all  that 


xn 

the  speaker  does  is  to  help'  in  the  manifestation  of  certain  sounds  that  he 
has  conventionally  fixed  upon  as  being  expressive  of  certain  things. 
Then  again,  what  is  heard  is  not  the  "Word,  but  only  the  Sound  that 
•serves  to  manifest  it  as  it  already  exists  eternally. 

The  Mimansaka  does  not  hold  the  word  alone  to  be  eternal ;  but  also 
its  meaning,  and  its  relationship  to  that  meaning.  That  there  is  such  a 
relationship  is  directly  cognisable  by  Sense-perception  ;  and  the  reason 
why  it  is  not  recognised  by  one  who  hears  a  word  uttered  for  the  first  time 
is  that  the  necessary  accessories  are  not  present ;  but  that  does  not  make  the 
relationship  non-existing ;  for  because  the  eye  cannot  see  without  light, 
that  does  not  mean  that  the  eye  is  incapable  of  seeing  altogether.  This 
accessory  in  the  case  in  question  is  in  the  shape  of  the  knowledge  that 
such  and  such  a  word  denotes  such  and  such  a  thing.  This  knowledge  is 
obtained  by  the  child  from  experience,  by  marking  the  words  and  the 
actions  of  his  elders. 

Nor  have  we  any  grounds  for  believing  that  the  Veda  was  composed 
by  Brahma  and  handed  to  his' sons,  by  whom  it  has  been  propagated  in 
the  world.  The  Mimansaka  finds  a  greater  difficulty  in  believing  this 
than  the  eternal  character  of  words  and  their  meanings. 

It  is  on  such  a  Veda  that  Jaimini  bases  his  enquiry  into  the  nature 
of  Dharma  and  Adharma.  Of  these  Dharma  is  said  to  consist  in  the  course 
of  conduct,  tending  to  the  attainment  of  the  four  desirable  ends  of  life, 
as  laid  down  in  the  Veda ;  such, /.i.,- as  the  performance  of  sacrifices  and 
the  like.  And  Adharma  consists  of  such  conduct  as  is  conducive  to  the 
advent  of  objects  of  aversion,  laid  down  as  such  in  the  Veda, — e.g.,  the 
eating  of  games  killed  by  poisoned  arrows,  etc.  In  the  matter  of  these 
two,  all  requisite  proof  is  afforded  by  the  Veda,  Smrti  and  the  practical 
code  of  morality  obtaining  among  good  men.  Of  these  the  first  is  as  al- 
ready shown  above,  self-independent  in  its  authority,  while  the  other  two 
owe  their  authority  to  the  fact  of  their  being  based  on  the  Veda. 

The  Veda  consists  of  two  parts  :  the  Mantra  and  the  Brahmana.  The 
Mantra  serves  the  purpose,  at  sacrifices,  of  recalling  to  the  mind  of  the 
performer,  the  substances,  the  Deity,  and  other  things  connected  with 
them ;  and  the  Br&hmana  consists  of  sentences  mainly  declaratory ;  one 
important  portion  of  this  latter  is  made  up  of  the  Arthavada  (Sutra  I-ii-7), 
which  is  made  up  of  the  Praising  and  Blaming  of  certain  actions  and 
things  ;  this  is  accepted  as  an  authority  on  Dharma,  chiefly  because  it  tends 
to  the  recognition  of  the  excellence  of  the  enjoined  Duty,  but  only  so  far 
as  it  is  capable  of  being  taken  along  with  the  Declaratory  Passages  deal- 
ing with  that  Duty. 

Such  declaratory  passages  are  of  various  kinds  :  ( 1)  "  Karmotpatti- 
Viihya"  —  (passages  declaring  a  duty)  ;  (2)  "  Guna-Vakya"  —  (passages 
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laying  down  the  materials,  &c. ;  (3)  " Phala-Vakya  "  —  (passages  declaring 
the  result)  ;  (4)  "  Guna-Vakya,  for  a  particular  purpose  ;  (5)  Saguna-Karmot- 
patti-Vakya" — (passages  declaring  a  duty  together  with  the  necessary 
materials),  and  so  on. 

(1)  A  " Karmotpatti-Vakya"  is  that  which  simply  points  out  that 
"  such  an  action  is  to  be  performed " — e.g.,  "  Offers  the  Agnihotra 
sacrifice  ;"  this  sentence  merely  signifies  the  fact  that  the  Agnihotra  Sacri- 
fice is  laid  down  as  one  to  be  performed. 

(2)  A  "  Guna-Vakya  "  is  one  which  lays  down  the  Deity  and  the  Materi- 
als, &c,  necessary  for  the  performance  of  the  sacrifice — e.g.,  "  Sacrifice  with 
the  Curd."  The  very  fact  of  the  "  Curd  "  being  mentioned  as  part  of  the 
action  constitutes  its  "  gunatva  "  (secondary  character).  In  the  above 
proposition  the  character  of  the  Homa  as  the  subject,  lies  in  the  fact  of 
its  having  been  known  from  other  sources  of  information,  and  being 
herein  mentioned  only  as  related  to  the  Predicate ;  and  if  such  a 
Subject  were  repeated  in  order  to  show  its  relation  to  the  Predicate, 
this  would  constitute  its  "  Anuvadyatva  "  (another  character  of  the 
Subject).  And  the  primary  character  of  such  a  term  is  due  to  its 
connection  with  the  Materials,  such  as  the  "  Curd"  in  the  above  proposi- 
tion. The  character  of  "  Curd  "  as  the  Predicate  consists  in  the  fact  of 
its  not  being  known  from  any  other  source  (save  the  proposition  in  ques- 
tion) ;  and  its  secondary  (or  subservient)  character,  in  comparison  with 
the  Homa  itself,  is  due  to  its  being  the  material  for  (and  as  such 
subservient  to)  the  Homa.  And  further,  the  acceptability  of  both  by  the 
agent  is  due  to  the  action  itself  being  such  as  is  to  be  performed  by  him. 

The  action  having  been  mentioned,  the  question  naturally  arises  in 
the  mind  of  the  agent—'  what  will  be  the  result  of  this  action  ?  '  And  the 
sentence  that  serves  to  lay  down  the  connection  of  the  Action  with  a  de- 
finite result  is  called   the — 

(3)  "  Phalavidhi," — e.g.,  "  One  desiring  heaven  should  perform  the 
Agnihotra  Sacrifice."  The  full  connotation  of  this  sentence  is — 'He 
who  desires  heaven  should  perform  the  Agnihotra  Sacrifice,  as  the  means 
thereto  ';  and  as  such,  this  sentence  lays  down  the  result  of  the  action 
(Agnihotra),  which,  in  the  previous  passage,  has  only  been  pointed  out 
as  a  sacrifice  to  be  performed. 

(4)  A  "  Gunavakya  for  a  specific  purpose  "  is  that  in  which  a  certain 
material  is  mentioned,  in  connection  with  a  known  action,  as  leading  to  a 
particular  result; — eg.  "  One  ought  to  offer  the  libation  of  curds  for  the 
sake  of  one  who  is  desirous  of  acquiring  efficient  sense-organs."  Here,  for 
the  specific  purpose  of  "  acquiring  the  senses,"  a  particular  material  (curd 
is  mentioned  in  connection  with  Homa,  an  idea  of  which  has  already  been 
derived  from  the  passage  enjoining  the  Agnihotra.     The   formal  meaning 
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of  the  above  injunction  is — "  One  is  to  realise  the  accomplishment  of  the 
Senses  by  means  of  cnrds,  in  connection  with  (i.e.,  as  forming  the  materials 
for)  the  Homa."  Another  name  for  "  Gunaphalavidhi  "  is  "  guna~ 
karmavidhi." 

(5)  A  "  Sagunakarmotpattivakya "  is  a  passage  enjoining  an  action 
together  with  its  accessories — such  as  the  Materials,  Deity,  &c.  As 
an  example  of  this  we  have — "One  ought  to  sacrifice  with  the  Soma.'' 
This  passage  enjoins  the  sacrifice  together  with  the  Soma-plant,  since  the 
injunction  of  a  qualified  action  (here,  the  Soma- Sacrifice)  necessarily  im- 
plies that  of  the  qualification  (here,  Soma). 

In  certain  cases,  an  "originative  passage"  (Karmotpattivakya)  also 
mentions  the  result  of  the  action, — e.g.  "  One  desiring  cattle  is  to  sacri- 
fice with  the  Udbhid."  The  "  Udbhid  SacriSce  "  is  not  mentioned  in  any 
other  passage ;  and  in  the  passage  cited  it  is  enjoined,  as  leading  to  the 
acquiring  of  cattle.  Thus  it  is  a  single  sentence  enjoining  the  sacrifice  as 
leading  to  a  certain  result, — thus  serving  the  double  purpose  of  laying  down 
a  sacrifice,  and  also  pointing  out  the  Material  with  which  it  is  to  be 
performed. 

The  Primary  Injunction  (i.e.,  the  passage  simply  mentioning  the  action) 
is  often  such  as  to  be  construed  together  with  its  subsidiary  injunctions 
(i.e.,  those  mentioning  the  accessories  to  the  action  mentioned  in  the  fore- 
going primary  injunction)  ;  and  thus  both  conjointly  come  to  form  a  single 
sentence  and  make  up  the  one  complete  injunction  of  the  main  action  together 
with  all  its  accessories;  and  such  an  injunction  is  called  a  "  Prayogavidhi."  As 
an  example  of  this,  we  have — "  One  desirous  of  heaven  ought  to  perform  the 
Agnihotra  Sacrifice";  this  passage  means  that  "the  Agent  is  to  couceive  of 
the  acquiring  of  heaven  by  means  of  the  Agnihotra  Sacrifice."  But  there 
instantly  arises  the  question  of  method :  '  How  is  this  sacrifice  to  be 
performed  ?'  And  this  is  answered,  in  regard  to  the  Agnihotra,  &c,  by 
such  passages  as  "  set  up  the  fire,  put  in  the  fuel,  &c,  &c,"  which  come 
forward  as  laying  down  the  necessity  of  fire,  fuel  and  such  other  thiugs,  in 
the  performance  of  the  Agnihotra  Sacrifice.  And  passages  like  these  ("  set 
up  the  fire,  &c"),  forming  with  the  primary  injunction  ("one  desiring 
heaven  should  perform  the  Agnihotra")  one  single  "Grand  Injunction" 
go  to  point  out  the  Agnihotra  Sacrifice  with  all  its  accessories,  designed  for 
the  attainment  of  heaven, — the  whole  thus  meaning  that  "  one  is  to  attain 
heaven  by  means  of  the  Agnihotra  Sacrifice,  performed  with  the  help 
of  its  accessories,  such  as  the  setting  up  of  fire,  the  putting  in  of  fuel, 
the  purification  of  the  house  and  the  like."  Such  is  the  "  Frayogavidhi." 
Other  names  for  the  accessories  taken  collectively  are  "  Itthambhava" 
and  "  Itikartavyata.'n  In  the  above  instance,  Agnihotra  is  the  primary 
action,  and  the  setting  up  of  fire,  &c,  are  all  auxiliary  to  it. 
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THE  APURVA. 

It  does  not  appear  quite  reasonable  that  momentarily-disappearing 
actions  should  bring  about  any  such  future  effects,  as  the  attainment  of 
Heaven  aud  the  like.  But  the  fact  is  that,  from  certain  Vedic  passages, 
we  come  to  kuow  of  the  capability  of  the  enjoined  and  prohibited  actions 
to  bring  about  certain  results ;  and  in  order  to  render  reasonable  the  pro- 
duction of  future  effects  by  means  of  momentarily-disappearing  actions 
we  assume  certain  intervening  transcendental  Agencies  in  the  shape  of 
"Punya"  (virtue)  and  "  Papa "  (vice).  Thus  then,  the  causing  of  the 
attainment  of  Heaven  by  Sacrifices  is  not  immediate,  but  indirect 
through  the  unseen  agency  of  virtue.  This  is  what  is  called  the  Unseen 
Force  (Adrshta)  leading  to  a  particular  effect ;  and  the  cause  of  this 
Unseen  Force  is  the  primary  action,  fitted  up  with  all  its  various 
subsidiaries  preceding  and  following  it,  and  not  the  primary  action  alone 
by  itself.  For,  in  that  case,  the  effects  (attainment  of  Heaven,  &c.) 
too  might  be  said  to  be  brought  about  by  the  primary  alone;  and  such 
a  theory  would  lead  to  the  inevitable  conclusion — the  uselessness  of 
the  subsidiaries. 

An  objection  is  here  raised:  "  It  is  not  right  to  assert  the  production 
"of  the  Unseen  Agency  by  the  Primary  Action  together  with  all  its 
"  subsidiaries.  For  the  Primary  Action  is  no  sooner  performed  than 
"destroyed,  and  as  such  cannot  profit  by  the  aid  of  its  subsidiaries." 

To  this,  the  Mimansaka  replies  that  though  no  help  of  the  sub- 
sidiaries is  possible  to  the  Primary  by  itself,  yet  such  aid  would  be  quite 
possible  through  an  (intermediate)  Unseen  Force,  brought  about  by  the 
mere  origination  of  the  primary  action  (such  Force  having  the  conven- 
tional name  of  "  Utpattyapurva).  "  Because  for  the  fulfilment,  to  the 
Primary,  of  the  full  aid  of  all  its  subsidiaries,  we  conventionally  assume 
the  production  by  the  Primary  alone,  of  such  an  Apiirva  intervening 
between  the  Primary  and  the  final  Apiirva  directly  leading  to  the  (final 
result).  In  the  same  manner,  the  subsidiaries  too,  being  only  conjointly 
capable  of  helping  the  Primary,  cannot  help  one  another  directly  by 
themselves ;  and,  as  such,  for  the  fulfilment  of  this  mutual  aid  among 
the  subsidiaries  also,  we  assume  the  production  of  intermediate  Unseen 
Forces — Utpattyapuivas — at  each  step  (i.e.,  together  with  every  sub- 
sidiary,— the  one  subsidiary  helping  the  one  following  through  the 
Utpattyapurva  {produced  by  itself). 

The  help  of  the  subsidiaries  towards  the  Primary,  as  a  rule,  consists 
in  turning  the  Primary  towards  the  production  of  the  "  Great "  Apiirva 
leading  to  the  Final  Result.  With  the  Darca  and  Purnamasa,  however,  the 
case  is  different:  that  is  to  say,  in  these  the  subsidiaries  together  with  the 
Primary  go  collectively  to  form  a  single  Primary.     First  as  to  the  Purnmasa. 


The  sentence  "  Yadagneyo  '  shtakapalo '  mavasyayanca  paurnama- 
syaucacyuto  bhavati "  enjoins  the  Agneya  Sacrifice ;  and  the  sentence 
"  tabhyaraetaniaguishoraiyamekadafakapalampurnamasyam  prayacchat " 
lays  down  the  Agnishomiya.  In  the  Paurnamasi  again,  the  Opancu- 
Sacrifice  is  laid  down  by  the  sentence  "  Tavabruta,  &c."  All  these  three 
Injunctions  together  lay  down  the  "  Primary  "  in  the  Paurnamasi.  In 
connection  with  these  three — the  Agneya,  the  Agnishomiya,  and  the 
Upanyu — we  have  the  sentence  "  Ya  evarn,  &c,"  where  the  word 
"  Paurnamasi  "  is  in  the  singular,  and,  as  such,  denotes  the  fact  of  all 
three  together  forming  a  single  group.  Hence,  in  the  Veda,  the  word 
"  Paurnamasi  "  is  to  be  understood  as  denoting  all  these  three  — Agneya, 
&c. — taken  collectively. 

Here  some  people  raise  the  following  objection :  "In  the  sen- 
tence yadagneya,  &c,  &c,  there  is  no  word  denoting  '  sacrifice  '  ; 
and  as  such,  how  can  the  sentence  be  said  to  enjoin  a  sacrifice  ? '' 
And  the  reply  that  is  given  is,  that  the  word  '  Agneya  '  =  that  (Puro- 
daga) which  is  consecrated  to  Fire  as  its  Deity;  and  this  word  being 
co-ordinate  with  (i.e.,  qualifying)  Purodaga,  connotes  the  relation  of 
the  material  (Purodaga)  with  the  Deity  (Fire).  But  such  relation  is 
not  possible  in  the  absence  of  some  sort  of  a  sacrifice  ;  and  the  word 
"  Sacrifice "  too  signifies  nothiug  more  than  '  the  offering  of  certain 
materials  to  a  certain  Deity.'  Therefore  the  relation  of  Material  and 
Deity  expressly  laid  down  in  the  passage  (by  the  word  '  Agneya') 
must  lead  to  the  inference  of  the  passage  being  the  injunction  of  a 
Sacrifice ;— the  significance  of  the  passage  thus  being  "  one  is  to  con- 
ceive of  his  aim  by  means  of  a  Sacrifice  to  be  performed  on  the 
Amavasya  day,  having  for  its  Material  the  Purodaga  consecrated  to  the 
deity  Fire."  Similarly,  whenever  any  passage  declares  the  relation  of 
Material  and  Deity — e.g.,  "  Sauryancarunnirvapet," — we  have  to  infer 
the  injunction  of  a  Sacrifice,  by  means  of  the  relation  of  the  Deity  (Sun, 
in  the  example  cited). 

Another  objection  is  here  raised  to  the  effect  that  the  passage  enjoin- 
ing the  UpangH-sficriG.ee  's  devoid  of  any  injunctive  ending,  aud  as  such, 
it  cannot  be  taken  as  a  real  Injunction.  But  the  present  tense  in 
"  Yajati"  must  be  taken  as  standing  for  the  injunctive  :  because  wherever 
there  is  no  injunctive  ending  we  have  to  assume  a  like  change.  Others 
however,  explain  "  Yajati  "  as  belonging  to  the  #£  class,  and  thus  having 
an  independent  injunctive  signification  of  its  own. 

In  the  Dar^a-saciifice  too,  we  have  three  primaries — (1)  &  (2)  the 
two  Sannayya  Sacrifices  mentioned  in  the  passages  "  Aindrandadhi,  &o." 
and  "  Aindrampayah,  &c." ;  and  (3)  the  Agneya  Sacrifice  mentioned  in  the 
passage  "  Yadagneya,  &c."     And  all  these  three  form  collectively  a  single 


XVI 

group,  expressed  by  the  word  "  Amavasyam  "  in  the  accusative  singular, 
occuring  in  the  passage  "  Ya  evamvidvanamavasyam,  &c."  Hence,  in  the 
Veda,  wherever  we  meet  with  the  word  "  Darca,"  we  have  to  interpret 
it  as  denoting  all  the  above  three  taken  collectively.  Another  reason  for 
making  the  words  "  Darya"  and  "  Paurnamasa"  each  denote  each  of  the 
two  trios  mentioned  above  is  the  explanation  of  the  dual  ending  in 
"  Dargapaurnamasabhyam  svargakamo  yajeta," — which  (dual  ending)  could 
not  be  explained  if  each  were  to  denote  severally  each  member  of  the  trio 
individually,  in  which  case,  the  plural  ending  would  be  necessary. 

Thus  then,  the  Praydja  and  the  rest,  mentioned  in  proximity 
to  the  fruitful  Agneya,  are  subsidiaries  to  the  six  sacrifices  beginning 
with  the  Agneya;  and  the  meaning  of  the  passage  "  Darcapaurnamfi- 
sdbhyam  yajeta "  would  be  this :  "  One  is  to  produce  the  Unseen  Force 
leading  to  Heaven  by  means  of  all  the  sacrifices  that  go  collectively  to 
form  the  two  groups  of  '  Darya  '  and  '  Paurnamasa,'  taken  together." 

Question  :  '  How  can  the  two  sets,  occuring  at  different  times,  be  said 
to  act  together  ?  ' 

Answer :  Though  they  cannot  act  together  by  themselves,  yet  the 
three  constituent  factors  of  each  would  each  produce  a  distinct  Unseen 
Force  ;  and  it  is  through  these  several  Unseen  Forces,  that  the  two  sets 
would  act  conjointly. 

Question  :  '  How  can  the  three  parts  of  one  produce  a  single  Unseen 
Force  ? ' 

Answer :  Each  of  the  three,  when  taken  together  with  the  subsidiaries 
Prayaja,  &c,  are  said  to  produce  one  Unseen  Force  for  the  complete  set ; 
and  because  each  of  the  three  cannot,  by  itself,  be  accompained  by  the 
whole  host  of  subsidiaries,  therefore  the  three  sacrifices  are  said  to  produce 
three  original  Unseen  Forces  ( JJtpattyapurvas)  ;  and  it  is  through  these 
that  each  of  the  three  becomes  connected  with  all  the  subsidiaries.  And 
because  the  subsidiaries,  Prayaja,  &c,  cannot  by  themselves  be  taken  with 
the  Primary,  therefore  this  conjunction  too  is  to  be  accepted  as  accom- 
plished through  the  several  original  Unseen  Forces.  Further,  there  is 
a  conjunction  of  the  original  Unseen  Force  produced  by  the  Primary 
and  those  produced  by  the  subsidiaries,  Prayaja,  &c. ;  and  it  is  this 
conjunction  that  constitutes  the  fact  of  the  Primary  being  equipped  with 
all  its  subsidiaries.  Similarly,  in  the  Paurnamasa,  the  three  Unseen 
Forces,  produced  by  the  three  subsidiaries  Agneya,  &c,  in  company  with 
those  produced  by  the  Prayaja,  &c,  bring  about  the  one  Unseen  Force, 
that  belongs  to  the  complete  three-fold  set.  In  the  same  manner,  in  the 
Darya,  the  three  Unseen  Forces,  produced  by  the  Agneya  and  the  Aindra, 
together  with  those  produced  by  the  subsidiaries,  bring  about  a  single 
Unseen  Force,  which  belongs  to  the  whole  three-fold  set.  These  two  Unseen 
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Forces  of  tlio  two  trios,  brought  about  as  they  are  by  the  three  original 
Unseen  Forces  of  the  Agneya  and  the  rest,  produce  the  final  Phalapurva — 
the  force  from  which  proceeds  the  final  result.  Thus  the  meaning  of  the 
passage  is  that  '  One  is  to  bring  about  Heaven  to  himself  by  means 
of  the  Darca — and — Paurnamdsa,  through  Unseen  Forces.'  Thus  then, 
the  fulfilment  of  the  effectual  Unseen  Force  necessitates  the  performance 
of  the  Primary,  together  with  all  its  subsidiaries;  and  the  injunction  that 
lays  down  this  fact  is  the  "  Prayogavidhi." 


The  Veda  is  again  divided  into  4  parts — the  Vidhi,  the  Arthavada,  the 
Mantra  and  the  Ndmadheya ;  and  we  proceed  to  explain  each  of  these  in 
detail. 

VIDHI. 

'-' Vidhi"  (Injunction)  is  of  three  kinds:  (1)  " Apurvavidlii"  (2) 
"  Niyamavidhi,"  and  (3)  "  Parisankhyavidhi." 

(1)  Of  these  the  passage  that  eujoins  an  action  that  has  not  been  laid 
down  elsewhere  is  called  an  "  Apurvavidlii"  {lit.  the  Injunction  of 
something  new)  ;  e.g.,  "  Vrihin  prokshati"  a  passage  occurring  in  connec- 
tion with  the  Darca-paurnamasa — without  this  passage,  we  could  in  no 
way  have  any  idea  of  the  washing  of  the  com  to  be  employed  in  the 
sacrifice. 

(2)  The  passage  that  restricts  the  procedure  of  a  certain  action  laid 
down  in  another  passage  is  called  "  Niyamavidhi  (Restrictive  Injunc- 
tion) "  ;  e.g.,  "  Yrlhinavahanli"  a  passage  also  occurring  in  connection 
with  the  Darca-paurnamasa.  If  we  had  not  this  passage,  then,  with 
reference  to  the  Darca-paurnamasa,  as  threshing  does  for  the  removal  of 
the  chaff  from  the  grain  for  the  purpose  of  making  the  "  Cake " 
mentioned  in  the  original  injunction, — so,  in  the  same  manner,  we  could 
also  have  recourse  to  the  process  of  removing  the  chaff  by  tearing  each 
grain  by  the  nails ;  and  hence  in  the  latter  case,  as  the  work  could  be 
done  by  other  means,  threshing  would  not  be  necessarily  required ; 
and  as  such  it  could  only  have  a  partial  application  (optional  with 
the  tearing  by  the  nails).  In  the  face,  however,  of  the  aforesaid 
injunction, — Vrlhlnavahanti — we  have  it  distinctly  laid  down  that  the 
chaff  is  to  be  removed  by  threshing  alone ;  and  the  nail-process  is 
set  aside  once  for  all.  Objection :  "  Since  the  nail-process  serves  our 
purpose  as  well  as  threshing,  the  restricting  of  the  process  to  the  latter 
alone  is  not  reasonable."  Beply  :  Not  so ;  because  it  is  admitted  that  the 
removal  of  the  chaff  by  the  process  of  threshing  produces  a  certain  Unseen 
Force   (not  attainable  by  the  other  process)  in   addition   to  the  visible 
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effect  in  the  shape  of  the  speedier  removal  of  the  chaff.  This  Unseen 
Force  is  added  to  the  final  effective  Unseen  Force,  through  the  original 
Apurva  of  the  Sacrifice  itself.  Thus  then,  as  without  the  Unseen  Force 
brought  about  by  the  Restriction,  no  final  Apurva  would  be  possible, 
the  Restriction  cannot  be  said  to  be  purposeless. 

(3)  When  two  objects  happen  to  be  mentioned  as  equally  applicable 
in  a  certain  case,  the  passage  that  serves  to  preclude  one  of  them  is  called 
11  Parisankhyavidhi" ;  e.g.,  in  connection  with  the  Oayana,  we  read:  "  Im- 
arnagrbhnanrasandmrtasyetyacvabhidhdnlmadatte," — whereby  the  Mantra 
herein  mentioned  is  found  to  appertain  to  the  holding  of  the  horse's  reins 
In  the  absence  of  this  passage  the  Mantra  merely  mentioning  the  "  holding 
of  the  reins  "  would  find  itself  appertaining  to  the  holding  of  the  reins 
of  the  ass,  by  means  of  the  "linga"  consisting  of  the  capacity  of  the 
Mantra  expressing  merely  the  "  holding  of  the  reins."  When,  however,  we 
have  the  aforesaid  injunction,  we  have  it  clearly  laid  down  that  the  said 
Mantra  is  to  be  employed  in  holding  the  reins  of  the  horse,  and  not  those  of 
the  ass, — which  latter  is  to  be  held  silently  (without  any  Mantra).  Thus 
we  find  that  the  passage  quoted  sets  aside  the  application  of  the  Mantra 
with  regard  to  the  reins  of  the  ass,  which,  together  with  the  reins  of  the 
horse,  would,  otherwise,  be  equally  related  to  the  Mantra  in  question. 


We  have  said  above  that  the  Pray  a  j  a,  &c,  are  subsidiaries  to  the 
"  Darca-Paurnamasa."  Now  then,  the  "  authority  "  for  accepting  such 
subordinate  character  is  sixfold — (1)  "Cruti"  (Direct  Assertion),  (2) 
"Linga"  (Indirect  Implication),  (3)  "Vakya"  (Syntactical  Connection), 
(4)  "Prakarana"  (Context),  (5)  "  Sthana  "  (Position),  and  (6)  "  Sama- 
khya"  (Name). 

In  the  Agnihotra-passage — "Dadhna  juhuyat" — the  'offering'  is 
expressed  by  the  word  "  Juhuyat ;  "  and  with  reference  to  this  ■  offering ' 
we  find  mentioned  the  "  Dadhi,"  which  we  at  once  make  out,  on  account 
of  its  instrumental  ending,  to  be  the  Material  that  is  to  be  offered.  Thus 
then,  in  the  present  instance  we  find  that  the  fact  of  the  Dadhi  bein» 
subsidiary  to  the  offering  is  directly  mentioned  by  the  passage  above 
quoted. 

"Linga"  is  "Samarthya,"  Power.  It  is  twofold — belonging  to 
the  Meaning  and  to  the  Word.  As  an  instance  of  the  former,  we  have 
the  following  :  The  passage  "  Sruvena  avadyati  "  asserts  the  general  fact  of 
'  Avadana  '  {cutting)  being  accomplished  by  means  of  the  Sruva;  but  the 
Power  (or  capacity)  of  the  Sruva  is  such  that  any  '  cutting '  by  it  can  refer 
only  to  fluid  materials,  like  butter,  &c,  and  not  to  solid  ones,  as  Purodaca 
and  the  like  ;  and  as  such  the  Sruva  comes  to  be  a  subsidiary  only  to  the 
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cutting  of  the  fluid  materials.  The  Power  of  a  word  lies  in  its  denoting 
a  certain  meaning,  e.g.,  the  mantra  "  Agnaye  nirvapami"  forms  part  of 
the  '  Nnwapa,'  simply  owing  to  the  denotation  of  the  word  '  Nirvapami ' 
(occuring  in  the  body  of  the  mantra). 

"  Vakya "  (Sentence,  or  Syntactical  Connection)  consists  in  the 
mention  of  a  certain  word  together  with  other  words ;  e.g.,  the  mantra 
"Ishe  tva,  &c,"  is  interpreted  as  being  subsidiary  to  the  'chopping  of 
the  reed  '  on  account  of  the  syntactical  connection  of  the  mantra  with  the 
verb  "  Chinatti  "  {cuts  or  chops,  occurring  close  after  the  mantra).  Or  again, 
in  the  passage  "Agnaye  jushtam,"  &c,  the  words  are  syntactically  connec- 
ted with  the  verb  "Nirvapami"  (following  close  upon  the  mantra);  and 
as  such  the  mantra  is  accepted  as  being  subsidiary  to  the  '  Nirvapa.' 

"  Prakarana  "  (Context)  consists  in  "  mutual  want."  As  for  example, 
in  the  passage  "  Darcapaurnamasabhyani  svargakamo  yajeta" — which 
means  that  '  one  is  k>  bring  about  an  unseen  agency  leading  him 
to  Heaven  by  means  of  the  Darca  and  Paurnamasa  sacrifices' — the 
first  question  that  arises  is — "  How,  by  what  process,  is  the  unseen 
agency  to  be  brought  about  by  means  of  the  two  sacrifices  ?  "  Again, 
in  close  proximity  to  the  passage  enjoining  the  sacrifices  '  Agneya '  and 
the  rest  (which  are  parts  of  the  Darca  and  Paurnamasa),  with  their 
results,  we  meet  with  such  passages  as  "  Tanunapatam  yajati,  &c,"  -without 
the  mention  of  any  results.  Then  with  reference  to  these  latter,  there 
arises  another  kind  of  question — "  what  is  to  be  the  result  of  all  these 
sacrifices  ?  "  Thus  then,  there  being  a  want  of  result  with  regard  to  the 
"  Prayaja,"  "  .Agneya,"  &c,  and  that  of  the  procedure  with  regard  to  the 
"  Darca  and  Paurnamasa,"  we  find  a  mutual  want  between  the  two  sets 
of  passages — which  ivant  constitutes  "  Prakarana," — and  thereby  arrive 
at  the  conclusion  that  the  "  Prayaja,"  "  Agneya,"  &c,  are  subsidiary  to 
"Darca  and  Paurnamasa." 

"  Sthana"  (Position)  is  proximity  ;  e.g.,  comingacross  with  the  mantra 
"S'undhadhvam,  &c,"  in  close  proximity  to  the  "Sannayya"  vessels 
(vessels  for  holding  butter  and  curd)  we  infer  that  the  mantra  is  subser- 
vient to  (and  has  its  application  in)  the  rinsing  of  these  vessels. 

"  Samakhya  "  is  naming.  As  for  example,  certain  actions  having  been 
mentioned  in  the  Adhvaryu  Chapter,  the  fact  of  "  Adhvaryava "  being 
the  name  (of  the  actions)  leads  to  the  conclusion  that  the  Adhvaryus 
are  the  performers  of  these  actions,  and  as  such,  are  subsidiary  to  (i.e., 
form  of  part  of)  them.  Again,  in  connection  with  the  passage  "Ain- 
diiLgnamekadaca-kapalannirvapet  prajakamah,"  the  "  Aindragni  "  sacri- 
fices are  called  by  the  name  "  Kamyeshti " ;  hence  the  naming  of 
the  mantras  "Ubba  vamindragni,  &c,  &c,"  as  the  "  Kamyeshtiyajya- 
nuvakyakanda "    leads    to    the   conclusion    that    these    latter   (mantras) 


are  to  be  used  as  ynjyauuvahya  (to  the  Aindragni  sacrifices,  called 
"  Kamyeshti ") ; — that  is  to  say,  these  mantras  are  subsidiary  to  the 
Aindragni  sacrifices. 


When  "  Direct  Assertion  "  and  the  rest  happen  to  have  a  common 
object  of  application,  their  respective  autbority  depends  upon  the  order 
in  which  they  are  mentioned  above — i.e.,  "  Position  "  is  stronger  than 
"  Name,"  "  Context  "  tban  "  Position  "  and  so  on,  "  Direct  Assertion  " 
being  the  strongest  of  all.  As  for  example,  in  the  Agnihotra  section  we 
meet  with  tbe  passage  "  Kada  ca  nastarlrasityaindrya  garhapatyamupa- 
tishthate  " ;  and  here  from  the  "Power"  of  the  word  "  Aindrya,"  the 
mantra  "  Kada  ca  na,  &c,"  would  from  part  of  the  adoration  of  Indra ; 
whereas  the  direct  instrumental  ending  in  "  Aindrya,"  and  the  accusative 
ending  in  "  garhapatyam  "  connects  the  mantra  directly  with  the  Garha- 
patya  sacrifice ;  and  therefore,  tbe  former  connection  of  tbe  mantra  with 
Indra,  based  on  "  Power,"  is  set  aside  in  favour  of  tbe  latter,  based  upon 
"  Direct  Assertion."  This  theory  of  comparative  strength  is  based  upon 
the  fact  that  "  Direct  Assertion  "  lays  down  directly  whatever  it  has  to 
assert;  whereas  "Power"  stands  in  need  of  the  assumption  of  an  inter- 
vening "  Direct  Assertion ;  and  the  reason  for  this  is  that  nothing  can  be 
regarded  as  authoritatively  valid  unless  it  is  laid  down  in  the  Veda  directly. 
Thus,  in  the  given  example,  finding  the  "  Power"  of  the  word  "  Aindrya" 
referring  to  Indra,  we  stand  in  need  of  a  "  Direct  Assertion  "  in  the  form 
"  Aindrya  Indramupatisbthate,"  before  we  can  assert  the  application  of 
the  mantra  to  the  adoration  of  Indra.  But  such  an  assumption  is  not 
warrantable  because  of  another  relation  (of  the  mantra,  with  Garhapatya) 
being  laid  down  by  "Direct  Assertion."  In  case,  however,  Avhere  there  is 
no  "  Direct  Assertion  " — as  in  the  case  of  "  Agnaye  jushtan  nirvapami  " — 
the  "  Power  "  of  the  word  "  Nirvapami  "  at  once  connects  the  mantra 
with  "Niivapa,"  through  tbe  assumption  of  an  intermediate  "Direct 
Assertion  "  in  the  form — "  By  means  of  this  mantra,  one  should  perform 
the  Nirvapa."  Because  in  this  case,  there  is  no  objection  to  such  an 
assumption  (since  in  this  case  we  have  no  "  Direct  Assertion  "  bearin°" 
testimony  to  any  other  interpretation). 

Similarly,  in  the  passage  "syonante  sadanam  krnomi  ...  tasmin  sida," 
the  word  "  tasmin,"  from  its  very  nature,  connects  the  latter  sentence 
("  tasmin  sida  ")  with  the  former  ("syonante,  &c")  ;  and  this  syntactical 
connection  would  make  only  one  mantra  of  the  two  sentences ;  whereas 
"  Power  "  would  make  two  different  mantras  of  them,  owing  to  the  fact 
that  the  "Power"  of  the  former  sentence  indicates  "  Sadaua  "  (Home, 
Seat),  and  that  the  latter   indicates  "Sadana"    (making  to  sit).     And 
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because  "Power "'is  stronger  than  "Syntactical  Connection,"  and  as  such 
sets  it  aside,  therefore  -we  conclude  that  the  mantra  "syonante,  &c." 
is  related  to  Sadana,  and  "  tasmin  sida "  to  Sadana.  The  reason  for 
"  Power  "  being  stronger  than  "  Syntactical  Connection  "  is  that,  as  in  the 
above  instance,  "  Syntactical  Connection  "  will  reduce  the  two  sentences 
into  one,  and  then  will  necessitate  the  assumption  of  the  "  Power  "  of 
"  Sadana,"  and  then,  lastly,  it  will  also  stand  in  need  of  the  assumption 
of  a  "  Direct  Assertion  "  to  the  effect  that  "  one  is  to  perform  Sadana 
by  means  of  the  two  sentences  taken  collectively  as  one  mantra."  On  the 
other  hand,  in  the  case  of  the  application  of  "  Power "  which  directly 
indicates  Sadana,  all  that  is  necessary  is  the  assumption  of  a  "  Direct 
Assertion  "  to  the  effect  that  "  one  is  to  perform  Sadana.  by  means  of  the 
mantra  syonante,  &c."  And  thus  we  find  that  the  latter  interpretation 
is  a  step  shorter  than  the  former.  And  the  signification  being  thus 
complete,  nothing  more  is  required  ;  and  as  such  it  precludes  the  neces- 
sity of  assuming  another  "  Direct  Assertion "  through  the  assumption 
of  another  "  Power,"  on  the  strength  of  mere  "  Syntactical  Connection." 
It  is  for  this  reason  that  "  Power  "  is  said  to  be  stronger  than  "  Syntactical 
Connection,"  which  is  a  step  farther,  and  more  complicated  than  the 
former,  and  is  therefore  set  aside  by  it. 

In  the  same  manner,  "  Context  "  is  set  aside  by  "  Syntactical  Con- 
nection," "  Position  "  by  u  Context,"  and  "  Name  "  by  "  Position  ;  "  and 
"  Direct  Assertion  "  sets  aside  all. 


The  subsidiary  character  of  a  certain  action  consists  in  its  being 
mentioned  for  the  sake  of  another  (action) ;  and  this  latter  fact  con- 
sists in  its  forming  a  helpful  part  in  the  performance  of  an  action  by  the 
agent.  This  definition  would  apply  to  the  Prayajas  as  forming  parts  of 
the  "  Darca  and  Paurnamasa,"  inasmuch  as  with  regard  to  these  latter  the 
former  form  part  of  the  performance  of  these  by  the  a»ent. 

Subsidiaries  are  of  two  kinds:  (1)  The  "  Sannipatyopakaraka " 
and  (2)  the  "  Aradupakaraka." 

The  Subsidiaries — which  directly  or  indirectly  make  up  the  pri- 
mary Sacrifice,  and  then,  though  this  latter,  bring  about  its  "  Original 
Apurva" — are  the  "  Saunipatyopakarakas ;  "  e.g.,  the  various  corns 
Vrihi  and  the  rest,  and  the  "  threshing,"  &c,  of  these,  as  also  the  Deities 
(Agni,  &c.)  and  the  sacrificial  mantras  related  thereto.  The  "  sprinkling 
of  water  "  (over  the  corn)  helps  towards  the  "  cake  "  through  a  certain 
sanctity,  produced  thereby  in  the  corns;  the  "threshing"  helps  through 
the  visible  effect  in  the  shape  of  the  removal  of  the  chaff ;  and  lastly, 
the  corn  helps  towards  it  by  means  of  the  flour.     And   by  means  of  this 


"  o'ake,"  the  above  three  bring  about  the  Sacrifice  and  its  "  Original 
Apurva."  The  form  of  the  sacrifice  itself  is  accomplished  by  the  Deities 
directly,  and  by  the  sacrificial  mantras  indirectly,  through  the  sanctifica- 
tion  of  the  Deities.  And  it  is  by  means  of  the  form  of  the  sacrifice  that 
the  "  Original  Apurva "  is  brought  about.  Because  a  sacrifice  consists 
only  in  the  offering  of  certain  materials  to  certain  Deities ;  and  further, 
because  the  material  and  the  Deity  are  recognised  as  conjointly  consti- 
tuting the  form  of  the  sacrifice. 

Those  that  bring  about  an  "  Apurva "  inherent  in  themselves  are 
called  the  "  Aradupakarakas,"  e.g.,  the  "Prayaja"  the  "Ajyabhaga, 
11  Anuyajya"  and  the  like.  These  do  not  produce  any  sanctification,  either 
of  the  Deity  or  of  the  material.  They  simply  bring  about  the  "  Apurva  " 
in  themselves. 


Actions  in  general  are  of  two  kinds  :  "  Arthakarma  "  (Primary)  and 
"Gunakarma"  (Secondary).  The  former  are  those  that  produce  an 
"Apurva"  in  themselves, — e.g.,  the  "  Agnihotra,  "  Darca-Paurnatnasa,  " 
the  "  Pray  a  j  as,"  and  the  like.  Of  the  latter  kind  are  those  that  are 
simply  purificatory  in  their  character  ;  i.e.,  which  only  serve  to  purify, 
and  thus  render  fit  for  use,  certain  materials. 

These  latter  (the  Gunakarma)  again  are  twofold:  (1)  Those  sancti- 
fying the  materials  being  used,  and  (2)  those  sanctifying  the  materials 
to  be  used  hereafter.  Of  these  the  former  are  called  "  Pratipatti karma  " — 
the  word  "  pratipatti  "  meaning  the  laying  aside  in  its  proper  place  of 
materials  occupying  the  hands  of  the  Agent,  e.g.,  the  "  eating  of  Ida,"  the 
"  Caturavatta  Homa  "  and  the  like. 

An  objection  is  raised  in  this  connection:  "The  eating  of  the  Ida 
consists  in  the  laying  out  of  the  '  Cake '  which  occupies  the  agent's  hand 
in  a  Primary  Sacrifice ;  and  as  such  it  could  reasonably  be  classed  as 
'  pratipatti.'  But  a  Homa,  on  the  other  hand,  does  not  tend  to  sanctify 
a  material  being  used  in  the  sacrifice ;  and  as  such  how  can  that  be 
called  a  '  Pratipatti  ?  '  Because  a  Homa  occurring  simultaneously  with 
the  sacrifice,  the  materials  purified  by  the  Homa — such  as  the 
"  Caturavatta  "  and  the  like — cannot  be  said  to  be  in  the  course  of  being  used. 
The  reply  is:  A  Pratipatti  consists  only  in  the  sanctification  of  what 
is  in  course  of  use  (in  general),  and  not  merely  in  what  is  in  course 
of  use  in  the  Primary  Sacrifice.  For,  if  the  latter  were  the  case,  then 
the  "  removal  of  the  blood  "  simultaneously  with  that  of  the  "  fat,  heart, 
&c,"  following  the  slaughter  of  the  animal,  would  not  be  a  "  Pratipatti  "  ; 
because  this  would  not  be  the  removal  of  material  being  used  in  a 
sacrifice.     And    further,  the  "  casting  away   of   the  black   horn "    would 


not  be  a  "  Pratipatti  "  ;  for  though  the  black  horn  is  used  in  scratching 
the  body  (of  the  Yajamana),  yet  it  is  not  used  iu  the  sacrifice  directly. 
Therefore  all  that  is  necessary  to  constitute  a  "  Pratipatti "  is  the 
fact  of  the  materials  being  in  any  wny  used  in  a  sacrifice.  And  hence, 
as  the  fat,  &c,  of  the  animal  are  also  used  in  one  way  or  the  other, 
they  come  to  be  classed  as  "  Pratipatti."  And  thus  the  definition  would 
apply  to  "  Homa  "  also ;  because  there  too,  the  "  Caturavatta,"  &c,  are 
used  in  some  way  or  other,  at  sacrifices. 

The  "  Pratipatti"  is  of  three  kinds  :  (1)  One  following  the  Primary 
Action;  (2)  one  occurring  simultaneously  with  it ;  and  (3)  one  preceding 
it.  To  the  first  order  belong  the  "  eating  of  Ida  "  and  the  like ;  and 
to  the  second  "  Homa"  and  the  rest.  In  the  "  Dar^a-Paurnamasa  Section 
we  read — "  Sakrdupastrnati, "  "  Dvirhavisho'  vadyati,"  "  Sakrdabhi- 
gharayati,"  "  Caturavattam  juhoti."  From  among  these,  in  the  last, 
it  cannot  be  said  that  the  Caturavatta  passage  being  supplementary 
to  Homa,  enjoins  the  Catturavatta  as  a  material  for  it.  Because  the 
Homa  has  not  yet  been  anywhere  mentioned  by  itself,  and  as  such 
there  cannot  be  a  supplement  to  it.  Nor  can  it  be  urged  that  Homa  is 
mentioned  in  the  passage  "  Yadagneya,  &c."  Because  this  last  passage  is 
declaratory  of  the  sacrifice  (and  not  of  Homa)  ;  and  it  cannot  be  said 
that  Homa  is  identical  with  the  sacrifice.  Because  a  sacrifice  consists  in 
the  offering  of  a  certain  material  to  a  certain  Deity,  whereas  Homa 
consists  of  the  throwing  of  the  materials  into  the  fire.  Therefore, 
though  the  passage  "Yadagneya,  &c."  is  declaratory  of  the  sacrifice, 
yet  being  unable  to  indicate  the  "  throwing  in  "  of  the  materials  (and 
as  such,  not  being  declaratory  of  the  Homa),  the  Caturavatta  passage 
cannot  be  said  to  be  supplementary  to  it.  The  fact  is  that  the  passages 
laying  lown  the  "spreading  of  the  grass  "  (upastarana) ,  "  twice  cutting  " 
(dviravadana)  and  the  "  pouring  out  of  butter "  (abhiyharana)  indicate 
the  "  Caturavatta,  "  fourfold  cutting  ;  and  the  word  "  juhoti  "  lays  down 
the  "throwing  in"  thereof  (in  its  proper  place)  as  purificatory  of  it; 
and  this  "  purification  "  is  of  the  form  of  "pratipatti"  pure  and  simple. 
For  of  the  two  alternatives — (1)  the  pratipatti- ship  of  the  '  Cake  '  prepared 
for  the  deities  Agni,  &c,  forming  part  of  the  primary  sacrifice,  in  accordance 
with  such  passages  as  "  Agnaye  jushtamabhigharayami "  and  the  like,  and 
being  as  such,  only  indirectly  used  in  the  sacrifice,  and  (2)  the  pratipatti- 
ship  of  the  "  throwing  in "  of  the  "  avadana  "  (cut  portions)  of  the 
"  Cake  "  (which  are  used  in  the  sacrifice  directly), — the  latter  is  de- 
cidedly the  more  reasonable.  And  this  "  purification "  is  simultaneous 
with  the  Primary  Action.  For  the  Homa  is  enjoined  as  following  the 
"Vashatkara"  (the  uttering  of  the  syllable  'Vashat'),  and  the  sacrifice 
by  the  Adhvaryu  is  also  enjoined  as  occurring  at  the  same  time,  and  he  is 
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reminded  of  this  by  the  mention  of  "  Vashatkara " ;  and  hence  the 
simultaneity  of  the  Homa  and  the  sacrifice.  All  this  has  been  explained 
in  the  "  Vartika  "  on  the  "  Pradhanadhikai'ana."  As  an  example  of 
Pratipatti  preceding  the  Primary,  we  have — the  "  removal  of  the  blood, 
&c,"  which  naturally  precede  the  offering  of  the  flesh.  This  is  explained 
in  the  Vartika,  under  the  sntra  "  Pacavanalanibkat,  &c." 

The  second  kind  of  Gunakarma  the  "  Upayokshyamanasanskara '' 
is  also  of  various  kinds:  (1)  The  one  directly  sanctifying  the  material 
used,  (2)  the  one  sanctifying  a  material  helping  another  which  directly 
conduces  to  the  action,  and  (3)  one  preparing  a  material  to  be  presented 
later  on,  and  so  forth.  Of  the  former  class  is  the  "  threshing  of  the  corn  " 
which  signifies  the  preparation  of  the  corn  already  prescribed  in  a 
preceding  passage, — "  One  ought  to  sacrifice  with  corns."  To  the  second 
class  belong  such  actions  as  the  "  fetching  of  the  calf."  To  the  directly 
used  material,  the  cow,  calf  is  of  service,  as  being  neccessary  for  the 
milking  of  it,  and  the  "  fetching "  is  purificatory  of  the  calf,  which 
is  thus  only  indirectly  an  aid  to  the  sacrifice.  As  an  example  of  (3), 
we  have  the  passage  "  Puts  curd  into  hot  milk — this  is  the  VaicvadevI 
Amiksha."  Here  the  pronouti  "  this  "  lays  down  the  future  employment 
of  "  milk  "  in  the  Vaitjvadeva  sacrifice,  and  the  "  curd  "  to  be  put  therein 
is  thus  the  means  of  the  preparation  of  the  special  form  of  milk  required 
in  the  Vaicvadeva*  sacrifice.  The  "  Pacu  "  and  the  "  Purodaca  "  sacrifices, 
on  the  other  hand,  are  for  the  preparation  of  the  Deities  directly 
employed,  as  well  as  of  those  going  to  be  employed,  and  also  for  the  pro- 
duction of  a  particular  Unseen  Force,  with  regard  to  the  offering 
(of  the  materials  to  the  Deities).  Because  the  Deity  Agnishoma  is  the 
object  of  embellishment  by  the  "  Pa9U,"  the  "  Purodaca,"  &c. ;  and  this 
Deity  is  already  employed  in  the  "  Vapa-Yaga  "  and  is  also  laid  down  as 
one  to  be  employed  in  the  sacrifice  with  the  heart  and  other  parts  of  the 
animal's  body.  The  "  Svishtakrt "  Sacrifice  is  for  the  preparation  of  the 
directly  employed  with  regard  to  the  material  and  the  Deity,  and  also  for  the 
sake  of  the  production  of  an  Unseen  Force,  with  regard  to  the  offering. 
In  the  same  manner,  the  "  Suktavakasadhanaprarnana "  is  preparatory 
of  the  Deity  to  be  employed  in  the  first  Prayaja,  and  as  such  belongs  to  the 
third  class ;  and  with  reference  to  the  materials,  it  is  for  the  sake  of 
an  Unseen  Force.  The  "Fat-offering"  (Vasa-Homa),  preceding  the 
"  sacrifice  of  the  heart,  &c,"  is  a  "  pratipatti  "  with  regard  to  the  calf  j 
but  otherwise  it  is  for  the  sake  of  an  Unseen  Force. 

Some   people,    however,    define    "  Pratipatti-karma "    as    an    action 

consisting   in  an  embellishment  or  preparation,  other  than  that  of  the 

materials   to    be   employed.      The   material    "  Caturavatta "   having    been 

burnt  by  the  Homa,  it  cannot  be  said  to  be  a  material  to  be  used  in  the 

4 


XXVI 


Hoina;  and  as  such  it  cannot  but  be  other  than  the  Homa,—  which  thus 
becomes  included  in  the  above  definition.  The  following  is  the  only  pecu- 
liarity in  the  above  definition :— In  an  "Arthakarma"  the  Action  is 
more  important  than  the  material  which  is  subservient  to  the  Action, 
e.g.,  in  the  Agnihotra  "  Dadhi  "  is  the  Material  (and  as  such  of  secondary 
importance,  being  subservient  to  the  sacrifice  itself) ;  while  in  a 
"  Gunakarma,"  it  is  the  Material  that  is  the  essential  factor,  and  the 
Action  is  subordinate  to  the  material,  e.g.,  in  the  passage  "Vrihin 
prokshati,"  since  the  accusative  ending,  in  "  Vrihin,"  connotes  the  fact 
of  the  "corn"  being  the  substratum  of  the  Action  "  Prokshana, " 
therefore  we  come  to  the  conclusion  that  the  Action  is  subordinate  to 
the  Material,  which  thus  occupies  the  essential  position. 

Another    division    of     "Gunakarma"     is  into— (1)  The   "Utpatti" 
(Productive),  (2)  The   "Apti"   (Acquisitive),   (3)  The  "  Vikrti "  (Modi- 
ficatory),  and  (4)  the  "  Sanskrti "  (Purificatory).     As  an  example  of  (1), 
we    have     the    following :— The    different     kinds   of    Fires— Ahavaniya, 
Garhapatya   and     Laukika— though     already    placed  in  the   Kunda,    are 
yet   said    to   be  consecrated  by   such   mantras   as  "  Agninadadhita "  and 
the  like ;  and  as  such,  are  brought  into   existence  in  their  new  consecrated 
form.     Consequently,   the  "Consecration,"    bringing  about  an  embellish- 
ment  leading   to   the  production    of    the   Fires,   is  called   the    "  Utpatti- 
sahskara"     (productive    embellishment).      (2)    As    an  -  example    of   the 
"  Apti,"    we  have  the  acquiring   of  the  Veda  by  study,  indicated  by   such 
passages  as  "  Svadhyayo  dhyetavyah  "  and  the  like.     (3)  As  an  example 
of    "Vikrti"     we    have    "  Vrihiuavahanti,"    where   the    "threshing"  is 
called    the    "modifying    embellishment,"  because    it  removes    the    chaff 
from  the   corn,  and  thus  produces  a  change  in  it.     (4)  As  an  example 
of  "Sanskrti"    we  have   "Vrihin    prokshati,"   where  the  "sprinkling   of 
water"    over    the    corns    is   called    "Sanskrti"     because    it   produces   a 
particular  kind  of  sanctity  in  the  corns.     In  the  above,  the  "  consecration  " 
(of   the  Fires)  and  "Study"  are  independent  "Guuakarmas"   by  them- 
selves,  and    not    as  subsidiaries   to  sacrifices;  whereas  the    "sprinkling 
of   water,    &c,"    and    "threshing"  are    secondary  "  Gunakarmas,"  being 
subservient  to  the  sacrifices. 

Primary  Actions  (Arthakarma)  are  of  three  kinds  :  (1)  "  Necessary  " 
or  "Obligatory"  (Nitya),  (2)  "Periodical"  or  "Occasional"  (Naimit- 
tika),  and  (3)  "  Optional "  or  "  Performed  for  some  particular  object " 
(Kamya) .  As  an  example  of  (1),  we  have  the  injunction  of  the  obligatory 
performance  of  Agnihotra  both  morning  and  evening,  to  the  end  of  one's 
life.  As  an  example  of  the  "  Naimittika  "  we  have  the  performance  of 
the  "  Pathikrt "  and  "  Ishti,"  &c,  for  the  removal  of  the  impediments 
to  the  proper  performance  of   the  "Darca"  and    "  Paurnamasa."      The 


XXV11 


non-performance  of  these  two  kinds  of  actions  constitutes  a  sin.  But 
other  people  assert  that  the  only  peculiarity  with  these  is  that  their 
performance  does  not  bring  about  any  definite  result.  A  third  class  of 
people  again  lay  down  the  "removal  of  sin"  as  the  effect  of  these;  and 
in  support  of  this  latter  view,  we  have  the  following  Smrti  passage: 
"  The  performers  of  the  Nitya  and  Naimittika  actions  have  their 
sins  destroyed."  Against  this  it  cannot  be  urged  that  in  that  case,  these 
two  would  become  "  Kamya,"  inasmuch  as  they  have  a  definite  result. 
Because  the  performance  of  these  is  not  preceded  by  any  desire  on  the 
part  of  the  agent  for  any  specific  end ;  and  again  because  such  actions  are 
not  enjoined  as  leading  to  the  accomplishment  of  any  definite  object ;  and 
as  such,  they  cannot  be  called  "  Kamya." 

The  "Kamya"  again  is  of  "three  sorts:  (1)  the  effects  where- 
of are  confined  to  this  world,  (2)  whose  effects  belong  to  the  other  world 
alone,  and  (3)  whose  effects  extend  to  both  (this  life  and  the  life  to 
come).  As  an  example  of  (1),  we  have  the  sacrifices  "  Kariri,"  which 
is  performed  by  one  desiring  rain  for  the  enlivening  of  the  crops  wither- 
ing for  want  of  timely  rain, — and  not  by  anyone  desiring  rain  at  some 
other  time  or  in  his  future  birth.  As  an  instance  of  (2),  we  have  the 
"  DarQa  "  and  "  Paurnamasa  "  performed  for  the  attainment  of  Heaven  ; 
inasmuch  as  the  pleasures  of  Heaven  cannot  be  enjoyed  iu  this  world. 
As  an  example  of  (3),  we  have  the  sacrifice  "  Vayavya,"  performed  for 
the  attainment  of  prosperity  ( attainable  in  this  world  a3  well  as  in  the 
world  to  come). 


It  is  necessary  to  explain  the  process  of  injunction  by  means  of  the 
declaratory  passages  (Vidhivakya).  In  the  sentence  "  svargakamo 
yajeta,"  there  are  two  properties  of  the  root  "yaji"  (  =  to  sacrifice), 
due  to  the  affix  "ta":  (1)  "  Akhyatatva "  (the  character  of  the  verb 
itself  independently  of  affixes  and  terminations);  and  (2)  "Liiitva"  (the 
lin  affix).  The  character  of  the  verb  as  such  is  common  to  all  moods 
and  tenses ;  and  the  affix  lin  characterising  the  verb  "  yajeta  "  connotes 
the  "  Arthi  (actual)  Bhavana,"  which  consists  of  the  active  energy  of 
the  agent. 

This  "  Bhavana  "  (Realisation  or  Bringing  about)  consists  of  three 
factors  :  (1)  "What  ?  "  (2)  "  By  what  ?  "  and  (3)  "  How  ?  "  To  explain— on 
the  utterance  of  the  word  "  yajeta,"  the  first  connotation  of  the  affix  is  that 
"  one  is  to  realise  "  ;  because,  as  a  rule,  the  object  denoted  by  the  declensional 
affixes  are  construed  with  those  connoted  by  the  conjugational  ones, 
and  as  such  the  latter  are  the  more  important  of  the  two  ;  and  theu  again, 
as  the  connotation  of  the  affix  is  more  important  than  the  denotation  of 
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the  root,  it  is  only  proper  that  we  should,  before  all,  have  a  con- 
ception of  the  connotation  of  the  affix.  Then  the  verb  "to  realise  " 
being  transitive, — inasmuch  as  it  belongs  to  the  same  class  of  verbs  as 
"  kr  "  ("  to  do  "), — the  next  question  that  arises  is — "  What  is  the  object 
of  this  realisation?"  In  reply  to  this,  we  have  "Heaven,"  as  the 
object  of  realisation,  though  expressed  by  another  word.  Though  the 
"  sacrifice  "  (yaga)  is  expressed  by  the  same  word  as  the  "  realisation  " 
(i.e.,  yajeta),  yet  it  cannot  be  construed  as  the  object  of  l'ealisation,  be- 
cause it  is  in  itself  extremely  tronblesome  and  is  thus  incapable  of  con- 
stituting the  end  most  desirable  by  the  agent.  "  Heaven,"  on  the  contrary, 
consists  in  bliss,  and  as  such  can  be  the  desired  end ;  and  hence  it  is  that 
it  is  construed  as  the  object  of  realisation.  Thus  the  final  notion  arrived 
at  is — "  One  is  to  realise  Heaven."  '  Then  comes  the  question  of  the 
means — "  by  what  (means)  is  Heaven  to  be  realised  ?  "  And  in  reply  to 
this,  we  have  the  "  Sacrifice,"  expressed  by  the  same  word  as  the  Bhava- 
na"  (i.e.,  "yajeta"),  presenting  itself  as  the  instrument  (or  means)  of 
realisation, — the  meaning  being,  "  one  is  to  realise  Heaven  by  means  of 
sacrifices."  Then,  lastly,  comes  the  question  of  process — "  How,  by  what 
process,  is  Heaven  to  be  realised,  by  means  of  sacrifices  ?  "  In  l-eply  to 
this,  we  have  a  series  of  passages,  laying  down  the  fact  that  Heaven  is  to 
be  realised  by  means  of  sacrifices,  by  the  perceptible  help  of  the  consecra- 
tion of  fire,  the  threshing  of  the  com,  &c,  and  the  imperceptible  help  of  the 
"  Prayajas "  and  other  minor  subsidiary  sacrifices.  Thus  the  "  conse- 
cration of  fire  "  and  the  "  Prayajas,"  &c,  come  to  be  construed  as  con- 
stituting the  procedure  (  "  Itikartavyata)  which  supplies  the  answer  to 
the  question — "  How  to  realise  ?  "  As  an  example  of  this  method  of 
interpretation,  in  ordinary  parlance,  we  have  the  sentence  "  Desiring 
rice,  one  is  to  cook," — where  the  optative  affix  (in  "Pacet")  connotes 
realisation,  rice  is  the  object  (of  realisation),  cooking  is  the  means,  and 
the  blowing  of  the  fire,  &c,  constitute  the  process ; — the  meaning  of  the 
whole  sentence  being,  "  one  is  to  obtain  rice  by  means  of  cooking,  by 
the  help  of  fire,  &c."  The  same  process  of  interpretation  applies  to  the 
Veda  also. 

This  same  optative  affix  also  denotes  the  cabdi  (verbal)  Bhavana, 
which  consists  in  urging  or  impelling  (towards  action)  ;  just  as,  in  ordi- 
nary parlance,  on  hearing  the  order  of  the  preceptor — "  fetch  the  cow," — 
the  disciple  becomes  engaged  in  its  fetching  only  when  he  perceives  that 
"  this  preceptor  of  mine  urges  me  to  fetch  the  cow."  We  thus  find  that 
on  account  of  this  natural  concomitance,  the  recognition  of  some  impel- 
ling agent  is  always  the  cause  of  an  action.  And,  on  a  like  concomitance,  is 
based  the  idea  that  the  knowledge  of  an  impelling  agency  is  brought 
about  on  the  hearing  of  the   verb   together  with  the  optative  affix.     This 
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denotabihty  of  "impelling"  by  the  optative  is  accepted  by  ordinary 
people;  and  consequently  we  postulate  a  like  denotation  in  the  case  of  the 
Veda  also  The  difference  in  the  two  cases,  however,  is  this  :  The  impulsion 
towards  the  «  fetching  of  the  cow  "  consists  in  the  recognition  of  a  parti- 
cular intention  on  the  part  of  the  directing  individual ;  in  the  case  of 
the  Veda,  however,  there  being  no  directing  personal  agency,  the  impel- 
ling force  resides  solely  in  the  optative  affix,  &o.  It  is  for  this  reason 
that  the  "  Bhavana  "  is  characterised  by  the  impelling  agency  residing  in 
the  word;  and  this  is  called  "pravartana"  or  "  Prerana  "  {Impelling),  in- 
asmuch  as  it  urges  people  to  the  performance  of  Sacrifices,  Homa,  &c. ' 

The  "Verbal  Bhavana"  is  also  made  up  of  three  constituent 
elements.  In  this  case,  the  factor  entering  as  the  result  is  the  Arthi 
Bhavana,"  consisting  in  the  action  of  the  agent.  The  instrumental  factor 
is  made  up  of  the  optative,  &c,  comprehended  by  a  study  (of  the  Veda) ; 
and  the  factor  of  procedure  is  supplied  by  the  comprehension  of  the  ex- 
cellence of  the  action  as  delineated  in  the  eulogistic  passages  (Arthavada). 
The  form  of  the  cognition  of  the  "  Verbal  Bhavana  "  may  be  thus  briefly 
summed  up  :  "  Having  acquired  a  certain  amount  of  comprehending  fa- 
culty by  means  of  a  systematic  study  of  the  Veda  and  its  various  appen- 
dages, the  agents  are  to  perform  sacrifices,  after  having  recognised  the 
desirability  of  such  performance,  through  the  optative  affixes',  &c,  met 
with  in  the  Veda,  together  with  a  knowledge  of  the  excellence  o'f  the 
Actions  delineated  in  the  Arthavada  passages."  This  performance  con- 
stitutes "  Action,"  and  hence  the  action  of  the  agent  is  quite  rightly  said 
to  be  the  result  of  the  "Verbal  Bhavana." 

The  aforesaid  "Verbal  Bhavana"  is  not  recognised  as  one  to  be 
performed  in  the  "  Jyotishtoma  "  and  the  "  Pratisvika  " ;  though  in  both 
of  these  it  appears  in  its  proper  form ;— the  reason  for  this  being  that 
it  is  the  "  Actual  Bhavana  "  itself  that  is  therein  recognised  as  one  to  be 
accomplished.  The  "Verbal  Bhavana,"  however,  is  recognised  as  one  to 
be  accomplished,  in  the  passage  "  Svadhyayo  'dhyetavyah."  It  cannot  be 
urged  that  this  latter  passage  also  is  declaratory  of  the  "Actual  Bhavana"- 
because  in  this  passage  the  "  Actual  Bhavana  "  itself  appears  in  the  form 
of  the  "Verbal  Bhavana,"  residing  in  all  the  declaratory  passages.  The 
word  "Adhyetavyah"  is  made  up  of  adhi+roob  "in"  (to  stady) -r  tavya 
(accusative  affix);  and  the  object  thereof  is  the  "  Svadhyaya "  which 
consequently  is  the  primary  factor;  and  the  « Adhyayana "  bein^  an 
embellishment  of  this,  comes  to  be  recognised  as  a  "  Gunakarma  "—like 
the  "sprinkling  of  water"  on  the  corn.  Next  we  have  the  question  - 
'what  is  the  purpose  of  the  Svadhyaya,  as  accompanied  by  an  embellish- 
ment in  the  shape  of  a  retentive  memory  brought  about  by  study  ?  '  In 
reply  to  this,  we  assert  that  the  purpose  (or  aim)  is  the  cognition  of  the 
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meaning  of  the  forms  of  sacrifice,  &c,  necessary  for  the  performance 
thereof,  obtainable  from  the  denotations  of  sentences  with  optative  verbs, 
&c,  appearing  in  the  Veda  (Svadhyaya) ;  because  it  is  the  only  percep- 
tible effect;  and  because  by  leading  to  the  performance  of  sacrifice  it 
indirectly  leads  to  the  attainment  of  hyper-terrestrial  ends,  in  the  shape 
of  Heaven,  &c. ;  and  certainly  no  action  can  be  performed,  unless  its  full 
form  and  character  have  been  comprehended  (which  is  impossible  without 
proper  study).  No  Unseen  Force  can  be  said  to  be  the  aim,  because  in 
the  presence  of  seen  results,  the  assumption  of  an  unseen  one  is  not 
allowable.  Thus  all  "  Verbal  Bhavanas,"  endowed  with  the  three 
constituent  parts,  denoted  by  the  optative  verbs,  &c,  appearing  in  the 
Veda,  are  laid  down  as  being  objects  of  performance; — the  full  signi- 
ficance of  such  "  Verbal  Bhavana  "  being  that — "  the  agents  having 
acquired  a  full  knowledge  of  the  meaning  of  the  optative,  &c,  appearing 
in  the  Veda,  aided  by  the  recognition  of  excellence  delineated  in  the 
Arthavada  passages,  should  thereby  come  to  know  of  the  necessity  of  the 
performance  of  the  sacrifice,  &c,  with  particular  results,  and  should  then 
become  engaged  in  their  performance."  Thus  then,  like  the  "  Actual 
Bhavana,"  the  three  factors  of  the  "Verbal  Bhavana"  are:  (1)  the 
action  of  the  agent,  as  the  result,  (2)  the  optative,  &c,  appearing  in  the 
Veda,  as  the  instrument,  and  (3)  the  knowledge  of  excellency  as  the 
procedure.  And  it  is  solely  owing  to  the  peculiar  character  of  the 
Injunction  that  even  in  this  (Verbal  Bhavana)  there  is  an  appearance 
of  such  desirable  ends  as  Heaven,  &c,  being  the  result  thereof.  If  the 
sacrifice,  &c,  did  not  lead  to  the  fulfilment  of  the  agent's  purpose,  then  no 
Injunctions  could  urge  him  to  activity;  and  therefore  such  Injunctions 
lead  to  the  fact  of  the  sacrifice — which  is  the  object  of  activity  of  the 
agent  addressed  by  the  Injunction— being  the  means  to  the  attainment 
of  ends  desired  by  the  agent,  such  as  Heaven  and  the  like.  Otherwise 
the  Injunction  would  lose  all  its  impelling  force;  inasmuch  as  the 
impelling  consists  only  in  the  means  of  leading  the  agent  to  activity. 
In  the  case  of  the  verbal  affixes — such  as  those  belonging  to  the  First 
Preterite  and  the  rest — there  is  no  Injunction  consisting  of  impelling  ;  and 
as  such  there  is  no  necessary  rule  as  to  the  "Actual  Bhavana"  pointing 
to  the  agent's  purpose,  as  the  object  of  realisation. 

"  Bhavana "  consists  in  the  action  of  urging  to  the  coming  (result). 
This  definition  applies  to  the  "  Actual  Bhavana,"  because  it  consists  in 
the  action  of  urging  to  the  coming  result  in  the  shape  of  Heaven,  &c. 
It  also  applies  to  the  "  Verbal  Bhavana,"  inasmuch  as  this  too  consists 
of  the  action  of  urging  to  a  coming  result,  in  the  shape  of  the  activity  of 
the  agent. 
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NAM  AD  HE  YA. 

Similarly,  the  names  of  various  sacrifices  are  to  be  accepted  as  being 
based  on  the  "  Law  of  Nomenclature"  specified  in  the  Qastras,  wherein 
this  law  has  been  divided  into  four  classes:  (1)  the  "  Tatprakhya," 
(2)  the  "  Tadvyapadeca,"  (3)  the  "Yaugika,"  and  (4)  the  "  Vakyabheda." 
To  explain  these — the  passage  "  Agnihotranjuhoti "  cannot  be  inter- 
preted as  enjoining  a  secondary  factor  in  the  form  of  the  Deity  Ao-ni  • 
because  this  has  already  been  done  by  other  passages — such  as  "  Ao-nir- 
jyotirjyotiragnih  svaha,  &c."  The  word  "  Agnihotra  "  here  has  to  be  broken 
up  like  the  "  Bahuvrihi  "  compound;  and  as  such  should  be  interpreted 
as  being  the  name  of  the  sacrifice  in  which  the  offerings  are  made  to  Aqni 
declared  to  be  the  Deity  of  the  particular  sacrifice,  by  such  passao-es  as 
"  Agnirjyotirjyotiragnih  svaha,  &c."  It  cannot  be  urged  that  the  particle 
'hotra'  (in  'Agnihotra')  denoting  Homa,  which  is  the  instmment,  the 
"Actual  Bhavana"  should  bave  the  instrumental  ending,  like  "Jyotish- 
tomena "  ;  because  the  accusative  ending  in  "  Agnihotram "  must  be 
taken  as  being  indicative  of  the  instrumentality  by  implication,  inasmuch 
as  'that  an  unaccomplished  action  cannot  be  an  instrument'  is  an  univer- 
sally accepted  maxim.  Or,  the  accusative  ending  can  be  explained  on  the 
ground  of  its  being  supplementary  to  the  Homa  declared  elsewhere.  Thus 
it  is  that  "  Agnihotra  "  is  regarded  as  the  name  of  a  sacrifice  ;  and  this 
by  the  "  law  of  Tatprakhja." 

In  the  same  manner,  in  the  passage  "  Cyenenabhicaran  yajeta,"  the 
word  "  Cyena "  is  the  name  of  a  sacrifice,  and  does  not  constitute  an 
injunction  of  the  bird  'kite'  as  an  auxilliary  to  the  sacrifice.  Or  else  we 
could  not  explain  the  simile  contained  in  the  passage  "  Yatha  ha  vai  cyeno 
nipatyadatte  evamevayan  dvishantam  bhratrvyan  nipatyadatte,"  which 
means  that  "  as  the  kite  darts  upon  and  catches  its  prey,  so  does  the 
performer  of  the  Cyena  sacrifice  attack  and  catch  hold  of  his  harmful 
enemy."  Because  the  simile  can  be  so  explained  only  if  "  Cyena  "  be 
accepted  to  be  the  name  of  the  sacrifice.  If,  on  the  other  hand,  "Cyena" 
were  explained  as  denoting  the  bird  as  an  auxilliary  to  the  sacrifice,  and 
as  such,  the  passage  were  taken  to  be  only  a  declaration  of  secondary 
objects,  then  the  "  Cyena"  (the  bird)  itself  would  constitute  both  members 
of  the  simile;  and  this  would  be  far  from  right.  Consequently,  on  ac- 
count of  the  mention  (Vyapadeca)  of  the  similarity  of  the  Cyena,  the 
word  '  Cyena'  cannot  but  be  taken  to  be  the  name  of  the  sacrifice; — the 
meaning  of  the  passage  "  Cyenenabhicaran  yajeta"  being  that  "one 
desirous  of  the  death  of  his  enemy,  is  to  bring  about  his  exorcisation  by 
means  of  the  'Cyena'  sacrifice." 


Similarly,  in  the  passage  "  Udbhida  yajeta  pacukamah,"  the  word 
"  Udbliid "  is  the  name  of  the  particular  sacrifice  enjoined  for  the  ac- 
quiring of  cattle;  and  it  cannot  be  taken  to  declare  a  material — trees — for 
the  sacrifice  mentioned  elsewhere.  Because  we  do  uot  know  of  any  such 
material,  as  the  "  Udbhid,"  in  any  way  fitted  for  being  used  at  a  sacrifice, 
and  the  fact  of  "Udbhid"  being  the  name  of  the  sacrifice  can  be  ex- 
plained by  interpreting  the  word  as  "  one  by  which  a  certain  result  is 
produced  "   (  Udbhidyate  phalam  anend). 

Objection:  "We  might  explain  the  word  as  '  something  boring  into 
the  ground  '  (  Udbhidyate  bhumau  anend) ;  and  as  such  take  it  to  indicate 
the  '  spade,'  f.i. ;  ajid  thus  the  passage  could  be  explained  as  laying  down 
the  '  spade  '  as  an  auxilliary  to  the  sacrifice." 

We  cannot  assert  such  a  passage  to  be  a  secondary  declaration,  on 
pain  of  landing  on  the  absurdity  of  the  entering  of  two  mutually 
contradictory  trios  (in  the  same  substratum).  To  explain  this  absurdity. 
The  passage  "  udbhida  yajeta  pacnkamak "  cannot  be  said  to  be 
supplementary  to  the  sacrifice  declared  somewhere  else;  consequently 
it  can  only  be  taken  as  enjoining  the  sacrifice  as  an  instrument  to  the 
idealisation  of  cattle.  Thus  then,  the  sacrifice  comes  to  be  an  object  of 
injunction,  and  becomes  secondary,  only  inasmuch  as  it  is  found  to  be 
auxilliary  to  the  result  (acquiring  of  cattle).  And  the  sacrifice  also 
becomes  acceptable  (upadeya),  inasmuch  as  the  agent  has  recourse  to 
it  for  the  accomplishment  of  his  desired  ends.  Thus  then,  we  find  that 
to  the  sacrifice  belongs  the  threefold  character  (1)  of  "  Vidheyatva  " 
(of  being  the  Predicate  of  the  Injunction),  (2)  of  "  Gunatwa  "  (of  being 
Secondary),  and  (3)  of  "  Upadeyatva  "  (of  being  acceptable).  And  again, 
if  "  Udbhid  "  be  taken  to  be  a  material  for  the  sacrifice,  then  we  shall 
have  another  threefold  character  with  regard  to  the  sacrifice — viz. : 
(1)  "Pradhanya"  (Primary  Character — opposed  to  "Secondary  Charac- 
ter" above)  with  regard  to  the  material,  (2)  "Uddecyatva"  (character 
of  the  "  Subject  "  opposed  to  the  character  of  the  "  Predicate  "  above),  and 
(3)  "  Anuvadyatva "  (Supplementary  Character — opposed  to  "Upa- 
deyatva" above).  Thus  we  find  ourselves  faced  by  these  two  mutually 
contradictory  trios  with  regard  to  the  character  of  the  sacrifice.  Con- 
sequently the  passage  in  question  cannot  be  said  to  be  declaratory  of 
materials. 

Similarly,  in  the  passage  "  citraya  yajeta  pacukamah,"  the  word 
"Citra"  is  the  name  of  the  "Prajapatya"  Sacrifice.  Because  we  meet 
with  the  passage  "  Dadhimadhughrtamapodhanastandulah  tatsansrshtam 
prajapatyam,"  where  we  find  the  six  materials,  "  curd,"  "  honey,"  &c, 
mentioned  together  with  "  Prajapati,"  and  which  connects  them  with  that 
particular  Deity ;  hence  the  object  enjoined  by  the  passage  is  the  sacrifice 


"  Prajapatya,"  inferred  from  this  connection.  And  the  question  of  result 
with  regard  to  this  sacrifice  is  answered  by  the  passage  "  citraya  yajeta 
pacnkamah," — this  repeated  injunction  coming  in  only  for  the  purpose  of 
mentioning  the  result.  And  this  "Prajapatya"  sacrifice  (  =  a  sacrifice 
whose  presiding  Deity  is  Prajapati)  comes  to  be  named  "  Citra " 
("Variegated"),  because  it  is  performed  with  a  variety  of  materials. 
Nor  can  it  be  urged  that  the  passage  lays  down  a  subsidiary  matter — 
the  variegation  of  colour  and  the  feminine  character  (as  belonging  to  the 
animal) — with  reference  to  tbe  animal-sacrifice  mentioned  in  the  passage 
"  agnishoiniyam  pacumalabheta. "  Because  this  declaration,  of  many 
subsidiaries  for  a  sacrifice  declared  elsewhere,  would  give  rise  to  a 
manifest  split  of  the  sentence  (Vakyabheda)  ;  as  is  declared  in  the 
Tantra-vartika:  "More  than  one  subsidiary  cannot  be  enjoiued  for 
any  action  mentioned  elsewhere  "  ; — the  accepted  doctrine  tbus  being  that 
the  injunction  can  be  that  of  the  sacrifice,  inferred  from  the  connection 
of  the  Deity  and  the  material,  qualified  by  many  subsidiaries  in  the  shape 
the  Deity,  the  eightfold  "Cake,"  "  Amavasya,"  "  Paurnima,"  &c.,— 
only  because  it  bas  not  been  declared  anywhere  else  ;  as  continues  the 
Vartika  :  "  With  reference  by  an  action  not  declared  elsewhere,  however, 
more  than  one  subsidiary  can  be  enjoined  at  a  single  stroke." 

Objection  :  "  In  the  passage  '  Pacuna  yajeta,'  with  reference  to  a 
sacrifice  declared  elsewhere,  we  accept — as  auxilliary  to  it — the  injunction 
of  the  material  'animal,'  its  gender  and  number,  &c,  as  being  implied  by 
the  single  word  '  pacuna,'  without  any  split  of  the  sentence.  In  the  same 
manner,  in  the  passage  at  issue,  we  may  accept  tbe  injunction  of  the 
'  animal,'  as  the  material,  with  the  qualifications  of  variegated  colour  and 
feminine  gender,  witbout  leading  to  any  split  of  the  sentence.  Thus  it  is 
that,  (in  the  case  of  the  passage  '  Pacuna  yajeta')  the  declared  animal 
being  the  acceptable  material,  its  singularity  is  taken  to  be  a  part  of  the 
sacrifice, — the  meaning  being  that  the  sacrifice  is  to  be  performed  with  one 
animal  only.  To  think  that  the  singulai'ity  of  the  secondary  factor — f.  i., 
the  '  pot '  in  '  Graham  sammarshti ' — is  not  significant  is  said  to  be  the 
real  doctrine.  Why  ?  Because  the  accusative  ending  in  '  graham '  leads 
to  the  conclusion  that  it  is  the  most  desired,  and  hence  the  primary  factor, 
because  of  its  having  a  purpose ;  and  that  the  '  rinsing '  is  secondary  to 
the  '  pot.'  In  accordance  with  the  maxim  that  '  with  regard  to  each 
Primary,  the  Secondary  is  to  be  repeated,'  we  have  as  many  '  rinsings  ' 
as  there  are  '  pots  ' ;  consequently,  there  being  no  desire  on  the  part  of  the 
agent  with  regard  to  the  number  of  the  pots  to  be  rinsed,  the  singular 
number  in  '  graham '  is  not  regarded  as  significant.  In  '  Pacuna  yajeta,' 
'  pa?u  '  is  the  predicate,  and  as  such  subsidiary  to  the  sacrifice;  and  since 
there  is  the  maxim  of  the  '  non-repetition  of  the  Primary  for  each 
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Secondary,'    to    the  question — '  with  Low    many   animals   is   the   sacrifice 
to   be   performed?' — we   have   in   answer,    the    singular    number  of   the 
Predicate    ('  Pacuna'),   for   knowing    which  there  is  a  desire  on  the  part  of 
the   a^eut,   and   which,    therefore,    is    significant.     And    further,    because 
the  Predicate   is   the  material  in   the  shape  of  the  '  animal,'  as  qualified 
by   the   specific   gender   and    number    (all    three   indicated  by  the  same 
word   'pacuna'), — therefore    through    this    Predicate,   the    'animal,'    its 
singularity    and    its   feminine  gender,  &c, — which  are   subsidiary  to   the 
sacrifice, — come  to  be  regarded  as  significant.     Or  again,  the  number  and 
the  gender  being  denoted  by  instrumental  ending  (in  'pacuna'),   they  are 
included   (by  the,  force  of  the  Instrumental  Case),  in  the   material,  the 
'animal,'   which  is  the  chief  noun.     But  when   this   relation   is  neglected, 
and  the  number,  &c,    are  connected  directly   with  the  Action,  then  the 
two    (the   gender,    &c,   and   the   material    'animal')     become   connected 
together,  in  accordance  with  the  maxim  of  the  '  one-year-old  red  cow  ' ; — 
the   construction   then  being  '  the  animal  is   mentioned  as  forming   part 
of  the  sacrifice,   and  it  is  one  only.'     (To   explain  the  application  of  the 
above-mentioned  maxim:)     As  in  the  passage  '  ekaharya  pingakshya  gava 
somahkrnati,'  the  four   qualifications  '  one  year   old,'  &c,   though   uncon- 
nected among  themselves,  become   grouped    together,   as   auxilliary   to  the 
purchase    of  Soma,    by    force    of    the    instrumental    endings.       But    these 
qualities  being  incorporeal  are  not  capable  of  helping  the    sacrifice   in   any 
way  ;  hence  they  connect  themselves  severally  as  characteristics  of  the  'cow,' 
which  serves  all  necessary  purposes  of  the  sacrifice  ;  and  then,  subsequent- 
ly, they  themselves  become  connected  with  one  another, — the  construction 
thus  being  '  the  one-year-old  cow,  which  is  also  brown-eyed  and  red,  &c., 
&c.'     Thus    we    find   the    qualifications   of   the    Subject    are  insignificant, 
whereas  those  of  the  Predicate  are  significant.     In  the  same  manner,  in 
the   passage    at  issue,    the    '  animal,'  endowed   with   the    qualifications    of 
variegated  colour   and  feminine  gender,  would    be   quite  capable   of  being 
declared  to  be   subsidiary  to  the  Agnlshomiya  sacrifice,  indicated  by   the 
word  '  yajeta  ' ;  and  as   such   wherefore  should  we  make  it  the  name  of  a 
sacrifice  ?  " 

The  above  position  is  not  tenable  ;  because  if  we  do  not  regard  '  Citra  ' 
as  a  name,  we  land  upon  the  absurdity  of  (1)  abandoning  the  primary 
action;  i.e.,  the  "  Prajapatya,  "  fully  equipped  with  all  materials  and  due 
results,  and  (2)  the  assumption  of  the  secondary,  i.e.,  the  "  Agnishomiya." 
And  inasmuch  as  both  these  contingencies  are  undesirable,  "  Citra  "  must 
be  taken  to  be  the  name  of  a  sacrifice.  In  the  same  manner  we  can 
explain  the  names  of  all  other  sacrifices — such  explanation  being  based  on 
one  of  the  four  "  laws  of  nomenclature  "  explained  above. 
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*  ARTHAVADA. 

The  "  Arthavada  "  passages  are  not  sufficient  in  themselves,  because 
they  serve  no  independent  purpose;  but  it  is  necessary  tbat  they  should  lead 
to  knowledge  resulting  in  some  end  ;  therefore  their  acceptably  consists 
in  their  forming  parts  of  the  Injunctory  passages,  through  the  glorifica- 
tion of  the  objects  of  injunction. 

These  are  of  four  kinds:  (1)  "Ninda  (deprecation),  (2)  "  Pracansa" 
( glorification)   (3)    "  Parakrti  "   (the  description    of  the   doings  of  other 
persons),  and  (4)  Purakalpa"  (citing  foregone  examples).     As  an  example 
of  "  Ninda  "  we  have  the  passage  deprecating  the   giving  of  silver  at  a 
sacrifice,  on  the  ground  of  such  gift  leading  to  some  calamity  in  the  house 
of  the  performer  within  the  year.     "  Pracansa  :  "     "  His  face  shines,  who 
thus  knows,  &c."  and  "  Vayu  is  the  eftest  Deity."    The  "  Parakrti  "  Artlia- 
vada is  the  passage  purporting  that  such  and  such  an  action  was  perform- 
ed    by     some    other    great     man,     e.g.,     "  Agni    desired,     &c."        The 
"  Purakalpa  "  is  the  passage  describing  previous  events,  e.g.,    "  He  cursed 
him,     &c."      The    Deprecatory     Arthavada     leads     to    the   glorification 
of  the  action  enjoined,  by  the  deprecation  of  its  opposite.     In  the  exam- 
ple cited  above,  the  fact  of  silver  having  been  produced  out  of  the  tears 
shed  by  Prajapati  sets  aside  that  metal  as   useless,  and  by  praising  the 
non-giving  of  such  silver,  directly  leads  to  the  advisability   of  givino-  0f 
other  metals  ;   and  as  such  this  instance  is  quite  in  keeping  with  the  de- 
finition given.    The  Glorificatory  Arthavada — e.g.,  the  praising  of  Vayu — 
leads  to  the  fact  that  '  Vayu  being  the  eftest  Deity,  he  is  the  best  suited 
to  lead  a  sacrifice  ;  hence  the  sacrifice  having  Vayu  for  its  Deity,  is  the 
best  of  all '  ;  and  this  praise  connects  itself,   by   the   glorification  of  the 
Deity  forming  part  of  the  Injunction,  with  the  passage  directly  enjoining 
such  sacrifices.     The  "  Parakrti  "  Arthavada — e.g.,  "  Agni  desired,  &c." — 
points  to  the  fact  of  the  particular  sacrifice  having  been    performed   by 
such  a  great  personage  as  Agni ;  and  hence  the  advisability  of  perform- 
ing   the  action    by    other    agents    also ;    and    this  praise  connects  itself 
by  the  glorification  of  the  enjoined  action,  with  the  passage  enjoining 
such  an  action.     The  other  forms  of  Arthavada  are  to  be  similarly  ex- 
plained.    There    are  other  purposes,   too,    of    the    Arthavada,    e.g.,    we 
have  an  injunction   to   the  effect  that  'one  is  to     put  in  wet   pebbles.' 
Here  the  word  '  wet '  denotes  simply  some  sort  of  liquid  ;  and  the  doubt, 
as  to  what  particular  liquid  material  is  to  be  used,  is  set  aside  by  the 
glorification     of    clarified  butter,   in  the  passage    "  Tejo  vai    ghrtam  " ; 
and  thus  this  Arthavada  has  its  purpose  in  the  settling  of  a  doubtful  poiut. 


XXX  VI 

MANTRAS. 

Mantras  serve  the  purpose  of  recalling  to  mind  certain  things  con- 
nected with  the  performance  of  the  sacrifice  ;  and  the  knowledge  of  the 
Mantras  too  is  for  the  purpose  of  the  useful  knowledge  of  the  whole 
Veda,  and  not  for  any  unseen  result,  for  in  the  presence  of  a  seen  result, 
the  assumption  of  an  unseen  one  is  not  allowable.  As  the  performance 
of  an  action  is  impossible  'without  an  idea  of  the  action  performed, 
the  Mantras  serve  the  purpose  of  imparting  the  knowledge  necessary  for 
such  performance.  It  cannot  be  urged  that  the  performance  of  the  ac- 
tion would  be  possible  even  on  the  remembrance  of  the  exhortations  of 
the  adviser.  Because  it  is  a  fact  accepted  by  all  that  the  proper  results 
are  attained  only  when  the  actions  are  performed  with  the  appropriate 
Mantras,  and  not  otherwise.  This  rule  leads  to  the  assumption  of  the 
production,  by  the  Mantras,  of  certain  intermediate  unseen  forces,  without 
which  the  final  end  (of  the  sacrifice)  could  not  be  attained. 

Objection:  "  From  what  you  say  it  is  clear  that  Mantras  are  employ- 
ed in  the  actions  implied  by  them  severally.  Such  employment  constitutes 
a  relation  of  subserviency  ;  and  such  supplementary  character  consists 
in  the  character  of  a  subsidiary.  Consequently  the  Mantra  '  Imamagr- 
bhnan  racanamrtasya '  has  the  power  (by  its  denotation)  of  applying  to 
the  'holding  of  the  stringing  ' ;  thus  then,  since  the  '  holding  of  the  string  ' 
becomes  possible  through  the  '  Liriga,'  consisting  in  the  denotability  (by 
the  Mantra)  of  the  '  holding  of  the  string';  therefore  (we  ask),  what 
is  the  purpose   of    the   further    adage — '  Ityacvabhidhauimadatte '  ?  " 

Reply  :  This  adage  serves  the  purpose  of  the  "Parisankhya"  (see  above)  '• 
In  the  Cayana  Section,  we  find  the  holding  of  the  reins  of  the  horse, 
as  well  as  of  those  nf  the  ass.  And  the  aforesaid  "  Linga  "  would  also 
apply  equally  to  both  ;  therefore  the  subsequent  adage  serves  the  pur- 
pose of  setting  aside  the  holding  of  the  reins  of  the  ass,  and  declariug  the 
advisability  of  holding  those  of  the  horse  alone.  Thus  the  addage  constitutes 
a  "  Parisankhyavidhi,"  denying  the  application  of  the  mantra  to  the  hold- 
ing of  the  reins    of  the  ass. 

This  "  Parisankhya  "  is  loaded  with  three  faults  :  (])  the  abandoning 
of  its  own  purpose,  (2)  the  acceptance  of  another's  purpose,  and  (3)  the 
setting  aside  of  the  declared  action.  The  purpose  of  the  above  adage  is 
the  holding  of  the  reins  of  the  horse  with  the  specified  Mantra ;  and  this 
has  been  abandoned,  since  it  has  been  explained  as  merely  negativing  the 
holding  of  the  reins  of  the  ass.  "  Another's  purpose  "  is  the  disconnect- 
ing of  the  Mantra  from  the  holding  of  the  ass'  reins ;  and  this  has  been 
accepted.  And  lastly,  there  is  the  settting  aside  of  the  holding  of  the 
ass'  reins,  declared  elsewhere.     Though  loaded  with  these  three  faults, 
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yet  we  accept  this  "  Parisarikhya,"  since  there  is  no  other  way  out  of  the 
difficulty. 

In  the  same  manner,  we  have  in  some  cases  accepted  "  Vikalpa  "  (op- 
tion), though  it  has  eight  objections  against  it ;  because  there  is  no  other 
way  for  us.  To  explain — we  have  elsewhere  accepted  the  "  Agneya-ashta- 
kapala  ParodaQa  "  (the  eight- vesseled  cake  consecrated  to  A^ni)  as  sub- 
sidiary to  the  sacrifice.  Then,  for  the  production  of  a  specified  destiny, 
we  are  in  the  dark  as  to  the  substance  of  which  the  cake  is  to  be  made  ■ 
and  we  have  the  specification  of  such  objects,  as  the  "  Vrlhi  "  and  the 
"Yava"  in  the  passages  "  Vrihibhiryajeta  "  and  "  Yavairyajeta."  Be- 
tween the  two  substances  thus  mentioned,  both  of  which  are  for  the  same 
purpose  of  being  offered,  we  have  recourse  to  option.  Similarly,  we  have 
the  injunction  "  atiratre  shodacinain  grhnati,"  as  well  as  its  negative 
"  natiratre  shodacinam  grihnati ; "  and  both  of  these  being  mutually 
contradictory,  are  not  capable  of  application,  at  one  and  the  same  place  ; 
consequently,  we  again  have  recourse  to  Option — adopting  one  course  at  one 
place,  and  the  other  at  others. 

This  Option  has  eight  objections  against  it :  (1)  If  Vrlhi  is  used,  then 
"we  have  the  abandoning  of  the  meaning  of  the  passage  declaring  "  Yava" 
to  be  the  substance  for  the  cake  ;  (2)  the  acceptance  in  the  same  passage, 
of  weakness,  consisting  in  the  non-capability  of  performing  its  function ; 
and  (2)  when  "  Yava  "  is  used  in  the  alternative  case,  then  we  have  the 
the  same  faults  reversed  ;  (3)  the  acceptance  of  strength  consisting  in  the 
capacity  to  perform  its  function,  that  had  been  abandoned  at  first ;  (4)  the 
abandoning  of  the  weakness  that  had  been  at  first  accepted — thus  there 
are  four  objections  in  connection  with  the  passage  mentioning  "Yava." 
The  same  four  objections  are  similarly  applicable  in  the  case  of  the  pre- 
vious acceptance  of  "Yava"  with  reference  to  "Vrlhi."  Thus,  both 
together  make  up  the  eight  objections  against  Option. 

This  Option  is  based  sometimes  on  the  fact  of  both  alternatives  per- 
forming the  same  function, — e.g.,  "Vrlhi"  and  "Yava,"  both  serving  the 
purpose  of  making  the  cake.  Sometimes  Option  is  based  merely  on  the 
strength  of  Vedic  passages, — e.g.,  we  have  an  injunction  of  the  "  Stotra  " 
named  "  Vrihatprshtha  "  in  the  passage  "  Vrihatprshtham  bhavati,"  and 
a  like  injunction  of  another  "  Prshsta  Stotra  "  made  up  of  "  Sama,"  in 
the  passage  "  Rathantaram  prshtham  bhavati."  The  "  Stotra,"  like  the 
"  Prayajas  "  leading  to  a  particular  destiny,  is  an  "  Artha-karma  "  (Pri- 
mary Action);  whereas  "Sama"  being  the  purificatory  agent,  is  a 
"  G-una-karmia  "  ;  inasmuch  as  "  Samas  "  are  accepted  as  the  means  to  "  Sto- 
tras,"  on  the  ground  of  their  leading  to  their  embellishment,  consisting 
in  the  expression  of  the  letters  of  the  "  Stotriya  "  ;  and  "  Stotra  "  con- 
sists  in    the   recitation  of    the  good  qualities  of  individuals  like   India, 
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Varuna,  &c,  by  means  of  the  Mantras  sung  at  the  sacrifice.  The  mention 
of  the  qualities  of  individuals  by  means  of  unsung  Mantras  constitutes  the 
"  Castra."     "  Sama  "  is  a  particular  form  of  singing. 

The  "  Stotriya  "  consists  in  the  Rchas  constituting  the  Stotra.  The 
mention  of  special  numbers — such  as  3,  15,  &c, — with  regard  to  these, 
constitutes  the  "  Stoma."  These  are  the  different  forms  of  the  Stotras. 
Though  the  "  JBrhatprsharatha  "  and  the  "  Rathantaraprshtha  "  are  sever- 
ally specified  for  different  unseen  results,  yet  the  option  with  regard  to  the 
acceptance  of  the  one  or  the  other  is  based  on  such  passages  as  "  Brhad- 
va  prshthankaryam,"  "  Rathantaram  va  prshthankaryam."  Sometimes 
we  have  the  "  Vyavasthita-Vikalpa "  (Decisive  Option) — e.g.,  in  the 
second  "  Prayaja,  "  <fcc,  we  have  the  option  between  the  Mantras  "  Nara- 
caiisa  "  and  "  Tanunapat," — both  being  specified  for  the  same  purpose. 
But  we  have  another  passage,  specifying  the  "  Naracansa  "  for  the  Ksha- 
triya,  and  the  other  Mantra  for  the  others  (Brahmanas,  &c).  Thus  this 
affords  an  instance  of  "  Decisive  Option." 

Thus  we  have  shown  that  the  strength  of  Declaratory  passages, 
otherwise  called  "  Codana "  (Impelling  or  urging),  depends  upon  their 
denotation  of  the  three-factored  Bhavana.  The  strength  of  the  udbhid 
passage,  for  instance,  depends  upon  its  mentioning  the  name  of  the 
sacrifice;  and  that  of  the  Arthavada  passages  on  their  indication  of  the 
excellence  of  the  prescribed  action  ;  and  that  of  the  Mantras  on  their 
capacity  of  reminding  the  agent  of  the  action  to  be  performed.  And  in 
this  manner  we  have  established  the  authoritative  character  of  the  whole 
of  the  Veda,  with  regard  to  such  unseen  entities  as  Dharma  and  Adharma. 


The  Smrtis,  propounded  by  Manu  and  others,  are  based  on  the  Veda, 
and  as  such,  lend  strength  to  such  actions  as  the  "  Ashtaka-craddha,"  &c, 
—not  mentioned  directly  in  the  Vedas.  Smrtis,  in  direct  contradiction 
to  Cruti,  cannot  be  accepted  as  trustworthy.  For  instance,  the  Smrtis  that 
lay  down  the  appropriation  of  a  certain  sacrificial  cloth  by  the  Adhvaryu 
cannot  be  accepted  as  trustworthy,  because  such  appropriation  is  directly 
opposed  to  the  Veda,  and  is  based  upon  sheer  avarice  (on  the  part  of  the 
Adhvaryu ) . 

"  Custom,"  also,  is  an  authority,  being  (indirectly)  based  on  Cruti, 
through  the  Smrtis.  Some  customs,  however,— e.g.,  the  marrying  of 
one's  maternal  cousin— is  not  Dharma,  inasmuch  as  such  marriage  is  dis- 
tinctly prohibited  in  the  Smrtis.  Thus  has  been  explained  the  trust- 
worthiness of  Crnti,  Smriti  and  Custom  with  regard  to  Dharma  and 
Adharma. 
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Dharma  is  of  different  kinds,  as  is  borne  out  by  the  different  passages 
declaring  them.  To  explain — Sacrifice,  Charity,  and  Homa  are  different 
from  one  another,  inasmuch  as  they  are  each  denoted  by  a  separate 
verbal  root.  Out  of  these,  Charity  consists  in  the  removing  of  one's  own 
proprietory  right  over  a  certain  object,  and  the  producing  of  a  similar 
right  therein  of  another  person.  With  regard  to  the  five  sentences — 
"  Samidho  Yajati "  and  the  rest — there  is  no  such  rule  as  would  make  one 
of  them  declaratory  of  the  Action,  and  the  rest  of  materials.  Conse- 
quently, every  one  of  them  must  be  accepted  as  being  declaratory  of  the 
Action.  But  the  repeated  injunction  of  the  same  Action  is  unnecessary  ; 
and  therefore  the  Action  declared  by  one  passage  must  be  different  from 
those  declared  by  the  others  ; — this  difference  being  based  on  the  repeti- 
tion of  the  word  "  Yajati."  In  "  tisra  ahutih,"  though  the  Homa  is  only 
one,  yet,  for  the  sake  of  connecting  the  number  "  three  "  with  the  Homa, 
we  have  to  accept  the  difference  of  the  three  Homas, — such  difference  beino- 
based  on  number. 

To    exemplify     difference  of  Dharma     based  on     naming: —  In    the 

case  of  the  passage  "  Athaisha  jyotih etena  sahasradakshinena  juhoti ;" 

though  the  three  "  Jyotiryagas"  are  mentioned  in  the  "  Agnishtoma " 
Section,  yet  there  is  a  difference  between  these  and  the  "  Jyotishtoma," 
inasmuch  as  they  are  named  apart  from  the  "  Jyotishtoma."  And  again 
the  three  "  Jyotiryagas  "  themselves  differ  from  one  another  on  account 
of  being  mentioned  severally. 

In  the  case  of  "  Vaicvadevyainiksha— Vajibhyo  Vajinam,"  &c,  the 
former  enjoins  the  Sacrifice  of  the  material,  Curdled  Milk,  for  the  Vicvede- 
vas  ;  and  this  is  different  from  that  declared  by  the  latter  ;  which  lias  the 
"  Horse  "  for  the  Deity  and  the  "  Scum  of  Curdled  Milk  "  for  the  Material. 
And  it  cannot  be  said  that  the  passage  "  Vajibhyo  Vajinam  "  lays  down 
the  inatarial"  Vajina"  for  the  «  Vaicvadeva "  Sacrifice.  Because  the 
"Vaicvadeva"  Sacrifice  has  already  got  the  "Amiksha"  (curdled  milk) 
for  its  material ;  and  consequently  it  cannot  be  connected  with  "  Vajina  " 
Nor  can  you  have  recourse  to  Option,  as  in  the  case  of  "  Yava  "  and 
"  Vrlhi;"  because  the  two  are  not  enjoined  in  one  and  the  same  place; 
and  there  can  be  no  option  in  the  case  of  those  mentioned  in  different 
places.  And  further,  the  "  Curdled  Milk  "  (Amiksha)  is  declared  to  be 
the  material  in  the  very  sentence  enjoining  the  "  Vaicvadeva"  Sacrifice 
itself.  While,  on  the  other  haud,  "Vajina"  (scum  of  curdled  milk)  is 
mentioned  in  another  passage.  But  of  these  two  kinds  of  declaration  of 
matenals-the  "  Utpatticishta "  and  the  "  Utpannacishta  "-the  former 
is  the  stronger,  inasmuch  as  it  is  mentioned  as  subsidiary  to  the  sacrifice 
at  the  time  of  its  origination ;  whereas  the  latter  is  recognised  after  the 
action  (the  Sacrifice)   has  been  brought  about;   and  as  such,  being  the 
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weaker  of  the  two,  cannot  be  admitted  to  apply  to  the  foregoing  action  ; 
and  further,  being  related  to  another  Deity — the  Vaji — it  leads  to  the 
application  of  the  passage  mentioning  it,  to  a  different  Action.  Thus  the 
above  case  affords  an  instance  of  the  difference  of  Dharma,  based  upon 
the  difference  in  Material — e.g.,  the  '  Curdled  milk  '  is  "  Amiksha  "  and 
the  water  left  behind  is  "  Vajina." 

In  the  "  Kundapayina  "  Chapter,  we  meet  with  the  passage  "  Upasad- 
bhiccaritva  masamagnihotranjuhoti.  "  Here  we  find  that  in  the 
beginning  there  is  no  action  mentioned  in  close  proximity  ;  hence  the 
passage  enjoins,  by  means  of  "  Context"  (Prakarana),  consisting  in  non- 
proximity  to  any  preceding  action,  an  altogether  different  action,  having  the 
character  of  the  well-known  "  Agnihotra"  Sacrifice.  The  passage  cannot 
be  said  to  be  declaratory  of  subsidiaries  with  reference  to  the  "  Agniho- 
tra;  "  because,  with  reference  to  an  action  previously  mentioned,  if  we 
make  the  passages  declaratory  of  many  subsidiaries  in  the  shape  of  the 
"  Month,  "  &c ,  we  would  have  a  split  of  the  sentence.  Therefore  we 
must  take  our  stand  upon  another  kind  of  "  Context  "  in  explaining  the 
difference  in  the  actions, — the  "  Agnihotra,"  being  one  the  daily  perfor- 
mance of  which  is  compulsory.  Thus  we  have  explained  the  various  sorts 
of  difference  with  regard  to  Dharma,  as  based  upon  difference  of  Passage, 
Number,  Mention  (Sanjria),  Naming  and  Context. 


We  now  proceed  to  consider  the  objects  demonstratable  by  the  Veda, 
&e.  These  are  of  three  kinds:  (1)  "  Kratvartha  "  (for  the  sake  of  the 
Sacrifice),  (2)  "  Purushartha "  (for  the  sake  of  the  Agent),  and  (3) 
"Ubhayartha"  (for  the  sake  of  both).  To  the  first  class  belong  the 
"  Pray  a j a, "  &c.  To  the  second  belong  the  Means  and  the  Result — 
"  Jyotishtoma"  and  "  Heaven"  respectively.  To  the  third  belong  "  Curd,  " 
&c, — these  being  ': for  the  Sacrifice"  inasmuch  as  they  are  mentioned  in 
the  passage  "  Dadhna  juhoti,  "  where  the  Result  is  not  mentioned,  and  "for 
the  agent "  because  mentioned  in  the  passage  "  Dadhnendriyakamasya 
juhuyat,  "  which  mentions  the  Result  (acquiring  of  Senses).  In  the 
"  Kratvartha "  the  impelling  agent  is  the  Sacrifice ;  and  in  the  "  puru- 
shartha "  it  is  the  Agent, — an  impelling  cause  being  that  for  whose  sake  the 
passage  enjoins  an  action.  The  injunction  of  the  "  Darca,  "  &c,  leads  to 
the  performance  of  such  sacrifices  as  the  "  Darca  "  and  like  for  the  purpose 
of  attaining  Heaven  ;  consequently  it  is  the  attainment  of  Heaven  that  is 
the  impelling  cause  in  the  "  Darca,  "  &c.  Similarly  the  injunction  of  the 
"  Prayajas  "  leads  to  the  performance  of  the  Prayajas  for  the  purpose  of 
accomplishing  the  "Darca;"  therefore  it  is  the  "Darca"  that  becomes 
the  impelling  cause  in  this  case.     The  injunction  for  the  fetching  of  Curd 
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leads  to  such  fetching  for  the  purpose  of  the  "  Amiksha,"  and  not  for  the 
"Vajina"  which  would  come  of  itself  with  the  curd  (because  it  is  con- 
tained in  it).  Consequently  it  is  the  "  Amiksha,  "  and  not  the  "  Vajina,  " 
that  is  the  impelling  cause  in  the  case.  Though  the  "  Purodaca- 
kapala  "  is  enjoined  as  subsidiary  to  the  removal  of  the  Chaff,  yet  this 
removal  cannot  be  said  to  be  the  impelling  cause  of  the  aforesaid 
"Kapala;"  because  the  "removal"  is  accomplished  by  the  "Kapala" 
brought  in  for  (holding)  the  "  Purodaca.  "  Consequently  it  is  the  "Puro- 
daca" that  is  the  impelling  cause  in  that  case. 

Question: — "An  injunction  lays  down  the  performance  of  the  Pri- 
mary Action  together  with  its  subsidiaries  ;  and  there  being  many  such 
subsidiaries,  there  must  be  some  order  in  which  they  are  to  be  performed. 
What  are  the  grouuds  for  accepting  a  definite  order  of  succession  ?  " 
Answer :  All  necessary  ground  for  such  order  of  succession  are  afforded  by 
Smrti,  &c,  themselves,  e.g.,  the  passage  "  The  Adhvaryu  initiates  the 
Brahma  "  after  initiating  the  master  of  the  house  distinctly  lays  down  the 
order  in  which  the  initiation  is  to  be  performed — that  of  the  master  of 
the  house  preceding  that  of  the  Brahma.  This  is  an  instance  of  "  Crau- 
takrama.  " 

The  order  based  on  the  order  of  the  Injunctions,  e.gr.,  in  "  Samidho 
yajati,  "  "  tanunapatan  yajati" — is  what  is  called  the  "Anushthana- 
krama." 

In  the  case  of  "  Agnihotranjuhoti, "  "  Yavagiimpacati,  "  we  have 
to  abandon  the  apparent  order,  and  accept  a  different  one — viz.,  the 
Homa  following  the  Gooking— on  the  ground  that  there  can  be  no  Homa 
before  the  "  Yavagu."  has  been  cooked.  This  is  an  instance  of  "  Artha- 
krama." 

The  passage  "  Saptadacaprajapatyan  pactinalabhate  "  denotea^the 
performance  of  Seventeen  Sacrifices  having  seventeen  animals  for  the 
material,  and  Prajapati  for  the  Deity.  Of  these,  the  first  object,  the 
"  Upakarana,  "  may  be  begun  and  finished  with  any  one  animal  out  of  the 
Seventeen  ;  the  "  Niyojana,  "  &c,  however,  are  to  follow  the  order  of  the 
"Upakarana.  "  In  the  performance  of  the  primary  "  Agnishomiya," 
there  being  only  one  animal,  all  the  subsidiaries — "  Niyojaua,  "  &c, — are 
to  follow  close  upon  the  "  Upakarana,"  there  being  no  intervening  agency. 
In  the  case  in  question  (i.e.,  of  the  Seventeen  Sacrifices)  however,  there 
are  seventeen  animals  ;  consequently  the  "  Niyojana,  "  &c,  of  one  animal 
is  to  follow  16  instants  (units  of  time)  after  its  "  Upakarana ;"  because 
the  "  Upakarana"  of  all  the  animals  has  to  be  finished  before  any  "  Niyo- 
jana  "  can  be  done.  And  "  Niyojana,"  &c,  are  to  be  performed  in  the 
same  order  as  the  "  Upakarana  ;" — i.e.,  the  animal,  whose  "  Upakarana  " 
has  been  done  first,  will  also  have  its  "  Niyojana  "  done  first  of  all,  and 
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so  on ;  otherwise  we  would  be  going  against  the  spirit  of  the  Casfras. 
This  is  an  instance  of  "  Pravrttikrania.  " 

In  the  "  Sadyaskri  Soma  "  Sacrifice,  we  find  mentioned  the  Association 
of  the  three  animals  (the  "Agnlshomiya,"  the  "  Savaniya, "  and  the 
"  Anubandhya")  to  be  killed  in  the  "Agnlshomiya"  Sacrifice,  beginning 
with  the  "  Aupavasathya,  "  in  a  defiuite  order  of  succession  (and  not  all 
together).  And  this  association  is  applicable  in  the  "  place  "  of  the 
"  Savaniya. "  In  this  case,  the  former  order  is  abandoned,  and  in  the 
process  of  the  injunction  of  Association  by  "  Position,  "  the  order  is— (1) 
the  "  Upalcarana"  of  the  "  Savaniya  "  Animal,  (2)  that  of  the  "  Agnlsho- 
miya, and  (3)  that  of  the  "Anubandhya."  This  is  an  instance  of 
"  Sthanakrama  ;  "  viz.,  the  "  Aharaupavasathya"  precediug  the  "  Satva- 
divasa." 

In  the  "  Darca,  "  though  the  performance  of  the  details  of  the 
"Sannayya"  (the  "cutting  of  twigs,"  &c. )  appears  to  come  first,  and 
that  of  the  properties  of  the  "  Agneya "  ( "  Nirvapa,  "  &c.)  appears  to 
follow  later  on,  yet,  between  the  two  primary  Saci'ifices — Agneya  and 
Sannayya — the  former  is  the  first  to  be  performed  ;  consequently,  follow- 
ing the  order  of  the  primary  Sacrifices,  the  "  pouring  "  ("  Abhigharana) 
to  be  performed  first  is  that  of  the  Purodaca,  remnant  of  the  "  Prayajas  " 
(subsidiary  to  the  Agneya)  ;  and  then  follows  the  "  pouring  "  of  the 
milk  (used  in  the  "Sannayya").  This  is  an  iustance  of  "  Mukhya- 
Krama." 

Thus  we  have  explained  the  order,  of  the  performance  of  actions, 
based  upon  "  Cruti  "  "  Artha,  "  "  Patha,  "  "  Sthana,  "  "  Pravrtti  "  and 
"  Mukhya.  "  Any  order,  other  than  those  warranted  by  these,  would 
leave  the  action  incomplete. 


Like  all  other  philosophical  systems,  the  Mimansa  also,  in  course  of 
its  dissertations,  has  treated  of  such  subjects,  as  the  Body,  the  Senses,  the 
Mind,  Soul,  God,  Brahma,  the  Origin  of  Creation,  Heaven,  Hell,  Final 
Deliverance,  Pleasure,  Pain,  &c  ,  &c,  and  it  will  not  be  out  of  place  to 
explain  in  brief  what  the  Mimansaka  has  to  say  on  these  important  topics. 

Body,  Senses,  Mind. — The  Body  is  made  up  of  five  elementary  sub- 
stances. The  sense-organs  are  also  the  modifications  of  these  substances  ; 
only  the  organ  of  Hearing  partakes  of  the  nature  of  Space.  The  Mind 
also  is  a  modification  of  these. 

I^vara  and  Brahma. — The  Mimansaka  does  not  admit  of  these  as  they 
are  represented  by  the  Vedanta  or  the  Nyaya.  There  is  no  creator  of  the 
Universe  ;  it  is  eternal. 
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Categories. — There  are  seven  Categories  :  Substance,  Quality,  Action, 
Genus,  Species,  Inherent  Relation  aucl  Negation.  Of  Substances,  there  are 
ten — and  net  nine  as  held  by  the  Vaiceshika  ;  some  hold  even  eleven,  adding 
Darkness  and  Eternal  Sound  to  the  nine  enumerated  by  the  Vaiceshikas. 

Atma  or  Self. — It  is  something  different  from  the  Material  Body. 
There  are  many  Selves,  there  being  a  self  for  each  individual,  each  being 
imperishable  indestructible.  This  is  what  experiences  Pleasure  and  Pain, 
cognisable  by  the  Mind  alone,  as  the  "  I. "  It  is  all-pervading  ;  but  its 
cognition  is  energised  only  in  the  body.  It  is  not  identical  with  Know- 
ledge, which  is  only  a  property  or  potency  belonging  to  It. 

Heaven  and  Hell. — The  former  is  a  particular  kind  of  Pleasure,  and 
the  latter  a  particular  kind  of  Pain.  Heaven  has  been  defined  as  '  that 
Pleasure  which  is  unmixed  with  Pain,  and  is  not  interrupted  by  it,  which 
is  the  final  goal  of  all  longing. ' 

Final  Deliverance. — This  is  a  name  given  to  the  total  negation  of  all 
Pleasure  and  Pain  ;  it  does  not  mean  an  annihilation  of  the  pheno- 
menal Universe,  but  only  an  annihilation  of  the  connection  of  the  Self  with 
it.  According  to  the  Mimansaka,  the  only  bondage  of  the  Soul  consists 
in  its  connection  with  the  Universe,  which  includes  the  Body,  the  Sense 
organs,  and  the  material  objects  of  enjoyment.  And  as  soon  as  the  Self  is 
capable  of  disentangling  itself  from  these,  it  becomes  free,  and  it  is  this 
freedom  that  constitutes  '  Deliverance.  '  When  this  is  attained,  there  is 
no  Body  or  Sense-organs,  only  the  Mind  subsists,  and  the  Self  retains 
only  its  Consciousness,  Bliss,  Eternality  and  Omnipresence. 

When  one  ceases  to  perform  all  prohibited  actions,  as  also  those  that 
are  meant  to  bring  about  certain  desirable  ends,  and  confines  himself  only 
to  those  that  are  laid  down  as  necessary,  or  when  he  remains  self-satisfied 
in  his  knowledge  of  the  Self,  then  there  accruing  no  further  Dharma  or 
Adharma,  there  is  a  total  destruction  of  the  very  seeds  of  rebirth  ;  and  so 
long  as  the  Body  remains,  he  spends  up  all  his  previous  Karmic  residue  ; 
and  hence  when  the  Body  dies,  there  is  no  more  birth,  and  the  Soul  is 
free,    has  attained  Final  Deliverance. 

True  Knowledge  of  the  Self  is  as  necessary  for  the  due  performance  of 
Sacrifices  as  for  attaining  Deliverance;  as  without  it,  there  can  be  no  cer- 
tainty about  the  results  to  follow  from  the  sacrifices. 

Adrshta  follows  from  Actions.  This  is  of  two  kinds  :  Good  and  Bad, 
the  former  proceeding  from  actions  that  are  laid  down  as  to  be  performed, 
and  the  latter  from  those  that  are  prohibited.  This  is  what  is  meant  by 
Virtue  and  Vice.  The  good  Adrshta  again  is  of  two  kinds — one  bringing 
about  Prosperity  either  in  this  world  or  in  the  next,  and  another  leading 
to  Deliverance  ;  this  latter  proceeds  from  those  actions  that  are  performed 
without  any  desire  for  particular  results. 
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Pleasure  and  Pain. — The  two  are  entirely  distinct ;  they  are  not  the 
negation  of  each  other.  They  are  of  four  kinds:  Material,  I  magi  uary, 
Mental  and  Egoistic.  The  eternal  Bliss  of  the  Self  is  different  from 
these. 

Means  of  Knowledge. — These  are  six.  Sense-perception,  Inference, 
Aualogy,  Verbal  Testimony,  Apparent  Inconsistency  and  Negation . 

Creation,  Subsistence  and  Dissolution. — The  Mimansaka  does  not  admit 
of  any  absolute  annihilation  of  the  Universe,  which  is  ever-existent ;  but 
there  are  partial  or  cyclic  dissolutions. 

Deity. — The  form  of  the  Deity  has  not  been  dealt  with  in  the  Siiiras 
of  Jaimini.  But  the  later  authorities  declare  that  the  descriptions  of 
gods  and  goddesses  contaiued  in  the  Puranas  are  mere  Arthavada ;  as  there 
are  no  such  deities  actually  in  existence.  All  that  these  descriptions  mean 
is  that  at  the  time  of  making  the  offering,  one  is  to  think  of  such  and  such 
forms.  The  Mimansaka  admits  of  the  Deity  only  as  something  to  whom 
the  offering  is  to  be  made  ;  and  this  has  no  other  form  except  the 
Mantras  that  are  recited  in  connection  with  such  offerings. 


As  for  the  time  during  which  our  author  lived,  the  subject  of  these 
dates  of  the  earlier  authors  is  so  shrouded  in  mystery,  that  there  are 
no  sufficient  data  leading  to  any  definite  conclusions;  and  as  for  conjec- 
tures, I  am  led  to  believe  that  it  is  mere  waste  of  time  to  indulge  in  them  ; 
specially  as  what  concerns  us  most  is  what  the  author  lias  written  for  us, 
and  it  does  not  much  matter  whether  he  lived  a  few  centuries  this  way  or 
that.  Still  for  those  who  may  be  interested,  it  may  be  stated  that  our 
author  lived  sometime  between  57  B.C.  (the  time  when  Cavara  Svami 
is  reported  to  have  lived)  and  841  A.D.  (the  time  of  Vacaspati  Micra), 
and  that  lie  was  a  senior  contemporary  of  the  Great  Cankaracarya. 

All  that  remains  for  me  now  is  the  very  agreeable  duty  of  acknow- 
ledging, with  thanks,  the  help  that  I  have  derived  from  the  following 
gentlemen : — 

(1)  Foremost  among  them  is  Mahamahopadhyaya  Pandit  Citra- 
dhara  Micra,  the  Chief  Pandit  of  the  Darbhanga  Raj,  who  taught  me  the 
work  here  translated,  as  also  its  continuation,  the  Tantravartika  (a  transla- 
tion of  which  is  nearly  complete),  and  but  for  whose  help  many  passages 
would  have  remained  wholly  unintelligible.  (2)  My  heart-felt  thanks  are 
also  due  to  Dr.  Thibaut  of  the  Muir  Central  College  and  to  Mr.  Arthur 
Venis  of  the  Queen's  College,  Benares,  who  always  favoured  with  valuable 
advice  and  helped  to  encourage  me  in  the  work  that  I  had  under- 
taken. (3)  To  Mahamahopadhyaya  Haraprasad,  fastri,  of  the  Sanskrit 
College,  Calcutta,  without  whose  constant  help   my  task  could  not  have 


xlv 

been  accomplished.  (4)  To  Babu  Bhagavan  Dasa  of  the  Central  Hindu 
College,  Benares,  who  rendered  invaluable  assistance,  in  the  earlier  portion 
of  the  work, — an  assistance  without  which  the  translation  would  have 
remained  more  vague  and  unintelligible  than  what  (I  am  still  afraid) 
it  is.  (5)  The  last,  but  by  no  means  the  least,  is  Babu  Govinda  Dasa  of 
Benares,  that  indefatigable  worker  in  the  cause  of  Sanskrit  literature, 
who  provided  me  with  all  necessary  manuscripts  and  aids,  and  has  all 
along  continued  to  favour  me  with   valuable  hints  and  suggestions. 

Notwithstanding  all  this  help,  however,  there  remains  much  room 
for  improvement  in  the  translation.  This  has  been  due  mostly  to  my 
imperfect  command  of  a  foreign  language,  and  partly  to  the  fact  of 
the  text  being  extremely  difficult— in  fact  some  people  speak  of  it  as  the 
most  difficult  book  in  the  Sanskrit  language.  And  I  hope  scholars  will 
overlook  the  discrepancies  that  may  have  crept  into  the  work  and  favour 
me  with  suggestions  for  corrections,  and  improvement  which  may  be  of 
use  to  me  in  my  future  work. 


GANNGANATHA  JHA. 


Allahabad  : 
Muir  Central  College,  July  1905. 


CLOKAVARTIKA. 


APHORISM    I 


1.  Reverence  to  Him  who  wears  the  crescent,  moon, — Him  who  is 
embodied  in  pure  consciousness,  Him  whose  three  eyes  are  the  three  Vedas, 
and  who  is  the  source  from  which  all  prosperity  flows. 

2.  And  then  obeisance  unto  my  Teachers,  they  that  are  even  as  Suns 
for  the  lotus  intellects  of  their  disciples,  after  which  I  may  hope  through 
their  grace,  to  accomplish  this  work  of  the  "  Mimausa-(^lokavartika." 

3.  May  the  learned  look  upon  this  effort  kindly!  The  good  and  the 
generous-hearted  free  of  jealousy,  accept  graciously  all  that  is  offered  to 
them  in  love  and  reverence. 

4.  And  let  not  the  mind  be  set  over  much  on  fault-finding  alone  :  for 
they  that  set  their  hearts  on  discovering  faults  see  them  even  where  none 
exist. 

5.  How  could  learned  people  find  anT 
people  like  me?     They  that  endeavour   to 
of  others  allow  none  in  their  own  works  ? 

6.  And  where  can  one  find,  among  nc 
what  is  faultless  ?  There  are  people  who 
Liberation  and  Heaven  also. 

7.  Reverencing  the  Scripture  as  I 
T  err  (in  my  exposition).     He  tV>o  + 
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8.  Language  (i.e.  writing),  commenced  in  any  way  as  may  be,  even 
without  polish  or  elegance,  but  following  carefully  the  path  of  the  three 
Vedas,  is  pleasing  to  him  who  has  faith. 

9.  My  greed  is  great  for  the  gem  of  Vedic  knowlege,  when  shining 
with  additional  lustre  in  the  light  of  the  Mimansa-^'astra, — (therefore  I 
commence  with  an  exposition  of  the  Mimansa,  rather  than  of  the  Veda). 

10.  For  the  most  part  Mimansa  has,  in  this  world,  been  made  Atheisic  ; 
and  this  effort  of  mine  is  made  to  turn  it  to  the  theistic  path. 


11.  "Henceforth  (proceeds)  enquiry  into  (the  nature  of)  Dharma" 
— such  is  the  first  aphorism,  propounded  with  a  view  to  explain  that  the 
purpose  of  the  Mimansa-^ astra  is  the  (desire  to  know  the  nature  of  the) 
object  called  "  Dharma." 

12.  For,  who  would  begin  (the  study  of)  any  science,  or  any  action, 
while  its  purpose  remained  unexplained  ? 

13.  And  especially  is  this  science  of  the  "  Mimansa," — depending 
upon  (i.e  requiring  the  previous  knewled^e  of)  many  other  sciences  as  it 
does,  and  (therefore  very  difficult  to  master), — unlikely  to  attract  study 
unless  its  purpose  has  been  explained  beforehand. 

14.  This  statement  of  the  purpose  may  not  be  necessarily  desirable  in 
the  case  of  other  sciences  ;  yet,  there  is  no  fear  of  evil  resulting  from  them 
(by  such  omission). 

15.  But  in  the  case  of  the  Mimansa,  if  the  purpose  is  not  known,  or 
ill-known  for  want  of  discrimination,  great  would  be  the  defect  (danger 
of  going  astray)  in  treading  the  path  of  the  Law  ;  hence  the  usefulness  of 
effort  (ill  explain ir>o-  its  ,ge). 

1,  the  purpose  has  been  stated  by  the  author 
He   did  not  leave  this   to  be  done  by  the 
the  commentators  say  so  well  and  precisely 
say  and)  has  said  ? 

x;eeds   to  the   study  of  only  that   science, 

•pose,  and  the  relation   of  which   (with   its 

•fore  necessary  to  state,  at  the  commence- 

Uie  science)  with  its  object,  as    well    as 
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relation)  is  not  mentioned  separately  because  it  is  implied  in  the  statement 
of  the  purpose. 

19.  "  It  is  true  that  ordinarily,  in  all  sciences,  the  relation  (of  the 
science  with  its  object)  is  stated  first;  as  it  is  only  by  such  statement  that 
the  diligence  of  the  student  is  secured. 

20.  "  And  so  long  as  the  relation  of  the  science  with  the  object  is 
not  explained,  the  talk  of  the  teacher  remains  disconnected,  and  the  result 
is  incoherence  (i.e.  the  student's  inability  to  follow)." 

21.  In  the  present  case,  however,  the  connection  is  explained  in  the 
Bhashya,  by  implication,  by  raising  the  question  of  the  known  or  unknown 
character  of  Duty.      Therefore  any  other  is  not  mentioned. 

22.  In  the  present  instance,  this  relation  of  the  science  (to  the 
object)  is  not  expressed  by  the  word  "  Atha" ;  because  this  (word) 
denotes  the  relation  between  two  actions  ;  and  these  are  different  from  the 
science. 

23-24.  This  relation  of  the  science  is  explained  by  some,  out  of  the 
first  word,  (])  as  a  relation  of  either  sequence  to  a  preceding  action  (as 
the  question  of  the  student,  or  the  propitiatory  worship  of  some  Deity), 
or  (2)  the  relation  of  succession  to  past  teachers  of  the  science).  But  the 
presence  or  absence  of  such  a  relation  does  not  affect  in  any  particular 
whether  the  student  should  engage  in  the  study  of  the  science,  or  not  do 
so,  nor  does  it  affect  in  anyway  his  knowledge  of  the  science,  or  the  scope 
of  the  science. 


effect  that  subsists  between  the  treatise  and  the  aforesaid  purpose  (the  knowledge 
of  Duty).  And  without  any  questions  from  the  disciples  the  revered  Jaimini,  intent 
upon  public  good,  began  the  treatise  which  is  the  means  to  a  knowledge  of  Duty. 
And  this  connection  is  implied  by  the  mere  mention  of  the  objects  related  (the  treatise 
and  the  knowledge  of  Duty)  •  and  hence  it  is  not  mentioned  separately."     N.  R. 

19  And  therefore,  if  Jaimini  has  failed  to  show  any  connection,  the  commentators 
ought  to  explain  it. 

21  Towards  the  end  of  the  Bhashya  on  Aph.  I. 

32  Some  commentators  hold  that  the  word"a£7ia"  in  the  aphorism,  denotes  the 
connection  required,  i.e.,  that  of  subsequence  to  study.  This  view  is  set  aside  as  not 
correct ;  because  what  is  denoted  by  the  word  "  atha "  is  the  relation  between  the 
two  actions — study  and  desire  to  know  ;  and  certainly  Mhndnsd  (Deliberation)  is  some- 
thing quite  different  from  Jijnasa  (desire  to  know)  ;  though  both  are  desiderative 
forms  of  verbs,  yet  the  former  is  an  action  of  the  teacher,  while  the  latter  that  of 
the  learner.  And  lastly,  it  would  not  be  true  to  fact  to  assert  that  Jaimini  wrote  the 
Sutras  immediately  after  he  had  finished  his  study. 

23.2k  '1'he  relation  is  mentioned  in  order  to  attract  the  attention  of  the  hearer. 
But  this  purpose  is  not  served  by  any  of  the  relations  here  mentioned  ;  inasmuch 
as  none  of  them  either  attract  the  hearer  to,  or  repell  him  from,  listening  to  the 
teachings.  "  Traditional  order,  Sfc" — which  in  the  case  of  Mimansa  is  as  follows — 
(1)  Brahma,  (2)  Prajiipati,  (3)  Indra,  (4)  Aditya,  (5)  Vasishtha,  (6)  ParSsara,  (7) 
Krishnadvaipayana  and  (S)  Jaimini;  and  this  last  after  belay  instructed  in  the  tenets  of 
the  system,  composed  the  Sutras. 
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25.  Therefore  those  who  wish  that  the  relation  of  the  exposition  of 
a  science  (to  the  factor  or  factors  of  that  relationship)  should  form  part 
of  the  explanation  of  the  Sutra,  should  state  only  such  a  relation  as  is 
reasonable  and  useful  (as  against  those  rejected  in  22  and  24),  and  no 
other  useless  (relations). 


20.  Of  the  Bhashya  passage,  beginning  with  "  Loka,"  six  different 
interpretations  are  usually  given,— all  in  keeping  with  the  Bhashva. 

27.  They  are  — (1)  '-Universal  Explanation,"  (2)  "Censure," 
(3)  "Disavowal"  say  others,  (4)  "  Specification,"  and  (5)  "  Praise  "—say 
some;  and  (6)  "  Objections  to  the  use  of  the  word  atla." 

28.  (1)  "  The  interpi-etations  of  the  Sutras  are  of  two  kinds— General 
and  Special.  The  '  Special  '  is  that  which  belongs  to  each  Sutra,  and  the 
'  General  '  (which  holds  good  in  the  case  of  all  Sutras,  and  in  fact,  means 
"  General  Rules"  of  Interpretation)  is  this  (which  is  here  given). 

29.  "The  'affirmation'  (i.e.,  the  affirmative  Rule)  applies  to  words 
alone;  and  the  'negation'  (i.e.,  the  negative  Rule)  to  the  aphorism;— 
but  only  m  cases  not  opposed  to  vedic  assertions,  and  not  in  any  and 
every  case. 

30.  "Supplying  of  ellipsis  and  inverting  the  order  of  words  are 
possible  only  in  sentences;  therefore  (the  pronoun)  'these'  (in  the 
Bhashya  passage)  refers  to  '  aphorisms,'  even  though  it  is  the  secondary 
(noun  in  the  preceding  sentence). 

31.  "  The  word  '  Eva  '  signifies  '  very  little,'  (and  it  does  not  mean 
that  the  vedic  passages  alone  are  to  be  explained).     The  repetition  (of  the 

25  "  With    its   reason  "—i.e.,  with  the  grounds  on  which  it  rests.     Such  purpose  can 
be  none  other  than  that  of  cause  and  effect,  explained  above. 

2*  "  In  the  Sutras,  the  words  are  to  be  taken  in  the  same  sense  as  they  are  found 
to  have  in  ordinary  parlance.  And  they  should  not  be  interpreted  indirectlv  either 
through  ellipses,  or  special  technicalities.  Therefore  it  is  vedic  passages  alone  that 
are  explained  by  the  Sutras;  or  else,  there  would  a  double  effort  of  explaining  the 
V  ecla,  and  also  the  words  of  tlie  Sutra." 

21  Enumeration  of  the  six  explanations. 

28  With  this  begins  the  detailed  explanation  of  the  (1)  "Universal  explanation." 
The  Bhashya  has  declared  that  "  in  the  aphorisms  all  words  are  to  be  taken  in 
their  ordinary  acceptation  "-hereby  laying  down  an  affirmative  rale  ;  and  again  it 
says—"  Of  these,  new  meanings  are  not  to  be  created  by  unnecessarily  importing  words 
into  the  Text"— a  negative  rule.  Here  the  pronoun  "  these  *'  referring  to  the  principal 
noun  of  the  preceding  sentence- which  is  "  words,"-the  negative  rule  would  also  come 
to  be  applied  to  the  case  of  "  words."  And  the  present  Karika  serves  to  guard  us 
against  such  —misinterpretation. 

50  Because  words  are  always  complete  in  themselves,  and  have  the  same  fixed 
unchangeable  order  of  letters. 

51  "  Eva  "—occurring  after  f^TPETffsr  in  the  Bhashya. 

When  the  Vedic  passages  have  been  explained,  little  will  be  left  that  will  require 
to    be    explained.     "  The    repetition "—  this   gives   the   sense   of    the    Bhashya-passage 
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explanation  of  tlie  same  words  as  occurring  in  the  Sutra  and  in  the  Veda) 
would  involve  needless  effort.  If  it  be  urged  that  '  anything  being  well- 
known  does  not  require  to  be  explained,'  (we  reply)  this  is  no  fault  in 
human  speech. 

32.  "  He  who  requires  the  "  supplying  of  ellipsis  "  and  "  technical 
uses  " — thinking  these  to  be  part  and  parcel  of  interpretation, — for  such 
a  one  this  is  declared  as  a  command." 

33.  (2)  "  In  the  commentaries  of  some  people  we  find  the  inversion 
of  the  ordinary  meanings  of  words;  and  this  (Bhashya  passage)  is  a 
censure  (or  refutation)  of  these  : 

34.  "  Atliatah  is  not  ordinarily  used  in  the  sense  of  sequence  ;  as  such 
interpretation  thereof  can  only  be  possible  as  a  technicality. 

35.  "  The  neglect  of  the  accepted  (uses  of)  words,  and  their  assumed 
application  to  unknown  ones — should  not  be  had  recourse  to  by  the  com- 
mentator, when  the  ordinary  accepted  use  is  possible. 

36.  "  Because,  for  one  who  is  thus  perplexed  in  (the  finding  out) 
of  the  meaning  of  the  aphorism,  the  ascertainment  of  the  meaning  of  the 
Veda  would  be  very  distant  (far  more  difficult)  ;  which  would  lead  to  (the 
necessity  of)  extreme  heaviness  of  effort  both  on  the  part  of  the  speaker 
and  the  hearer." 

37.  (3)  "  He  will  not  explain  the  Sutras,  being  engaged  in  the  inter- 
pretation of  the  'Injunction,'  (the  Veda)."  It  is  the  refutation  of  this 
interpretation  (of  the  opening  sentence  of  the  Bhashya)  that  is  declared 
by  this  '  Disavowal.' 

38.  ';  Efforts  should  be  directed  towards  Vedic  passages ;  what  is  the 

beginning  with  '  V\«<l  :  If  the  explanation  once  given  in  connection  with  the 
Vedic  passage  be  repeated  with  regard  to  the  Sutra,  it  would  be  useless.  The  objection 
noted  in  the  karika  is  based  on  the  opening  sentence  of  the  Bhasnya.  "  If  all  the 
words  are  used  in  a  sense  well-known  to  the  people,  there  should  be  no  need  of  an 
explanation  of  the  Sutra  or  sentence  in  which  such  word  occur."  The  reply  that  is 
given  means  that  the  fact  of  words  being  used  in  their  well-known  sense  is  no  fault — 
nay,  it  is  an  ornament — of  human  speech. 
&J  The  Ehashya  passage  in  question. 

83  With  this  commences  the  treatment  of  the  second  interpretation — "  Censure." 
"  Some  people" — e.  </.,  Bhavadasa  and  others. 

"  This" — The  Bhashya  passage  in  question. 

84  This  karika  explains  the  Bhashya  as  implying  the  refutation  referred  to. 
Bhavadasa  has  ex£>lained  "  Athdtah  "  as  signifying  sequence. 

81  With  this  begins  the  3rd  interpretation — "  Disavowal."  The  Bhashya  mentions 
the  aphorism,  and  then  takes  a  passage  from  the  Veda,  and  begins  to  explain  it. 
So  with  regard  to  this  procedure,  there  may  be  three  views — "  That  he  omits  the  Sutra 
(1)  because  they  are  meaningless,  or  (2)  because  he  did  not  know  their  meaning,  or 
(3)  because  they  were  unexplainable."  And  it  is  for  setting  aside  such  doubts  that 
the  Bhashya  has  the  opening  sentences  in  question. 

"  Injunction  "  =  Veda. 

88  Gives  the  reasons  for  such  "Disavowal."  The  Vedic  passages  are  useful  inasnnich 
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good  of  any  such  towards  the  aphorisms  ? — on  accouut  of  their  fruitful- 
ness  and  fruitlessness  (respectively). 

38-39.  "By  these  —  as  the  means — ,  the  meaning  of  Injunctions  is  to 
be  explained  ;  not  both,  because  of  the  extreme  heaviness  of  effort. 

39-40.  "  The  meanings  of  words  being  well-known,  nothing  is  left  to 
be  explained.  The  Bhasliya  passage  beginning  with  'Evam'  is  rightly 
explained  only  in  accordance  with  this  view." 

40-41.  It  is  only  on  account  of  the  absence  of  the  breaking  up  of 
words,  that*  there  is  an  idea  of  "  Disavowal."  Because  the  Bhasliya  does 
explain  the  meaning  of  the  Sutra,  and  it  even  explains  Redundancy,  &c— 
e.g.  "  This  aphorism  is  not  able  to  signify,  &c,"  and  "  The  aphorism  is 
quite  proper,"  &c,  &c. 

42.  And  the  Bhashya  also  speaks  of  non-suggestiveness,  &c,  with 
regard  to  the  aphorisms— all  these  become  self-contradictory,  if  the  "  Dis- 
avowal "  Theory  is  accepted. 

42-43.  Nor  can  one,  not  knowing  the  meaning  of  the  means,  be  sure 
of  the  consequence, — from  any  other  source  ;  because  even  those  versed  in 
the  Vedas  require  the  aphorisms  and  their  commentaries. 

43-44.     As  the  ground  of  '  Disavowal,'  has  been  urged  the  well-known 

as  they  are  the  means  of  the  right  notion  of  Duty ;  and  as  snch  any  effort  towards 
the  interpretation  of  these  is  useful  ;  while  on  the  other  hand,  the  aphorisms  are  useless, 
and  as  such  any  effort  directed  towards  explaining  these  would  be  equally  devoid  of  any 
results. 

33-39  «  These  "—the  Sutras. 

"  Not  both  " — i  e.,  not  the  meaning  of  the  Injunctions  and  also  of  the  Sutra. 

39.40  All  the  words  in  the  Sutra  being  used  in  their  ordinary  senses,  there  is 
nothing  left  therein  to  be  explained  by  the  commentator,  and  it  is  only  when  we  take  the 
Bhashya  passage  to  repudiate  all  attempt  at  the  interpretation  of  the  Sutra,  that  we 
can  rightly  construe  the  passage  beginning  with  "  Evam." 

40.41  People  have  accepted  the  "  Disavowal  "  theory  only  because  they  do  not 
find,  in  the  Bhashya,  any  breaking  up  of  the  compound  words,  &c,  of  the  Sutra;  which 
leads  tbein  to  think  that  the  Bhashya  has  entirely  left  off  the  explanation  of  the 
Sutra.  With  this  begins  the  4th  interpretation—"  Specification."  Because,  pc— The 
Bhashya  does  not  only  explain  the  meaning  of  the  Sutras:  it  even  goes  farther:  it 
explains  redundancies  and  supplies  whatever  is  wanting  in  them  to  enable  them  to 
give  the  proper  sense.  "  This  aphorism  is  not  able,  Sfc"— this  occurs  in  the  Bhashya 
on  p.  5  (I-i-2j,  where  after  having  urged  that  something  is  wanting  in  the  Sutra,  the 
Bhashya  explains  away  the  objection  by  interpreting  the  Sutra  in  such  a  way  as  to 
enable  it,  just  as  it  stands,  to  afford  the  right  sense. 

"  The  aphorism  is  quite  proper,  jjfcV  This  occurs  at  the  close  of  the  Bhashya  on 
H-i-47,  where  after  having  urged  the  redundancy  of  the  second  half  of  the  Sutra, 
the  Bhiishya  explains  the  necessity  of  it. 

42  Refers  to  Bhashya  on  ll-iii-16  ;  where  such  an  objection  is  brought  against  the 
Sutra  and  refuted. 

42.43  The  means  of  ascertaining  the  sense  of  the  Veda,  is  the  Sutra;  and  without 
a  knowlege  of  the  means,  there  can  be  none  of  the  consequence  ;  hence  the  Sutras  must 
be  explained  ;— specially  as  the  meaning  of  the  Veda  can  be  got  at  from  no  other  source. 
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character    of    tbe    meanings    of    words ;  but    this    would   apply  equally  to 
Vedic  sentences,  and  as  such,  would  preclude   even  these  from  explanation. 

44-45.  If  it  be  urged  that  'it  is  owing  to  doubts  with  regard  to  their 
meaning  that  we  have  recourse  to  the  explanation  of  Vedic  passages  ' — 
that  too  would  apply  equally  in  the  case  of  the  Sutra  ;  and  '  Disavowal ' 
would  be  improper. 

45-46.  '  Disavowal  '  would  be  perfect  only  in  the  form  "  it  is  not  to 
be  explained."  (But)  since  it  is  only  faulty  interpretation  that  is  prohibited, 
those  free  from  them  (faults)  do  not  become  precluded. 

46-47.  (4)  This  view  (Disavowal)  being  opposed  to  all  direct  fact, 
and  the  former  two  ("  Universal  Explanation  "  and  "  Censure  ")  being  in- 
significant, and  the  middle  view  (Censure)  also  implying  evil  intentions, — 
"  Specification  "  alone  is  appropriate. 

47-49.  Where  Vedic  sentences  and  those  of  Jaimini,  contradict  one 
another,  in  their  direct  signification,  there  this  ('  Specification  ' )  has  its  use  : 
The  Sutra  has  to  be  interpreted  by  means  of  "  supplying  the  ellipsis,"  &c, 
whereas  the  Vedic  sentence  has  to  be  taken  in  its  direct  signification. 

49.  When  Vedic  sentences  contradict  one  another,  then  may  second- 
ary implications  be  applied  to  them  also. 

49-50.  "  Just  as  the  Vedic  sentence  is  the  means  of  the  right  notion  of 
Duty,  so  is  also  Jaimini's  assertion  our  means  of  ascertaining  the  meaning 
of  the  Veda. 

50-51.  "  On  account  of  the  similarity  of  the  power  of  the  sentence,  as 
also  of  words  and  their  meanings, — it  is  only  the  interpretation  free  from 
ellipsis,  &c,  that  is  everywhere  proper." 

51-52.  Thus  the  unlawful  assumptions,  that  would  be  necessary  on 
account  of  impossibility  consequent  upon  the  contradiction  of  one  or  the 
other,  would  become  optional. 

45. i6  The  author  of  the  Bhiishya,  if  he  had  any  such  Disavowal  in  view,  -would 
have  clearly  said  :  "  The  Sutras  are  not  to  be  explained."  But  we  find  him  clearly 
prohibiting  only  such  explanations  as  have  recourse  to  supplying  the  ellipsis,  &c,  &c. ; 
and  this  distinctly  shows  that  by  the  opening  sentences  he  only  wished  to  set  asiiie  such 
interpretations  of  the  Sutras. 

46. VJ  The  theory  of  '  Disavowal '  is  opposed  to  facts  as  we  actually  find  the  Bhiishya 
frequently  explaining  the  Sutras. 

"  Is  appropriate :  "  because  it  precludes  all  mistaken  interpretation  of  the  Vedic 
passages,  and  as  such  has  grand  results. 

*9  In  Sutra  III-iii-2,  we  find  the  Bhiishya  having  recourse  to  other  methods  of 
interpretation  than  the  direct  one,  in  explaining  the  Vedic  sentences.  And  in  order  to 
meet  such  cases,  it  is  here  urged  that  the  reason  of  so  doing  was  not  the  contradiction 
of  the  Vedic  passage  with  the  Sutra,  but  that  of  two  Vedic  passages  themselves  j  and 
as  such,  the  secondary  implication  is  not  nnlawful. 

60.61  "  Everytvliere,"  i.e.,  both  the  Veda  and  the  Satra  being  equally  important, 
both  are  to  be  interpreted,  without  having  recourse  to  ellipsis,  &c,  &c. 

61.62  "Unlawful,  &c." — interpretation  other  than  the  direct.  "Optional" — There 
being   no   difference   between  the   importance   of  the  Vedic  passage  and  the  Sutra,  the 
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52-53.  On  account  of  their  prior  functioning,  as  being  the  means  (of 
the  ascertainment  of  the  meaning  of  the  Veda),  people  might  set  aside  the 
rightful  Injunction,  on  the  strength  of  the  Sutra,  taken  in  its  direct 
denotation. 

53-54.  Hence,  what  is  meant  is  "  Whenever  the  non-contradiction  of 
the  Veda  is  possible."     The  rest  is  to  be  explained  as  it  stands. 

54.  '  0/  the  remnants  there  should  be  disappearance' — here  we  have 
an  instance  of  interpretation  by  supplying  from  without. 

55.  In  the  Sutra  "  Viprakarshat  pacocca "  there  is  a  modifica- 
tion of  the  affix.  In  "  Loke  Sanniyamat"  there  is  intervention  of  a 
word. 

secondary  interpretation,  that  would  be  necessitated  by  their  mutual  contradiction 
might  be  applied  in  the  case  of  either  of  the  two— there  being  no  reason  for  applying 
it  exclusively  to  one  or  the  other— both  being  equally  important,  on  account  of  reasons 
just  given. 

6S-64  The  acceptance  of  the  direct  denotation,  and  the  avoidance  of  ellipsis,  &c, 
are  to  be  had  recourse  to,  only  when  such  procedure  does  not  contradict  the  "  Yeda  " 
and  Reason.  The  affirmative  assertion — "  Indirect  interpretation  is  to  be  had  recourse 
to,  when  it  does  not  go  against  the  Veda  " — is  to  be  construed  into  a  negative  one : 
"  Such  interpretation  is  not  to  be  followed  when  it  goes  against  the  Veda  " — and  thus  it 
becomes  an  instance  of  "  Specification." 

6*  The  author  now  cites  instances  where  the  Bhashya  has  recourse  to  indirect 
interpretation,  &c.  In  connection  with  the  "  Darca"  and  "  Paurnamasa,"  sacrifices,  a 
question  is  raised  as  to  what  is  to  be  done  if  the  materials  that  are  to  be  offered,  become 
spoilt ;  and  the  Aphorism  (VI-iv-12)  answers  it  by  laying  down  the  necessity  of  pre- 
paring fresh  materials.  This  with  regard  to  the  principal  libations  ;  with  regard  to  the 
secondary  ones,  the  aphorism  says— "  Api  va  ceshabhdjdm  syat,"— in  connection  with 
which  a  doubt  arises  as  to  the  nominative  of  the  verb  "Syat;"  and  the  Bhashya 
supplies  the  work  "  Disappearance  ; "  and  supports  this  interpretation  with  arguments. 

66  In  the  "  Jyotishtoma  "  sacrifice  on  the  day  of  the  "  Sutya  "  ceremony,  the  sacri- 
ficial animal,  as  well  as  the  cakes,  have  to  be  purified.  Hence  with  a  view  to  apply  the 
procedure,  laid  down  with  regard  to  the  animal,  to  the  case  of  the  cakes,  it  is  found 
desirable  to  have  an  Injunction  to  this  effect;  and  with  this  view,  we  have  the  Aphorism 
"  Pacocca  viprakarshastantramadhyl  vidhdndt," — in  which  the  predicate  is  "  Tantra- 
madhye  vidhluam,"  and  the  reason  "  Viprakarshat,"— the  meaning  being  "  on  account 
of  the  remoteness  of  the  mention  of  the  animal,  there  should  be  a  mention  of  the  cakes 
in  the  procedure,"  the  nominative  case— ending  of  "  Viprakarshah  "  being  changed  into 
the  Causal  Ablative,  and  the  Ablative  in  "  Vidhauat "  into  the  Predicative  Nominative. 
It  may  be  urged  that  the  Vedic  sentence,  like  any  ordinary  sentence,  is  of  human 
origin  ;  and  to  meet  this,  we  have  the  Aphorism — "  Loke  sanniyamat  prayogah  sannikar- 
shah  syat"  (l-i-26),  where  the  connection  is  interrupted  by  the  word  "  Sanniyamat, ,"  — 
the  meaning  of  the  Aphorism  being  "  in  the  ordinary  world,  a  word  is  used  with  regard 
to  a  certain  object  only,  when  there  is  some  sort  of  intercourse  between  the  object 
and  one  of  the  sense-organs ;  and  thus  all  Speech  functions  under  the  restraint  of 
sense-perception.  On  the  other  hand,  there  can  be  no  such  sense-contact,  and  the 
consequent  restraint,  with  regard  to  Vedic  objects,  which  are  all,  more  or  less,  super- 
sensuous.  This  Sutra  can  also  be  accepted  as  an  instance  of  "Affix-modification," 
"  Sannikarshah  "  being  interpreted  as  "  Sannikarshat." 
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56.  There  is  intervention  of  the  Sutra  in  the  case  of  the  vomiting  of 
the  Soma  drunk  (at  the  sacrifice).  And  in  the  case  of  the  injunction 
referring  to  animal  in  general,  the  Sutra  itself  has  been  changed. 

57.  "  Agnayacca  Svakalatwat"  and  "  Deyadharmavapatanam  "  have 
been  explained  by  a  split  of  the  sentence. 

57-58.     And  the  following  are  the  instances  of  secondary  signification  : 

68  A  question  is  raised  as  to  the  "  Acwapratigraha  "  sacrifice  being  necessary  in  the 
Case  of  the  acceptance  of  the  gift  of  a  horse  in  the  world  also,  or  only  during  the 
performance  of  a  Vedic  ceremony.  The  Aphorism  (III-iv-28)  lays  down  the  wrong 
view,  which  is  subsequently  set  aside  by  the  Aphorism,  III-iv-29.  Then  comes  the 
question  of  offering  the  "Somaindra"  cake,  in  the  case  of  the  sacrificer  vomiting  out 
the  Soma- juice  that  he  may  have  drunk  ;  aud  with  regard  to  this  a  doubt  arises  as  to 
whether  such  offering  ig  to  be  made  wheu  one  throws  out  the  juice  ordinarily,  or  only 
when  it  is  thrown  out  at  a  sacrifice.  This  doubt  is  set  aside  by  the  Aphorism,  III-iv-32, 
where  the  word  "tadvat"  is  made  to  refer  to  the  case  of  "ordinary  drinking,"  other 
than  the  sacrificial,  which  was  mentioned  in  Aphorism  III-iv-28,  which  is  separated  by 
no  less  than  three  Sutras,  from  the  present  Aphorism.  Again,  with  regard  to  the 
Injunction  of  the  qualifications  of  the  animals  to  be  sacrificed  at  the  "  Jyotishfcoma,"  a 
question  arises  as  to  whether  the  Injunction  refers  to  all  the  three  animals,  or  to  only 
one  or  two  of  them.  And  in  reply,  we  have  the  Aphorism  III-vi-18,  which  clearly 
applies  the  Injunction  to  all  three  equally.  But  finding  this  view  to  be  inconsistent 
with  III-vi-19,— which  applies  the  Injunction  to  one  animal  only— in  order  to  remove 
this  inconsistency,  the  Bhashya  holds  the  Injunction  to  apply  to  one  — the  "  Savamya" 
animal;  and  accordingly  modifies  the  former  Aphorism,  interpreting  it  as— "  The 
Injunction  would  have  referred  equally  to  all  the  three  animals,  had  there  been  no 
difference  of  context;  but  in  the  present  case,  we  have  a  difference  of  context ;  therefore 
the  Injunction  refers  to  the  Savaniya  animal  only." 

"  The  former  is  part  of  III-vii-39 ;  the  latter  refers  to  IX-iv-43. 

«-68  (1)  Though  the  word  "  Autpattika "  means  "  belonging  to  the  origin,"  yet, 
through  Indication,  it  is  explained  as  "  Natural."  (2)  In  the  Aphorism  "  Gavyasya  cha 
tadudishu,"  though  the  word  "  gavya  "  means  either  something  that  is  produced  from  the 
cow,  or  the  limbs  of  the  cow— yet,  on  account  of  the  Arthavada  passage  "  Gavo  va  efcat 
Satramasata  "—which  implies  mere  relation  to  the  cow,  the  word  "gavya"  comes  to 
be  explained  as  the  "path  traversed  by  the  cow."  (3)  Having  raised  the  question 
whether  all  the  Rik  verses  are  to  be  introduced  or  not,— the  reply  is  that  only  those  are  to 
be  introduced  in  the  middle,  that  are  named  the  "  Dhayya  "  Rik,  while  fresh  ones  pre- 
senting themselves  are  to  be  put  in  at  the  end  ;  and  the  names  of  these  latter  are  given 
as  the  "Ushnik"  and"Kakubk."  Then  again,  there  is  an  Arthavada  passage  to  the 
effect  that  the  Ushnik  and  Kakubh  '  are  subsidiary  to  the  Trishtupj  hence,'  In  accord - 
with  the  Law  of  Indication,  that  the  cause  is  mentioned  by  the  effect,  the  word 
"  Ushnikkakubhau  "  is  made  to  indicate  their  parent,  the  Trishtup.  (4)  In  this  Sutra, 
the  word  "Abhyudaya"  is  made  to  indicate  the  "  Dwadasiha "  sacrifice,  which  is  a 
means  of  "  Abhyudaya  "  (prosperity).  The  meaning  of  the  Sutra  thus  comes  to  be 
"  Since  in  the  Dwadishaha  sacrifice  we  find  particular  names  given  to  the  different 
s  icrificers— such  as  the  Halfers,  Quarterns,  Thirders",— therefore  the  principal  distri- 
bution of  the  gift  is  to  be  made  in  accordance  with  those  names,  and  not  equally  to 
all  sacrificers,  or  in  accordance  with  the  work  done  by  eacli ;  that  is  to  say,  not  consi- 
dering the  work  that  each  m:iy  have  done,  the  Halfer  should  get  half,  the  Thirde* 
the  third  part,  and  so  on. 
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(1)  "  Autpattikaslu"  (Aph.  I-i-5),  (2)  "  Gavyasya  "  (ApU.  VIII-i-18), 
(3)  "  Ushnikkakubhah "  (V-iii-6),  (4)  "  Darcanacca  viceskasya  tatha- 
bhyudaye  "   (.See  Note). 

59.  Or,  the  passage  beginning  with  "loke"  may  be  taken  as  signify- 
ing the  praise  of  the  author  of  the  aphorisms:  in  explaining  by  means  of 
-well-known  words,  the  disciples  were  not  troubled  by  him. 

60.  "  Bliavitavyantu  tena  " — all  before  this  taken  as  one  sentence, 
or  taking  all  before,  the  passage  containing  the  word  "  Vedadhyayanam  " — 
we  have  the  objections  to  the  use  of  the  word  "  Atha." 

61.  The  ascertainment  of  the  meaning  of  the  Veda  is  only  possible 
by  means  of  the  Sutras  consisting  of  words  of  known  meanings  ;  but  the 
meaning  of  tlie  word  '  Atha  '  cannot  be  said  to  be  well-known  unless  you 
postulate  a  certain  foregone  action. 

62.  It  is  only  a  word  with  well-known  meanings  that  is  proper  to 
use;  but  such  is  not  the  case  (with  the  word  "Atha"  as  used  here) — 
such  is  the  objection.  And  again  if  the  meaning  of  the  words  "Atha,  &c," 
be  well-known,  why  should  they  be  explained  now  ? 

63.  '  It  (such  explanation)  is  simply  for  the  purpose  of  showing 
(what  the  word  means)' — say  some. 

63-64.  Out  of  a  composite  of  various  signification — assumed  by  Bhava- 
dasa — ,  some  people  explain  the  meaning  as  belonging  directly  to  only  a 
portion  thereof,  as  in  the  case  of  the  beginning  of  the  Eighth  Adhyaya. 

64.  (Others  again  say)  :  "  Here  we  cannot  have  an  explanation  of  the 
Veda,  as  such  explanation  has  been  censured  as  useless  effort." 

65.  Or  again,  it  may   only  be  an   objection   (against   the  use  of  the 

69  With  this  begins  the  5th  Interpretation — "  Praise." 

80  With  this  begins  the  6th  Interpretation — "  objection  to  the  use  of  the  word 
Atha." 

*1   This  explains  the  meaning  of  the  Bhashya,  ending  with  "  Bliavitavyantu  tena." 

62  With  "  and  again  "  begins  the  consideration  of  the  Bhashya  beginning  with 
"  tatra  loke,  &c." 

63-61  Bhavadilsa  has  taken  "  Athatah  "  as  a  composite  word,  and  has  explained  it  as 
denoting  "  sequence;  "  but  the  commentators  on  the  Bhashya  explain  the  Bhashya — 
where  it  dilates  upon  the  meaning  of  the  word  "  Atha" — as  attributing  the  denotation 
of  sequence  to  the  word  "  Atha"  alone,  and  not  to  "  Atha  "  and  "  Atah  "  as  forming  a 
composite  word.  A  similar  explanation  of  the  word  "  Atha  "  by  itself,  as  signifying 
sequence,  is  given,  in  the  first  Aphorism  of  the  Eighth  Adhyaya. 

6*  The  sense  of  this  elliptical  Karika  is  this  :  It  has  been  urged  that  the  explana- 
tion of  both  the  Veda  and  the  Sutra  would  be  a  useless  effort  ;  and  in  the  present  case 
we  don't  find  an  explanation  of  any  Vedic  passage  ;  hence  if  the  Sutra  too  were  left 
unexplained,  there  would  be  no  purpose  served  by  the  Bhashya.  Consequently  we 
have  here  an  explanation  of  each  member  of  the  Sutra. 

66  The  passage  "  Tatra  loke,  &c,"  objects  to  the  acceptance  of  the  ordinary  mean- 
ing of  the  word  "  Atha,"  on  account  of  the  impossibility  of  the  sense  of  sequence,  in 
the  absence  of  any  preceding  event.  And  after  such  an  objection  has  been  raised,  it  is 
only  proper  that  the  signification  of  the  word  "  Atha  "  should  be  fully  dilated  upon. 
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word   '  Atha)'   as  explained  before  (signifying  sequence)  ;  because  there  is 
no  event  preceding  it. 

65-66.  "  If  a  word  is  always  to  be  taken  in  its  well-known  sense,  such 
cannot  be  said  to  be  the  case  with  the  word  'atha  '  ;  and  therefore— there 
must  be  a  supplying  of  ellipsis  (and  other  modes  of  secondary  interpre- 
tation)." 

66-67.  "  The  accomplishment  of  the  study  of  the  Veda,  and  the 
mention  of  the  high  character  of  the  '  Bath  '  are  not  recognised  without 
a  full  comprehension  of  the  meaning  of  the  word  '  Atha  ' ;  hence  has  this 
latter  been  explained." 

67-68.  If  the  word  were  without  meaning,  or  if  it  had  some  other 
far-fetched  meaning,  the  ordinarily  known  signification  would  certainly  be 
set  aside ;  therefore  for  the  sake  of  the  accomplishment  of  the  direct 
meaning,  a  certain  foregoing  event  has  to  be  assumed  ; — the  knowledge  of 
the  specified  'mark'  (middle  term)  leading  to  the  comprehension  of  the 
specified  '  subject '  (major  term). 

69.  Others  have  thought  it  impossible  to  obtain  such  a  meaning 
from  the  Sutra  alone,  and  have  therefore  said   "  It  is  not  so." 

69-70.      By  the  declaration  of  sequence,  as  also  by  the  fact  of  its  having 

86-66  This  gives  the  meaning  of  the  objection  as  raised  in  the  Bhashya. 

86.61  Some  annotators  explain  the  Bhashya  thus  :  This  explanation  of  the  word 
4  Atha  '  is  not  with  a  view  to  explain  this  word  alone  ;  but  what  is  meant  is  that  when 
there  is  an  explanation  of  the  word  '  Atha,' — in  the  course  of  such  an  explanation,  we 
would,  by  means  of  questions  and  answers,  come  to  speak  of  the  accomplishment  of 
Vedic  study,  and  the  excellence  of  the  concluding  "  Bath."  If  we  left  off  the  explana- 
tion of  the  word,  the  mention  of  these  facts  would  appear  irrelevent. 

61-68  [la  the  first  five  methods  of  interprettiug  the  opening  sentence  of  the 
Bhashya,  the  sentence  up  to  "  Prayatnagauravam  prasajyeta"  is  taken  as  a  single 
sentence;  and  the  sentence  "  tatra  loke,  &c,"  is  taken  as  embodying  the  objection  to 
the  use  of  the  word  "  Atha."  The  two  limits  of  this  latter  sentence  are  to  be  taken 
as  before  un  Karika  60).  We  have  explained  the  sentence  beginning  with  "  Bhavita- 
vyam,"  as  construed  together  with  the  foregoing  sentence  of  the  objection-passages. 
But  if  we  accept  the  first  limit, — taking  all  the  sentences,  from  the  beginning,  down  to 
"  Bhavitavyam,"  as  forming  a  single  compound  sentence — ,  then  we  have  to  take  the 
sentence  "Bhavitavyam,  &c,"  as  supplying  an  answer  to  the  objection  raised.  And  it 
is  this  explanation  that  is  given  in  the  present  Karika.]  If  the  word  "Atha"  had 
any  other  meaning  than  that  of  sequence,  then  we  would  be  going  against  its  direct 
denotative  signification.  So,  for  the  sake  of  this  latter,  we  have  to  assume  some  pre- 
ceding event ;  and  such  an  event  is  the  "  study  of  the  Veda."  If  "  Bhavitavyam,  &c," 
be  taken  as  forming  part  of  the  objection-passage,  then  the  reply  would  consist  of 
the  sentence  "  tattu  bodhyam,  &c."  The  cognition  of  the  "  desire  to  know  Duty " 
leads  to  the  comprehension  of  Vedic  study  ;  the  argument  having  the  form — "  Because 
there  is  a  desire  to  know  Duty,  therefore  there  must  have  been  a  study  of  iho  Veda, 
preceding  such  desire." 

69  This  introduces  the  Bhashya — "Xaitadevam,  anyasyapi,  &c." 

89.10  The  aphorism  itself  declares  sequence;  and  it  has  a  visible  end,  in  the  shape 
of  the  desire  to  know  Duty  ;    hence  the   ''  study  of  the  Veda"    must  be  taken  as  implied 
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a  visible  end,  a  study  of  the  Vedas  is  implied  ;  hence,  why  should  there  he 
the  objection  that  it  (study  of  the  Veda)  is  not  directly  mentioned  in  tin? 
Sutra  ? 

70-71.  That  particular  event  without  which  the  '  desire  of  knowing  ' 
is  not  possible,  is  the  one,  sequence  to  which  is  assumed  to  be  the  aforesaid 
risible  end. 

71-72.  A.ny  active  "  desire  to  know  "  would  always  follow  upon 
something  or  other ;  and  as  such  the  declaration  of  such  something  in 
general  (without  any  specification)  is  entirely  useless. 

72-73.  Though  it  is  true  that  without  previous  determination 
(Sankalpa)  the  desire  is  not  accomplished, — yet  this  too  being  common  (to 
all  actions),  does  not  need  any  special  treatment. 

73-7i.  Therefore  it  is  an  accomplished  specific  cause  of  the  'desire  to 
know  Duty,'  which  is  meant  by  the  author  of  the  Sutra  ;  and  this  can  be 
no  other  than  Study. 

71-75.  "  A  study  of  the  Veda  having  been  precluded  by  the  sentence 
'  Anyasyapi,  &c.'  (in  the  Bhashya),  it  is  not  proper  to  add  '  Pragapi, 
&c.,'  as  even  there  '  something  else  '  is  possible." 

75.  "The  desired  meaning  having  been  got  at,  by  means  of  the 
foregoing  (sentences),  what  is  the  use  of  the  passage  '  Tadiicmi  n.  &c.'  "  r1 

76-78.  It  is  only  by  over-looking  what  is  to  be  described  later  on, 
that    such    an    objection    can    be    raised  ;    for    it    is    not    yet   proved   that 

by  the  aphorism  itself;    and  it  is  not  right  to  urge  that  snch  study  is   not   mentioned    in 

the  aphorism. 

7i-12  The  aphorism  denotes   sequence;    but   sequence  in  general  need   not  have  been 

declared;   because,   as  a   rule,   anything  that  is  done  necessarily  follows  something  else. 

So  by  declaring  sequence  the  Aphorism  mnst  refer  to  sequence  to  something  particular 

and  this  can  be  no  nothing  else  but  the  "  study  of  the  Veda." 

12-13  This    Karika   anticipates  the  following   objection  :    "  Determination   is    always 

found  to  have  a  visible  effect ;   therefore   why   should   we   not   accept   sequence  to   snch 

determination"  ?     The   sense  of  the  reply  is  that   determination  is  a  common  factor  in 

all  actions,  and  as  such  no  special  mention  of  this  is  necessary. 

7k-7B  rphe   Bhashya  is  thus  :    "It   is  not  so  ;  because  the  desire  to   know    Duty    may 

follow  from  other  actions,  even  before  the  study  of  the  Veda"  ;  and  the  present  Karika 

means  that  the  first  half  of  the  sentence  having  already  preclnded  Vedic  study,  there 
was  no  need  of  adding  the  words  "even  before,  &c.  "  ;  because  even  before  such  study, 
all  that  is  possible  as  preceding  the  desire  to  know  Duty,  is  something  other  than 
the  study  of  the  Veda;  and  this  has  already  been  pointed  out  in  the  first  half  of  the 
sentence. 

I6  The  sentence  "  tasmin  hi  sati  sa'vaknlpyate  "  implies  the  necessity  of  Vedic 
study;  as  without  this,  no  "desire  to  know  Duty"  is  possible.  And  the  passage  in 
question  too  refers  only  to  such  Vedic  study,  as  one  without  which  the  desire  is  not 
possible. 

16-18  As  Jaimini  has  only  mentioned  "  Duty,"  it  cannot  yet  be  known  that  he  is 
going  to  prove  the  Veda  alone  as  the  means  of  knowing  Duty,  or  that  he  is  going  to 
explain  only  Vedic  passages.  Hence,  so  long  as  we  have  not  learnt  these  facts,  we  can 
very  reasonably  urge  that    "bowing   to  Chaitya"    is  also  a  Duty;    and  as  such,  a  desire 
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"Injunction  "  is  the  means  of  knowing  Duty;  (nor  is  it  yet  known)  what 
sentences  Jaimini  will  explain.  As  it  is  only  "Duty"  that  has  been 
mentioned  up  to  this  time,  a  desire  to  know  it  might  follow  also  upon  a 
study  of  the  assertions  of  Buddha  and  others  ;— and  this  is  what  is 
referred  to  by  the  passage  "  Anyasyapi,  &c." 

78-82.  Or,  the  aphorism  may  be  read  as  "  Having  studied  the  Vedas, 
the  investigation  should  follow  immediately."  Then  too  the  two  intended 
implications  would  be:  "not  without  having  studied,"  and  "not  after 
doing  something  else"  ;  hut  such  implication  cannot  be  got  at  (in  a  single 
sentence),  because  of  the  chance  of  syntactical  split,  consequent  upon  the 
duplicate  construction,  noticed  hei-eafter.  If  the  injunction  simply  said 
"after  having  studied,"  then  the  investigation  of  Duty  might  follow  after 
the  "  Bath  "  ;  for  in  such  a  case,  there  would  be  no  injunction  of  "  imme- 
diate sequence."  If  however  it  be  said  to  be  an  injunction  of  "  immediate 
sequence,"  then  the  investigation  following  tipon  Vedic  study  might  be  made 
the  subject,  (and  thus  the  immediate  sequence  being  referred  thereto),  we 
laud  upon  the  possibility  of  an  investigation  even  prior  to  Study. 

82.  The  passage  "  Tadriclll,  &c,"  specially  serves  to  preclude  the 
study  of  the  sayings  of  Buddha,  &c. 

83-8-i.  The  study  of  the  Veda  being  arrived  at,  through  the  implica- 
tion of  the  objection  "  Pragapi,  &c,"  the  denotation  of  neither  of  the  two 
aforesaid  sentences  can  be  the  object  of  Injunction.  This  is  what  is  meant 
by  the  Bhashya,  begimiing  with  "  api  ca." 

84.  What  is  enjoined  is  explained  in  the  passage  beginning  with 
"  kintu  "  ? 

81-85.  Some  people  construe  the  passage  "  Parastaccanantaryam  " 
(by  supplying  into  it  words  from  without), — as  "  nor  do  we   lay   down    its 

to  know  Duty  may  also  be  taken  as  following'  after  a  study  of  the  Scriptures  of  the 
Buddhists  and  other  Atheistic  sects  ;  and  that  such  desire  is  not  preceded  necessarily 
by  a  study  of  the  Veda  alone. 

78-82  -'Noticed  hereafter" — in  the  Bhashya  passage:  "  YeddnadhityetyeJcasydm 
vidhlyate  nnudyantaryam,  vvparltamanyasydm." 

83-8k  The  investigation  into  the  meaning  of  Vedic  sentences  is  not  possible  for  one 
who  has  not  studied  the  Veda.  Therefore  the  study  of  Veda  being  proved  to  be  neces- 
sary, through  the  implication  of  the  objection, — even  if  we  have  the  Injunction  in  the 
form  "only  after  Vedic  study,  &c," — the  objections  to  this,  urged  above,  cease  to 
apply  to  the  present  case.  "Bhashya" — the  passage  referred  to  is:  "  api  cha  naiva 
vedddh  yayanat  •purvam arthaikatiodccaikavdkyatdm  vakshyati." 

84  Beginning  with  "Kintu"  and  ending  with  "  upadecat," — the  sense  of  which 
passage  is  that  the  aphorism  serves  to  preclude  the  "Bath"  (enjoined  in  the  Smritis), 
which  implies  the  end  of  one's  residence  with  his  Teacher. 

8*-85  In  accordance  with  this  view,  the  whole  sentence  has  to  be  construed  thus  : 
We  do  not  prohibit  investigation  into  the  nature  of  Duty  prior  to  Vedic  study;  nor  do 
we  lay  stress  xipon  its  immediate  sequence  to  it. 

"  Because  of  the  fact  of  the  aphorism,  A'c," — because  the  aphorism  refers  to  the 
preclusion  of  the  cessation  of  one's  residence   with  his  Teacher.     "  Hcrmi^r  of  such  being, 
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immediate  sequence."  They  construe  thus,  because  of  the  fact  of  the 
aphorism  referring  to  another  subject  :  (Investigation)  is  not  prohibited 
before  Study,  nor  is  its  immediate  sequence  enjoined,  because  this  is 
accomplished  by  the  power  (of  Study  itself),  and  also  on  account  of  the 
necessity,  in  that  case,  of  postulating  an  unseen  effect.  Therefore  we  can- 
not but  have  recourse  to  indirect  signification  (Indication). 

86-87.  (But)  here  (in  the  Bhashya)  the  theory  of  immediate 
sequence  appears  to  have  been  accepted. 

And  it  is  without  renouncing  the  direct  meaning,  that  the  indicated 
meaning  has  to  be  accepted. 

87-88.  The  investigation  of  Duty,  being  understood  to  follow  closely 
upon  Vedic  study, — thus  occupying  a  particular  point  of  time — would 
imply  the  negation  of  "  Bath"    (at  that  time). 

88-89.  There  being  a  contradiction  in  the  simultaneity  of  both  (Bath 
and  Investigation  occurring  immediately  after  Study),  there  is  a  weak- 
ness in  the  claim  of  "  Bath,"  on  account  of  its  occurrence  at  that  time  being 

^c>» The  form  of  the  Injunction  cannot  be  that  "  investigation  should  follow  neces- 
sarily after  study"  ;  because  this  is  implied  in  the  very  power  of  study  itself,  without 
which  naturally,  no  investigation  is  possible.  Again  immediate  sequence  cannot  be  the 
object  of  the  Injunction;  because  the  investigation  could  be  as  well  carried  on,  even 
after  the  lapse  of  a  certain  number  of  years  after  Vedic  study ;  therefore  no  palpable 
end  is  served  by  enjoining  immediate  sequence.  Therefore  in  this  case  we  would 
have  to  postulate  an  invisible  result,  which  is  not  allowable  in  a  treatise  based  upou 
Reason  ;  specially  in  a  case  where  such  assumption  is  easily  avoidable.  For  these 
reasons  we  must  have  recourse  to  an  indirect  method  of  interpretting  the  Sutra, 
through  Indication  ;    whereby  we  get  at  the  meaning  just  noted. 

81  Takino1  the  aphorism  to  indicate  the  preclusion  of  the  cessation  of  one's  resi- 
dence with  his  Teacher,  we  are  to  give  up  the  direct  meaning  entirely  ;  but,  at  the 
same  time,  we  should  base  the  indicated  meaning  upon  it. 

87-83  "  Bath"  and  "Investigation"  are  mutual  contradictories;  because  by  "  Bath" 
here  is  meant  the  giving  up  of  the  habits  of  the  religious  student ;  consequently,  after 
the  Bath,  there  could  be  no  longer  residence  with  one's  Teacher  (which  is  also  necessary 
for  the  religious  student).  But  such  departure  from  the  Teacher's  honse  would  mili- 
tate against  a  proper  investigation  into  the  nature  of  Duty,  which  needs  the  help  of 
the  Teacher.  Hence  when  this  investigation  is  understood  as  following  immediately 
after  study,  it  naturally  precludes  its  contradictory,  "  Bath." 

88.89  "  Opposed  to  the  Veda" — The  study  of  the  Veda  is  for  the  purpose  of  knowing 
its  meaning ;  so,  if  after  mere  repetition  of  the  Veda  the  student  were  to  go  away  from 
his  Teacher  after  the  ceremonial  "  Bath,"  then  the  whole  Veda  would  become  useless  to 
him.  Says  the  Bhashya :  "  Vedamarthavantam  praynjanaiantam  santamanarthaka- 
mavakalpayema."  The  immediate  sequence  of  Investigation  to  Study  has  thus  been 
proved  by  the  opposition  of  "Bath"  to  the  Veda.  But  the  Bhashya  also  makes  an 
effort  to  reconcile  the  two  Injunctions:  "  Nacddh'ttavedasya,  &c."  The  sense  of  the 
Bhashya  is  that  the  Qruti  merely  enjoins  the  "  Bath  "  as  to  be  performed  after  Study — 
a  mere  ordinary  sequence ;  and  if  nothing  more  important  intervenes,  it  may  be 
performed  immediately  after  the  Study.  But  such  immediate  seqnence  of  the  Bath  is 
precluded  by  its  opposition  to  the  Veda ;  though  still  there  is  no  contradiction  of  the 
^ruti  injunction— which  implies  mere  sequence. 
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opposed  to  the  Veda  ;  and  consequently  this  (  Bath )  would  be  superseded 
by  '  Investigation  '  through  its  superior  strength  (support  of  the  Veda). 

89-90.  The  passage  containing  the  expression  "  drishtarthatvafc,"  and 
the  one  beginning  with  "lakshannya  tu  "  (occurring  in  the  Bhasliya)  are 
left  off  by  some  (Commentators),  as  they  think  them  to  he  a  mere  repetition 
and  hence  meaningless.  (Lit.,  on  account  of  the  fact  of  its  meaning  having 
been  already  arrived  at  by  other  sentences). 

90-91.  To  these  we  reply  :  Though  "  immediate  sequence  "  may  doubt- 
less be  said  to  be  expressed  by  the  "  Ktwa  "  affix  yet,  on  account  of  non- 
contradiction, this  affix,  may  be  taken  as  indicating  mere  "  precedence." 

91-92.  If  one  performed  the  "Bath"  immediately  after  having  got 
up  the  mere  text  of  the  Veda,  it  would  be  contrary  (to  the  fact  of  the  Study 
having  a  visible  end).  But  if  we  explain  the  word  "Adhyayana"  as 
"Adhigama"  (comprehension, — deriving  it  from  the  root  '  ina,' — to  go), 
then  the  contradiction  ceases. 

92-93.  One  who,  having  explained  non-contradiction  in  this  manner^ 
would  assert  the  necessity  of  the  Bath,  for  the  sake  of  a  certain  unseen 
result,  or  as  a  purificatory  rite; — to  him  we  make  the  following  reply  : 

93-95.  In  this  connection,  the  Injunction  laying  down  the  vai'ious  re- 
straints  —  "not-bathing"  and  the  rest — for  the  religious  student,  nob 
having  laid  down  a  limit  to  these, — these  stand  in  need  of  an  injunction 
laying  down  their  end  ;  and  hence  on  account  of  this  requirement,  "  Bath  " 
must  mean  the  cessation  of  "not-bathing  and  Hie  rest" — which  would  thus 
come  to  be  indicated  by  means  of  '  contradiction  '  and  '  accompaniment,' 
for  the  sake  of  a  visible  purpose. 


89-9')  The  two  passages  referred  to  are:  (1)  "  Drishtdrthatd  cddhyayanasydnan- 
tarye  vydhanyeta,"  (2)  "Lakshanaya  ticesho'rthah  sydt."  The  sense  of  these  commen- 
tators is  that  the  former  is  a  mere  repitition  of  what  has  been  asserted  in  the  passage  : 
"  Drishto  hi  tasydrthah,  8fc."  and  the  latter  is  meaningless. 

90-9L  It  has  been  declared  in  the  preceding  portion  of  the  Bhashya  that  the  affix 
1  Ktvii '  does  not  signify  immediate  seqnence.  Still  we  grant  that  it  has  such  significa- 
tion in  the  present  instance  ;  even  then  the  fact  of  Study  having  a  visible  purpose,  in  the 
shape  of  the  comprehension  of  the  meaning  of  the  Veda,  wonld  be  contradicted. 
Hence,  in  order  to  avoid  this  contradiction,  we  ought  to  interpret  the  affix  '  Ktva,'  per 
Indication,  as  implying  mere  precedence. 

92-93  Explaining  "  Bath,"  not  as  the  ceremony  closing  the  period  of  one's  residence 
with  the  Teacher,  but  only  as  a  particular  religious  rite,  bringing  about  certain  invisible 
results,  like  ordinary  sacrifices. 

93-95  What  is  wanted  here  is  the  end  of  restraints  put  upon  the  religious  student, 
and  not  mere  'bathing.'  Therefore  the  word  "  Bath  "  in  the  said  Injunction  must  be 
taken  to  mean  the  cessation  of  its  contradictory, — "  non-bathing,"  as  also  the  other 
restraints  and  duties  imposed  upon  the  religious  student.  Thus  then  the  finishing  of 
the  Veda  becomes  the  limit  of  these  restraints ;  and  consequently  all  other  duties  being 
only  subsidiary  to  Study,  the  end  of  this  latter  would  reasonably  put  an  end  to  such 
duties  also. 


16  pLOKAVAIlTI&A. 

95-96.  Tlius  then  of  the  words — signifying  respectively  '  Study,' 
'  Bath  '  and  '  the  order  of  sequence  of  the  Investigation  ' — the  above  inter- 
pretations   have  to  be  accepted,  for  the  sake  of  a  visible  purpose. 

96-97.  (Obj.)  :"  If  one  were  to  carry  on  the  investigation  after  the 
Bath,  he  would  not  be  contradicting  the  Veda;  and  thus  the  contradic- 
tion (you  have  urged)  ceases."  To  one  who  thus  objects,  we  make  the 
following  reply  :« 

97-99.  Just  as  the  Smriti  lays  down  the  '  Bath  '  to  follow  immediately 
after  '  Study,'  so  also  (does  it  lay  down)  another  action,  to  follow  after 
that  (bathing),  and  another  one  after  this  last,  (and  so  on).  Thus  then 
as  it  would  be  absolutely  necessary  (for  the  sake  of  Investigation)  to  set 
aside  something  that  has  been  enjoined  by  the  Smriti,  it  is  only  reasonable 
that  we  should  set  aside  '  Bath  '  as  it  is  the  first  to  come  up  at  the  time, 
and  as  such  the  fittest  for  being  set  aside. 

99-100.  Thus  it  is  understood  that  the  order  of  sequence  based  upon 
tvords,  is  set  aside  by  the  exigencies  of  the  meaning.  Or  there  being  a 
contradiction  between  the  primary  and  the  secondary,  it  is  the  secondary 
that  is  to  be  set  aside. 

96.96  (1)  The  word,  signifying  study,  in  the  injunction:  "The  Veda  should  be 
studied,"  has  been  explained  as  implying  the  "  Comprehending  of  the  meaning.  (2)  In 
the  Injunction  "  After  study  one  should  bathe,"  the  word  "  Bathe  "  has  been  explained 
as  implying  the  'cessation  of  non-bathing  and  the  other  habits  of  the  religious  student ' 
(3)  The  word  "  Atha"  has  been  explained  as  implying  the  prohibition  of  one's  removal 
from  the  Teacher's  house.  All  these  interpretations  have  been  accepted  simply  on 
the  ground  of  their  leading  to  visible  ends. 

97-99  In  Smritis,  we  have  such  injunctions  as — "one  should  take  a  wife,  after 
having  bathed,"  and  "  when  one  has  thus  become  a  Householder,  he  should  perform  the 
Agnihotra," — and  so  on,  one  after  the  other,  leaving  no  time  unoccupied,  which  could 
serve  for  an  Investigation  into  Duty:  after  the  "  Bath."  Hence  in  order  to  carry  on  the 
Investigation,  which  is  distinctly  laid  down  in  the  Veda,  it  is  absolutely  necessary  that 
we  should  set  aside  at  least  one  action  enjoined  in  the  above  Smritis.  And  as  the 
fittest  time  for  investigation  is  just  after  the  Study,  we  naturally  seek  to  set  aside  that 
which  the  Smriti  has  laid  down  as  following  immediately  after  the  study;  and  this  is 
no  other  than  the  "  Bath."  Again  it  is  only  the  learned  that  are  entitled  to  the  per- 
formance of  sacrifices  ;  and  as  no  one  can  be  said  to  be  learned  unless  he  has  fully 
mastered  the  nature  of  Duty,  it  becomes  incumbent  on  us  to  have  finished  the  investi- 
gation into  Duty,  as  also  all  other  branches  of  learning,  before  the  taking  up  of  the 
honse-holder's  life  and  its  attendant  duties. 

99.100  The  immediate  sequence  of  "Bath"  to  Stndy — which  is  laid  down  in  the 
sentence  "having  studied,  one  should  bathe  " — is  set  aside  by  the  immediate  sequence 
of  the  Investigation,  which  is  implied  by  the  fact  of  its  arising  directly  out  of  the  Study 
itself.  That  the  order  based  upon  words  is  set  aside  by  that  based  upon  the  senee  will 
be  explained  in  the  5th  Adhyaya. 

"Order"  is  the  secondary  factor  in  the  meaning  of  words;  hence  if  we  accept  the 
order  based  upon  words,  we  set  aside  'study'  (which  has  been  explained  as  the 
comprehension  of  the  meaning  of  the  Veda),  aud  which  being  the  direct  signification, 
is  the  primary  factor  of  the  word.  Hence  we  must  reject  the  order  based  upon  mere 
word,  and  consequently  set  aside  the  immediate  sequence  of  "  Bath." 
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100-101.  By  'Bath'  here  is  meant  the  'return  from  the  Teacher's 
house'  ;  (and  it  is  this  latter  which)  would  be  set  aside,  as  being  opposed 
(to  Study  ;md  Investigation),  and  not  the  tasting  of  Honey  (or  Wine),  &c. 

101-102.  Thus  then  we  understand  the  Injunction  to  mean  that 
"  Residing  in  the  house  of  the  Teacher,  but  not  abstaining  from  '  honey, 
meat,  &c.'  (because  these  are  not  opposed  to  the  desired  Investigation), 
one  is  to  investigate  Duty." 

102-103.  And  so  long  as  the  (final)  return  from  the  Teacher's  House 
is  not  accomplished,  there  is  no  'Bath;'  because  (the  Bath)  means  (the 
cessation  of)  all  (the  habits  of  the  religious  student,  including  residence 
at  the  Teacher's  House). 

103-104.  And  so  long  as  one  has  not  finally  relinquished  the 
Teacher's  House,  he  is  not  called  a  '  Snataka ' ;  and  so  long  too  there  can 
be  no  marriage  ;  because  marriage  lias  been  laid  down  only  for  the  Snataka. 

104.  The  Smriti  "  one  is  to  bathe  (after  study)"  has  been  quoted 
(in  the  Bhashya)  after  having  been  explained. 

105.  And  though  the  sentence  "Ma  samavartishta "  (do  not  go 
away  from  the  Teacher's  House)  occurs  (in  the  Bhashya),  immediately 
after  the  quotation  of  the  above  Smriti  injunction, — yet  as  this  is  contrary 
to  the  Smriti,  it  is  to  be  taken  apart  from  that  passage  (Smriti). 

10G.  The  23reclusion  (of  Bath),  that  has  been  explained  to  be  due  to 
(implied  by)  the  word  "  Atha,"  is  here  (in  the  Bhashya  passage  in 
question)  shown  to  have  a  definite  visible  end  (and  it  is  not  for  an  unseen 
super-physical  result). 

107.  The  non-abstinence  from  meat,  honey,  &c,  on  this  occasion  (end 
of  study)  has  been  indicated  by  the  Smriti;  and  as  such  it  would  not  look 
well  for  the  author  of  the  aphorisms  to  be  prohibiting  these  (meat,  &c), 
for  the  sake  of  an  unseen  result  only. 

108.  Though  after  having  once  returned  from  the  Teacher's  House 
(thus  following  the  dictum  of  the  Smriti  directly),  one  could  go  there 
again,  for  the  purpose  of  investigation  ; — yet,  this  too  (the  former  Return) 
could  be  (only  explained  as  being)  for  the  sake  of  an  unseen  result. 
Hence  this  explanation  has  not  been  touched  upon  here    (in  the  Bhashya). 

109.  For  one  who  lias  had  his  ends  fulfilled,  the  Return  from  the 
Teacher's  House  is  seen  to  have  a  perceptible  result,  and  so  has  it  been 
declared  in  the  Smriti.  And  there  could  be  no  purpose  in  the  Return  of  one 
who  has  not  yet  had  his  ends  fulfilled  {i.e.,  one  who  has  not  yet  finished 
all  that  he  had  to  do  at  the  Teacher's  House). 


1°*  That  is  to  sny  the  meaning  of  the  Bhashya  is  that  such  alone  can  be  the  mean- 
ing of  the  Smriti  Injunction. 

ln1  '•  Unseen   7-esult" — -Because,    not   being  opposed  to   the  investigation  of    Duty, 
abstinence  therefrom  could   not  have  any  visible  end,  — the  only  good  being  the  unseen 
result  proceeding  from  such  abstinence. 
3 
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110.  "  The  fact  of  Vedic  study  being  the  cause  (of  investigation) 
having  been  established  by  the  word  '  Atha,'  which  signifies  'immediate 
sequence,' — what  is  the  use  of  the  word  '  Atah  '  ? 

111.  Though  the  word  "Atha"  has  signified  appropriateness  (of 
investigation  after  Vedic  study),  yet  without  the  word  "Atah,"  there 
could  be  no  knowledge  of  the  fact  that  "that  (Yedic  study)  alone  is 
the  cause." 

112.  In  that  case  (in  the  absence  of  "  Atah  "),  it  (Vedic  study) 
would  become  a  qualification  of  the  person  ;  and  for  the  cause  of  investi- 
gation, (we  would  have  to  postulate)  some  such  thing  an  his  desire  for 
certain  things,  &c. 

113.  "  Study  "  (as  the  only  cause  of  investigation)  may  be  regarded  as 
implied  by  the  word  "  Atah."  Because  if  such  cause  were  not  mentioned, 
the  word  "  Atha  "  might  be  taken  simply  as  a  benedictory  word. 

114.  Or  again,  the  word  'Atah'  may  be  interpreted  only  as  preclud- 
ing the  "  Bath  "  :  because  for  one  who  has  fitted  himself  (for  investigation) 
by  a  study  of  the  Veda,  there  can  be  no  idle  staying  (in  the  Teacher's 
House.) 

(Here  ends  the  discussion  of  the  signification  of  the  words  '  Atha ' 
and  'Atah).' 


115-117.  The  desire,  signified  by  the  affix  '  San,'  has  for  its  object 
the  knoivledge  which  is  nearest  related  to  it  (as  occurring  in  the  same  word)  ; 
so  it  belongs  to  the  knowledge  alone;  and  no  injunction  (or  anything  of  the 
sort)  is  implied  thereby.  Of  the  root  '  Ishi'  (in  Iccha)  tho  object  is 
the  extraneous  (as  occurring  in  another  word)  '  Duty,'  or  '  that  '  (Knowledge), 
or  both.  Tlie  affix  "  tumun"  signifies  co- subjectivity  (i.e.,  the  fact  of  'desire' 
and   '  knowledge  '  having  the  same  nominative)  ;  and  the  '  lih  '   (in   Icchet) 


HO  if  "  Anantaryopadecitviit "  is  taken  with  "  atahcabdena,"  then  the  latter  half 
would  mean — "  what  is  the  good  of  the  word  'Atah'  signifying  mere  immediate  sequ- 
ence (which  has  already  been  indicated  by  the  word  '  Atha ') "  ? 

•  12  If  we  had  no  '  Atah,'  the  meaning  of  the  Sutra  wonld  be — "  a  person  who  has 
studied  the  Veda  is  entitled  to  the  Investigation  of  Duty  "  ;  and  as  a  cause  of  Investi- 
gation, we  wonld  have  to  postulate  a  desire  for  certain  things,  which  could  belong  to  a 
Qudra  also,  who  would  thus  become  entitled  to  the  Investigation,  and  thence  to  Vedio 
study,  which  can  never  be  allowable. 

116-117  The  Bhashya  referred  to  in  these  Karikas  is — "  DharmanjijnasTtumic- 
cheta."  "  It  belonge,  8fc." — i.e.,  the  part  of  the  word  ending  in  the  affix  'San'  signi- 
fies only  the  desire  far  knoivledge,  and  not  any  sort  of  injunction,  &c.  The  desiderative 
affix  '  San  '  has  for  its  object  '  knowledge  ' ;  and  the  root  '  ishi '  has  for  its  object  eitlier 
'  Duty'  or  '  knowledge,'  or  both.  So  there  is  no  repetition  or  redundancy  in  "  jijuasitu- 
michchheta." 

"  The  second  desire,  8fc,  8fc." — as  an  instance  of  Desire  for  Desire,  we  have,  in 
ordinary  experience,  a  longing  for  the  desire  for  food,  in  the  case  of  one  who  is  afflicted 
by  a  want  of  appetite. 
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signifies  injunction.     Tims   there   being  various   objects    (signified   by   the 
several  words  of  the  Bhashya),  there  is  no  repetition  in  it. 

The  second  desire  in  (icrhet)  has  been  employed  for  the  sake  of  the 
accomplishment  of  the  'desire'  mentioned  in  the  aphorism. 

118.  (obj.).  "Because  in  the  case  of  (the  sense  of  the  Dative  being) 
for  the  sake  or  purpose  af  (tadarthya),  it  is  the  effect  (the  modification) 
with  the  Dative  ending  that  is  compounded  with  its  material  cause, 
as  in  the  case  of  '  Yupadaru,'— therefore  there  can  be  no  such  compound  in 
the  present  instance  (as  '  Dharmaya  jijnasa  ')." 

119.  (Rep.).  The  clause  "  Sa  hi  tasya  "  (in  the  Bhashya)  signifies 
the  breaking  up  of  the  compound  into  "  Dharmasya  jijnasa  "  (changing 
the  Dative  into  the  Genitive).  And  the  mention  of  "  Dharmaya"  is  only 
with  a  view  to  show  that  the  Genitive  is  in  the  sense  of  "for  the  sake  or 
purpose  of." 

120.  (obj.).  "  If  the  particular  relation  (of  for  the  sake  of)  be  meant 
to  be  implied,  then  the  Dative  alone  (and  not  the  Genitive)  would  be 
correct;  and  if,  on  the  other  hand,  only  a  general  relation  be  meant  to  be 
implied,  then  why  should  there  be  any  mention  of  '  Tadarthya  '  (being  for 
the  sake  of)  "  ? 

121.  (Rep).  Though  it  is  relation  in  general  alone  that  is  signified 
by  the  Genitive,  yet  it  is  the  relation  existing  in  a  particular  form  that  is 
here  meant  to  be  implied  by  the  Bhashya. 

(Here  ends  the  exposition  of  '  Dharmajijnasa) .' 


122.  The  "semblance  of  means"  will  be  found  herein  in  the  argu- 
ments used  by  the  Purvapakshi  (the  questioner  or  objector). 

122-123.  The  means  of  one  thing  applied  to  the  case  of  another 
constitutes  what  is  called  the  "Semblance  of  Means,"— e.g.,  the  mention 
of  the  means  of  sacrifices  as  pertaining  to  the  ends  of  man  (e.g.,  non- 
hearing  of  evil  spoken  of  himself),   and    those  of    the  latter  as  pertaining 

113  Tn  "Yupadaru"  we  have  the  compound  consisting  of  "  YupF.ya  daruh  "— the 
wood  for  the  purpose  of  the  post, -because  the  wood  is  the  material  cause  of  the  post 
In  the  case  of  "  Dharmaya  jijnasa,"  on  the  other  hand,  there  is  no  such  relation  of 
cause  and  effect ;  therefore  it  is  not  proper  to  break  up  the  compound  "  Dhaima-jijnasa  " 
in  this  manner. 

131  We  do  not  mean  that  the  Genitive  implies  "tadarthya";  we  take  it  to  signify 
mere  relation  in  general;  bnt  as  such  a  relation,  without  any  specification,  would  be 
impossible,  the  Bhashya  specifies  the  relation  as  that  of  "  tadarthya,"  by  means  of  the 
insertion  of  the  Dative  affix  in  "  Dharmaya." 

122.23  "  Ceshalakshana"— To  the  question— "  what  is  the  definition  of  Duty  "  ?  — tho 
Bhashya  replies  by  declaring  that  the  definition  is  given  in  the  second  aphorism ;  and 
whatever  remains  undefined  there,  is  explained  by  "  geshalakshana,"—  a  word  that 
occurs  in  the  first  aphorism  of  tho  Third  Adhyfiya;  but  there  we  do  not  find  the 
explanation  of  all  that  we  have  yet  to  know  about  Duty.  For  this  reason,  the  Vtutika 
takes  the  word  "  geshalakshana"  to  mean  tho  complete  body  of  the  aphorisms. 
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to  the   former.     The    word   "Ceshalakshana"    (the   remaining   definition) 
refers  to  the  complete  treatise. 

124.  "It  is  only  what  is  known  (to  some  people)  that  is  capable  of 
being  known  (by  others);  while  what  is  already  known  is  not  desired,  (to 
be  known).  (On  the  other  hand)  what  is  not  known  (to  the  people)  beino- 
incapable  of  being  known,  (it  would  not  be  desired)  all  the  more  "  ; — there- 
fore  (with  a  view  to  meet  this  difficulty)  the  Bhashya  has  thus  declared: 

125.  Duty  is  to  be  enquired  into,  on  account  of  doubts  (with  regard 
to  it),  and  also  because  of  its  leading  to  bliss.  A  thing  with  regard  to 
which  there  were  no  doubts,  or  which  did  not  lead  to  a  (desirable)  end, 
could  never  be  enquired  into. 

126.  In  the  matter  of  the  form,  &c,  of  Duty  there  are  two  questions 
(with  regard  to  its)  '  Pramana '  (the  means  of  knowing  it)  and  'Kupa' 
(its  proper  form)  ;  and  by  means  of  these  two,  these  preliminary  questions 
are  settled  in  this  (1st)  quarter  (of  the  1st  Adhyaya). 

127-28.  Even  when  the  Veda  has  been  proved  to  be  the  only  means 
of  knowing  Duty, — with  regard  to  the  ascertainment  of  the  meaning  of 
Vedic  passages,  there  is  no  agreement  among  learned  people  (lit.  '  people 
knowing  many  things'),  on  account  of  various  (kinds  of  |  doubts.  Some  say 
"this  is  the  meaning,"— some:  "not  that,  but  this  ";— and  it  is  also  for 
the  settlement  of  these  (differences  of  opinion  with  regard  to  the  meaning 
of  Yedic  passages )  that  the  treatise,  subsequent  to  this  (1st  Pada),  has 
been  composed. 

Thus  ends  Aphorism  I  of  Adhyaya  I,  Pada  i. 


APHORISM    II.  21 


APHORISM     II. 

"  Duty  is  a  purpose  having  Injunction  for  its  sole  authority 
(means  of  conceivability)  "  (I-i-2). 

1.  Duty  in  general  having  been  established,  its  authority  "  Injunc- 
tion "  is  now  explained  ;  thence  are  its  form,  etc.,  known  ;  and  in  this 
aphorism,  it  is  the  form  that  is  described. 

2.  Both  are  signified  by  a  single  aphorism,  through  direct  significa- 
tion and  implication ;  the  form  of  Duty  having  been  mentioned  (directly), 
its  authority  comes  to  be  signified  by  implication. 

3.  The  affix  becomes  capable  of  Enjoining,  only  when  supplied  with 
all  its  requirements,  in  the  shape  of  '  what '  and  the  rest.  Hence  in  this 
system  the  sentence  which  urges  (to  action)  is  called  "  Codana  "  (Injunc- 
tion). 

1  "Its  proof  of  Injunction  fyc." — The  declaration  of  Veda  as  the  basis  of  Duty  is 
in  this  form  :  '  Duty  has  the  Veda  for  its  authority, — the  Veda  alone  is  its  authority, — 
and  the  Veda  is  solely  authoritative,  it  cannot  be  otherwise.' 

"Form  Sfc" — i.e.,  the  form  and  the  special  features  of  Duty.  The  form  ia 
explained  in  the  following  manner  :  The  declaration  of  the  authority  points  to  the 
"  Agnihotra  "  &c,  as  forming  part  of  the  authority — the  Veda,  as  positively  represent- 
ing "  Duty."  The  particular  feature  is  explained  thus:  The  specification  that  Veda 
alone  is  the  authority  implies  that  the  character  of  Duty  belongs  to  "Agnihotra,"  &c  , 
as  forming  part  of  the  Veda,  and  not  to  the  worshipping  of  the  Caitya,  &c. 

2  "  Both  "  -i.e.,  the  Form  and  the  Basis.  The  form  of  Duty  having  been  declared 
to  be  that  which  occurs  in  the  Veda,  this  very  fact  implies  that  the  Veda  is  the  Basis 
or  Authority  of  Duty.  This  Karika  refers  to  the  passage  in  the  Bhasiiya,  wherein  it  is 
declared  that  the  two  questions — "what  is  Duty  — and  what  is  its  Basis"? — are 
answered  by  the  present  aphorism. 

8  "  Codaneti  hriydydh  pravartakam  vacanamahuh." — Bhashya.  In  connection 
with  this,  a  question  is  raised  whether  the  "  urging  expression  "  is  the  Affix  (the 
Potential  Imperative),  or  the  Root  itself,  or  the  whole  sentence  ?  The  karika  accepts 
the  last  alternative.  In  all  Injunctions,  we  require  the  following  three  factors — (1) 
What? — i.e.,  what  is  to  be  accomplished  ;  (2)  By  what  ? — i.e.,  by  what  means  it  is  to 
be  accomplished;  and  (3)  How? — i.e.,  by  what  process  it  is  to  be  accomplished.  It  is 
only  when  the  Potential  Imperative  Affix  is  accompanied  by  all  three  that  it  is  able  to 
urge  a  person  to  action  ;  but  it  is  only  by  means  of  the  complete  sentence  that  the 
three  requirements  can  be  fulfilled.  Hence  the  sentence  is  the  one  urging  agent ;  and 
as  such,  it  is  named  "  Codana  " — Injunction. 
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4.  "  That  Injunction  alone  is  the  authority  "  and  "  Injunction  is  only 
authoritative" — both  these  facts  having  been  ascertained  with  regard  to 
Duty,  (the  author  of  the  Bhashya)  thinks  it  to  be  wanting  in  something, 
and  hence  he  lias  slightly  touched  upon  reasons,  with  regard  to  the  aforesaid 
facts. 

5.  Inasmuch  as  authoritative  character  is  possible  only  to  the  Word, 
he  has  also  pointed  out.  the  incapacity,  with  regard  to  such  objects  (as  the 
past,  etc.),  of  Sense-Perception  and  the  rest,  which  is  to  be  described  here- 
after. 

6.  Even  with  regard  to  purely  non-existing  objects,  the  Word  brings 
about  some  conception.  And  consequently,  in  the  absence  of  any  discrep- 
ancy, authoritative  character  must  be  accepted  to  belong  to  it  by  its  very 
nature. 

7.  The  Bhashya  has  explained  the  word  "  Codana "  as  signifying 
"  Word  "  alone  ;  for  no  "  Injunction  "  ever  treats  of  the  past  &c. 

8.  So  long  as  "Word"  (in  general)  is  not  established  by  means  of 
the  preclusion  of  the  operation  of  the  senses  and  the  rest, — how  can  there 
be  any  opportunity  of  (speaking  of)  a  particular  form  of  it  ? 

9-10.  (The  word)  "Lakshnna"  may  signify  either  cause  in  general, 
or  the  instrumental  cause,  (of  right  notion).  And  as  the  instrumental  cause 
(i.e.,  if  we  accept  this  alternative)  has  been  mentioned,  either  the  ivord  or 
the  conception  of  the  word,  or  the  meaning  of  the  word,   or   the   comprehension 

4  "  Codana  hi   bhutam   bhavishyantam    $'c.,  niinyat  kincanendriyam.'' — Bhashya. 

That  Injunction  alone,  and  nothing  else,  is  sufficient  authority — such  being  the  sense 
of  the  aphorism,  the  Bhashya  quoted  brings  out  arguments  in  support  of  this  view  ; 
because  a  mere  declaration  of  a  theory  was  considered  weak.  These  alignments  are 
to  be  brought  out  in  full  detail  in  the  following  aphorisms. 

T  The  passage  "  bhutam  bhavishyantam  &c,"  means  that  Codana  can  also  treat 
of  such  objects;  but,  as  a  matter  of  fact,  no  Codana  is  ever  found  to  be  treating  of 
the  past ;  hence  "  Codana  "  must  be  taken  here  as  signifying  "  word." 

8  When  the  authority  of  Sense-Perception,  &c,  has  been  set  aside,  we  are  to 
prove  the  applicability  of  a  particular  form  of  authority  (means  of  right  notion) — in 
the  shape  of  the  "  Word  " — with  regard  to  past  and  future  objects,  &c.  But  as  yet  we 
cannot  assert  this  of  Injunction,  which  is  only  a  particular  form  of  "  Word."  And 
further,  the  assertion  of  applicability  to  past  and  future  objects  &c,  refers  to  "  Word  " 
in  general,  and  not  to  any  particular  form  thereof.  Thus  then,  the  sense  of  the  Bhashya 
comes  to  be  this  :  Injunction  is  the  authority  for  Duty ;  because  authoritative  character 
belongs  to  the  '  Word,'  as  it  has  the  capacity  of  producing  conceptions  even  with  regard 
to  such  objects  as  the  past,  future,  &c,  and  Injunction  too  is  only  a  particular  form  of 
the  Word  ;  therefore  it  is  only  reasonable  that  this  should  be  the  sole  authority  for 
Duty,  which  is  super-sensuous. 

9-1°  The  Instrumental  cause  is  optional,  depending  upon  the  speaker's  wish  ;  hence 
the  various  alternatives  of  option  are  pointed  out. 

"  If  the  preceding  ones  Sfc." — When  either  the  Word,  or  its  Conception,  or  it, 
Meaning,  is  accepted  as  the  Instrumental  Cause,  then  the  result  attained  is  the  compre- 
hension of  the  meaning  of  the  sentence  ;  and  when  this  last  is  taken  to  bo  the  causes 
then  the  result  is  in  the  shape  of  Acceptance  or  Rejection. 
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of  the  meaning  of  the  sentence.     When  the  preceding  ones  are  the   means  of 
right  notion,  then  the  character  of  the  result  helongs  to  the  last. 

11.  If  the  word  "  Lakshana  "  be  taken  as  used  in  the  sense  of 
"  conception,"  &c  ,  then  the  mention  of  "  Codana  "  would  indicate  its  effect, 
and  also  the  effect  of  that  effect. 

12.  If  however  (the  word  "  Lakshana  ")  be  taken  as  used  in  the  sense 
of  causein  general,  or  in  that  of  "Word"  itself  as  the  means  (of  right 
notion),  then,  in  that  case,  the  word  "  Codana  "  and  "  Lakshana  "  would 
be  co-extensive  in  their  direct  signification. 

13.  Later  on  we  shall  prove  that  the  character  of  '  Duty,'  belongs  to 
the  Material,  Action  and  Accessory  (of  the  Sacrifice,  collectively).  And 
though  these  are  amenable  to  Sense-perception,  yet  it  is  not  in  their 
ordinary  form,  that  the  character  of  Duty  belongs  to  them. 

14.  Because,  of  these,  the  capacity  of  bringing  about  auspicious 
results  is  cognised  always  through  the  Veda  ;  and  it  is  in  this  form  (of 
being  the  means  of  auspicious  results)  that  the  character  of  Duty  is  said  to 
belong  to  them.  And  as  such  Duty  cannot  be  said  to  be  amenable  to 
Sense-perception. 

15.  The   mention   (in  the   Bhashya)    of   "Senses"   is  only  a  hint,  in 

H  "Its  effeet" — i.e.,  Conception,  the  effect  of  the  Word;  and  the  effect  of  the 
Conception,  in  the  shape  of  the  comprehension  of  the  meaning  of  the  sentence.  This 
karika  snpplies  an  answer  to  the  following  question  :  "If  the  word  '  lakshana'  be  nsed 
in  the  sense  of  something  other  than  the  Word — i.e.,  in  the  sense  of  the  Conception 
of  the  Word  &c.,—  how,  then  can  it  be  co-extensive  with  '  Codana,'  which  signifies 
'  Word  '  ?  "  The  sense  of  the  reply  is  that,  in  that  casa,  '  Codana '  may  be  explained 
as  indirectly  indicating —  not  the  Word,  but — its  effects  &c.  &c,  the  aforesaid  co-exten- 
siveness  being  explained  per  Indication. 

12  This  explanation  is  in  accordance  with  the  view  that  the  Sentence  constitutes 
the  '  Codana' — as  declared  in  the  Bhashya.  As  a  matter  of  fact  however,  in  all  cases, 
the  co-extensiveness  is  through  direct  denotation.  For  "  Codana  "  has  been  explained 
as  'that  whereby  anything  is  conceived  of;  '  and,  in  the  same  manner,  we  can  explain 
"  Codana  "  as  'that  whereby  a  person  is  urged '  ;  and  this  would  come  directly  to  mean 
•  '  Conception,"  &c.  ;  as  has  been  pointed  out  elsewhere  :  "  Codana  is  that  word,  by 
means  of  which  one  has  the  wish  '  may  I  exert ' ;  or  it  may  be  the  notion  which  leada 
to  such  exertion." 

15  "  Material,"  &c,  will  be  described,  as  "  Duty,"  in  the  Bhashya,  beginning  with 
"  ya  eva  Qreyaskarah,"  and  these  are  certainly  visible  to  the  senses;  as  such,  it  ia 
not  proper  to  restrict  "  Duty"  to  Injunctions  alone.  But  the  fact  is  that  it  is  not  in 
their  perceptible  forms  that  these  have  been  described  as  "  Duty." 

16  This  karika  and  the  next,  anticipate  the  following  objection  :  "  The  Bhashya 
only  precludes  the  applicability  of  the  senses  ;  and  hence  it  cannot  be  taken  as  restrict- 
ing Duty  to  Codana  alone  ;  because  apart  from  Sense-perception,  we  have  still  got  the 
agencies  of  Inference  &c."  The  first  solution  of  this  difficulty  is  that  the  mention  of 
"  senses  "  is  only  a  hint ;  it  includes  all  other  agencies  of  knowledge  — Inference  and 
the  rest.  The  second  solution  is  that  "  nlnyat  kinca"  may  be  construed  with  the 
preceding  sentence, — the  meaning,  in  that  case,  being  that  "  objects,  past,  future,  &c, 
can  be  comprehended  by  means  of  Codana,  and  by  nothing  else.'' 
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the  manner  of  the  author  of  the  aphorisms.  Or  we  may  disjoin  "  Nanyat- 
kinca  "  from  what  follows, — the  meaning  of  the  passage  thereby  becoming 
generalised. 

16.  And  in  order  to  establish  the  incapacity  (of  all  other  Means  of 
Knowledge  ),  there  is  a  mention  of  "  Senses."  Or  "  Kinca  "  may  be  taken  by 
itself — as  signifying  a  question  as  to  the  reason  (of  the  previous  assertion)- 

17.  Though  Inference  has  its  applicability  to  objects  enunciated 
above  (i.e.,  past,  &c),  yet  without  the  comprehension  of  relation,  Inference 
itself  is  not  possible. 

18.  In  the  case  of  Duty,  however,  there  is  no  comprehension  of  the 
relation  of  any  mark  with  either  the  generic  or  the  specific  (forms  of 
Duty), — by  which  it  could  have  been  amenable  to  Inference. 

19.  "  But  the  '  Word  '  too  cannot  function,  without  a  comprehension 
of  relation."  Yes,  (that  is  the  case  with)  the  term  ;  but  '  Duty  '  is  denoted, 
not  by  the  Term,  but  by  a  sentence. 

20.  The  non-expressive  character  of  the  sentence,  as  also  the  fact  of 
the  meaning  of  a  sentence  being  based  upon  the  meanings  of  words  in- 
dependently of  any  relation,  will  be  established  later  on. 

21.  "  Inasmuch  as  the  eternality,  &c,  of  the  Veda  have  not  yet  been 
fully  established,  the  Bhashya  admits  it  to  be  non-eternal,  and  thence 
brings  forward  the  inauthentic  character  of  the  Veda,  as  being  due  to  the 
preclusion,  in  its  case,  of  the  authority  of  a  speaker." 

16  The  Bhashya  being  explained  as  "  nothing  else  is  capable ;  why  is  it  bo  P 
Because  of  the  incapability  of  the  senses," — the  incapability  of  the  "senses"  implying 
also  that  of  Inference  and  the  rest;  as  these  too  are  based  upon  Sense-perception. 

17  Inference  can  treat  of  objects,  past,  future,  unseen,  &c. ;  but  still  it  depends 
upon  the  comprehension  of  a  certain  relation  expressed  in  the  Major  Premiss,  which 
stands  in  need  of  sense  agency. 

18  We  know  of  no  mark  or  characterestic,  bearing  any  relation,  either  with  the 
generic  form  of  Duty,  as  such,  or  with  its  specific  form,  as  "  Agnihotra,"  &c.  And  a 
comprehension  of  such  relation  (of  the  mark  or  the  Middle  Term  with  the  Major  Term, 
which,  in  the  present  instance,  is  'Duty")  is  necessary  in  the  Inferential  process; 
hence  Duty  cannot  be  said  to  be  amenable  to  Inference. 

20  This  Karika  anticipates  the  objection  that  "  the  comprehension  of  the  meaning 
of  a  sentence  also  depends  upon  the  cognition  of  certain  relations  ;  and  hence  '  Duty  ' 
also  cannot  be  expressed  by  the  Sentence."  The  sense  of  the  reply  as  embodied  in  the 
Kfuika,  is  that  such  an  objection  would  have  been  real,  if  we  had  attributed  expressive- 
ness to  the  "Sentence;'  but,  as  we  shall  show  later  on,  no  such  expressive  agency 
resides  in  the  sentence, — all  such  agency  residing  in  the  meanings  of  words  (making 
up  the  sentence),  independently  of  any  relations.  All  this  will  be  explained  in  the 
"  Tadbhutadhikarana."     (I-i-25  et  seq.t. 

21  Now  begins  the  consideration  of  the  Bhashya  passage:  "  Nanvatathdbhu- 
tamapyartham  vruydt  codand,  yathd  yatkincana  limhikam  varanain  nadydstire  panca 
phaldni  santlti  tathyamapi  bhavati  vitathyamapi  bhavati."  And  against  this  it  is  urged 
that  it  was  not  proper  for  the  Bhashja  to  raise  this  question;  inasmuch  the 
ordinary  assertion  quoted  as  an  instauce  can  never  reasonably  be  brought  forward  in 
condemnation    of  Chodauii,  which  is  eternal  and  faultless.     The  explanation  given  by 
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22.  "It  is  always  an  object  perceived  by  other  means  of  knowledge, 
that  is  got  at  by  the  Word  ;  and  like  '  rnenioiy,'  no  authority  can  belong 
to  it  by  itself." 

23.  "  Even  in  the  absence  of  the  perception  of  an  object  by  one's  self, 
it  is  only  proper  that  there  should  be  an  idea  based  upon  trustworthy 
assertion,  because  it  is  an  assertion  of  a  person,  who  is  believed  to  have 
perceived  the  object." 

21.  "  Without  some  sort  of  Perception,  &c, — either  of  one's  self  or  of 
another  person, — a  "  word  "  has  never  been  found  to  be  true.  So  the  same 
may  be  the  case  with  "  Injunction,"  also." 

25.  "  Thus  then,  as  even  when  producing  a  conception  (i.e.,  mental 
representation),  Fancy,  &c,  are  no  authorities  by  themselves,  so  we  may 
apply  the  same  rule  to  the  case  of  Veda  also." 

26.  "All  Injunctions  treating  of  Heaven,  Sacrifices,  &c  ,  are  false, — 
because  their  objects  are  not  supported  by  Sense-Perception,  &c,  like  such 
assertions  of  Buddha  and  others." 

27.  "  Or  again,  because  they  are  not  composed  by  a  trustworthy 
person, — like  the  assertions  of  children  and  intoxicated  people.  Or,  the 
authoritativeness  of  the  Veda  may  be  set  aside,  by  reason  of  its  eternality, 
like  that  of  Akasa." 

28.  "  And  again,  all  Injunctions  depend  for  their  authority  upon  some 
human  being;  or  else,  by  themselves,  these  could  not  be  authoritative,— 
because  they  are  sentences, — like  the  assertions  of  ordinary  people." 

the  Karika  is  that  ordinary  people,  not  knowing  the  eternal  character  of  Chodana, 
might  relegate  it  to  the  position  of  common  assertions  of  human  origin,  and  as  such 
would  come  to  apply  to  it  the  rules  and  restrictions  of  ordinary  speech.  Under  the 
circumstances,  it  was  only  proper  to  bring  forward  the  objection  in  the  Bhashya  ; 
especially  as  the  eternal  character  of  the  Veda  has  not  yet  been  established.  The  Karika 
also  considers  another  alternative:  granted  that  Chodana  is  eternal;  even  then  it 
would  cease  to  be  authoritative,  because  the  authority  of  the  speaker — whose  veracity 
is  the  only  ground  for  the  authority  of  an  assertion — is  precluded  from  this  case, 
which  is  held  to  be  free  from  all  human  agency  ;  with  this  view  "  more  so  "  has 
been  added. 

2*  Because  Injunction  is  not  said  to  be  based  upon  Sense-perception. 

2a  By  merely  giving  rise  to  some  conception,  the  Veda  cannot  be  said  to  be 
authoritative;  because  Fancy  also  gives  rise  to  certain  conceptions;  but  it  can  never 
be  said  to  have  any  authority  ;  and  is  never  believed  to  be  true.  "  By  themselves  " — 
i.e.,  devoid  of  any  support  in  Sense-perception,  &c. 

26  This  Karika  brings  forward  a  syllogsim  in  the  formal  style  :  "  Such  asser- 
tions,"— "such"  is  added  in  view  of  the  fact  that  the  declarations  of  Buddha  also  are 
found  to  be  trne  in  certain  places.     "  Such  " — not  supported  by  Sense-pprception.  &c. 

21  The  first  half  of  the  Karika  is  a  syllogsim  ;  but  the  conclusion  is  the  same 
as  that  of  the  preceding  argument.  The  second  half  presents  the  following  syllogism  : 
"Veda  is  unauthoritative,  because  it  is  eternal,  like  Akasa." 

28  The    sense    of  the  first    half  is   that  all    Injunctions    owing   their   authority    to 
the   persons   from    whom    they  proceed, — and  there  being  no  such  person  in  the  case  of 
the  Veda — the  Veda  can  have  no  authority, 
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29.  "Or,  the  authoritativeness  of  all  Words  should  he  accepted  as 
depending'  upon  '  man  '  ; — because  of  its  being  connected  with  Words,  just 
as  unauthoritativeness  also  (depends  upon  man)." 

30.  "  If  the  speaker's  character  he  no  ground  of  the  anthoi-itativeness 
of  Words, — then  how  can  their  unauthoritativeness  (untrustworthiness)  be 
-attributed  to  Lis  faults  "  ? 

31.  "  Under  these  circumstances,  whether  there  be  a  human  agent  or 
not,  the  authoritativeness  of  the  Veda  is  hard  to  be  got  at  ;  and  it  is 
with  this  in  view  that  the  Bhashya  has  brought  forward  the  objection 
beginning  with  'Nanu.'  " 

32.  "  The  contradiction,  here,  applies  to  the  assertion  of  Burldha  also  ; 
because  from  this  latter  also  conceptions  do  arise.  Hence  the  reply  (to  the 
above  objections  given  in  the  Bhashya)  is  a  fallacious  or  futile  one." 

33.  With  regard  to  all  conceptions,  you  must  consider  the  following 
question  :  "Is  the  authoritativeness  or  unauthoritativeness  (of  any  concep- 
tion) due  to  itself  or  to  something  else  "  ? 

34.  Because  those  that  are  by  themselves  false  cannot  by  any  means 
be  proved  to  be  true.  Some  people  attribute  both  (authoritativeness  and 
its  contrary)  to  (the  conception)  itself.  Others  attribute  them  to  the 
proved  excellences  or  discrepancies  of  its  origin. 

35.  Both  cannot  be  due  to  (the  conception)  itself,  because  the  two  are 
mutually  contradictory, — nor  can  both  be  due  to  something  else,  because 
in  this  latter  case,  there  would  be  no  defi triteness  in  the  conception. 


29  la  reply  to  the  above  objections,  the  Bhashya  has  :  "  It  is  a  mere  contradic- 
tion that  yon  are  asserting — that  it  'declares'  and  then  'falsely.'"  The  Karika 
objects  to  this  reply,  the  sense  of  this  objection  being  this  :  The  meaning  of  the 
Bhashya  is  that  anything  that  is  nttered,  and  duly  gives  rise  to  a  conception,  can 
never  be  false.  But,  says  the  Karika,  the  assertions  of  Buddha  also  are  found  to 
give  rise  to  certain  conceptions ;  and  as  snch,  these  would  come  to  be  authoritative  ; 
thus  the  Bhashya  fails  to  establish  the  solo  infallibility  of  the  Veda  alone, — the  only 
fact  that  it  sought  to  prove. 

33  This  Karika  serves  as  an  introduction  to  the  reply  to  the  objection  urged  in 
the  last  Karika.  The  questions  in  all  these  issues  are  in  the  following  forms  :  (1).  Is 
the  authority  or  otherwise  of  the  conception  due  to  itself  ?  (2)  Are  both  of  these  due 
to  the  excellences  and  discrepancies  of  the  source  of  the  conception  ?  (3)  Is  authority 
due  to  itself,  and  the  contrary  to  extraneous  causes  ?  (4)  Is  unauthoritativeness  due  to 
itself,  and  the  contrary  to  extraneous  causes  ? 

3i  In  the  second  view,  the  excellence  of  the  source  proves  the  authority  of 
the  conception  and  the  discrepancy  in  the  source  proves  its  unauthoritativeness. 

36  The  meaning  of  the  first  half  of  the  Karika  is  that  the  faculties  of  authorita- 
tiveness and  its  contrary  are  mutually  contradictory;  and  as  such,  cannot  belong  to 
one  and  the  same  object.  The  second  half  means  that  if  both  be  held  to  be  due  to  proved 
excellences  and  defects  in  the  cause,  then  a  conception  having  arisen,  so  long  as  snch 
excellences  or  discrepancies  have  not  been  ascertained,  the  conception  cannot  be 
accepted  as  authoritative  or  otherwise, — thereby  being  without  any  definite  character, 
wl.ich  is  an  impossibility. 
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36.  How  can  it  be  possible  that  any  one  tiling1,  independently  of  all 
extraneous  agency,  should  have  contradictory  characters  P  And  when 
devoid  of  both  these  characters,  of  what  form  could  the  conception  be  ? 

37.  If  "  non-confcradictoriness  "  were  possible  with  regard  to  different 
conceptions  ; — even  then,  if  nothing  else  is  taken  into  consideration,  it 
cannot  be  ascertained  which  is  which,  and  where. 

38.  "  Therefore  for  those  that  hold  the  unauthoritativeness  of 
conceptions  to  be  natural  (i.e.,  due  to  themselves),  authoritativeness  must 
depend  upon  something  else." 

38-39.  "  In  this  connection,  the  following  rule  is  laid  down  : 
'  unauthoritativeness,  being  a  negative  factor,  can  never  be  due  to  the 
discrepancies  of  the  cause  ;  whereas  authoritativeness,  being  a  positive 
entity,  is  always  based  upon  the  excellences  thereof  (i.e.,  of  the  cause.)  '  " 

40.  "If  authoritativeness  were  inherent  or  natural  (in  conceptions) 
and  its  absence  artificial  (i.e.,  extraneous,  to  be  determined  by  something 
else)  then  Dream-cognitions  would  be  authoritative,  self-supported ;  for 
what  is  there  to  refute  this  "  ? 

41.  "  In  my  theory,  however,  there  can  be  no  authoritativeness,  in  the 
absence  of  a  particular  cause  ;  and  consequently  there  is  no  chance  of  the 
absurdity  of  a  negative  factor  (unauthoritativeness)  having  a  cause,  in  the 
shape  of  the  said  discrepancies." 

42.  "The  excellences  of  the  Sense-organ,  &c,  alone  can  be  said  to 
be  the  cause  (of  authoritativeness)  ;  but  the  authority  of  these  is  denied, 
for  two  reasons ;  (1)  the  occasional  disorder  of  the  organs  of  Perception, 
and  (2)  the  occasional  absence  (as  during  dreams)  either  of  the  organs 
themselves,  or  of  their  capabilities." 

43.  "  It  is  on  account  of  this   fact    that  you  have  the  mistaken  idea 

36  The  first  half  of  this  is  in  reference  to  the  view  expressed  in  the  first  half  of 
the  last  Karikii;   and  the  second  half  refers  to  its  second  half. 

SI  That  is,  though  one  and  the  same  conception  cannot  be  both,  yet  the  doable 
character  can  be  explained  as  referring  to  different  conceptions,  whereby  the  contra- 
diction ceases.  This  cannot  be ;  because,  even  then,  if  no  extraneous  influence  is 
accepted,  how  could  it  be  ascertained  which  conception  is  authoritative  and  which  not, 
and  also  in  what  place  it  is  one  or  the  other. 

40  Conceptions  being  by  themselves  authoritative,  even  dream-cognitions  would 
become  authoritative,  as  these  are  also  conceptions  ;  nor  can  their  unauthoritativeness 
be  said  to  be  due  to  discrepancies ;  since,  as  a  negative  entity,  it  cannot  but  be  natural, 
as  shown  above. 

*l  Authoritativeness  being  due  to  a  particular  cause,  and  unauthoritativeness 
being  natural  to  a  conception, — dream-cognitions  would  bo  unauthoritative  by 
themselves,  until  there  appears  some  extraneous  cause  which  lends  anthority  to  thcni. 

42  The  sense-organs  beiug  the  cause  of  the  authoritativeness  of  conceptions, 
— these  being  inactive  during  dream,  dream-consciousness  can  have  no  authority. 
"7/" — i.e.,  such  cause. 

*3  Because,  as  shown  above,  the  falsity  (or  nnauthoritativoness)  of  a  conception 
is  due  to  the  absence  of  the  excellence*  of  lh>>  source  of,  authority  ;   and  you  mistake  such 
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that  'the  cognition  of  falsity  is  due  to  discrepancies  (in  the  cause).' 
(As  a  matter  of  fact)  the  invariable  concomitance  of  discrepancies  leads 
to  (a  cognition  of)  the  absence  of  excellences;  and  this  absence  establishes 
the  unauthoritativeness  of  the  conception." 

44.  "Therefore  the  purity  of  (he  cause  must  be  admitted  to  be  the 
means  of  the  anthoritativenessof  a  conception  ;  while  unauthoritativeness, 
being  natural,  can  only  be  indicated  by  the  absence  of  such  parity." 

45.  "  Through  Invariable  'Concomitance'  and  '  Logical  Difference  * 
also,  unauthoritativeness  cannot  be  said  to  result  from  any  discrepancy  (in 
the  cause):  inasmuch  as  this  (discrepancy)  is  not  found  to  exist  in  the 
case  of  a  non-perception  that  is  due  to  the  absence  of  the  cause  (of 
perception)." 

46.  "Therefore,  inasmuch  as  there  is  no  human  agency,— or  even 
if  there  is  any  such,  because  of  the  impossibility  of  any  purity  belonging 
to  it,— there  can  be  no  locus  standi  for  the  Injunction  ;  and  hence  an 
authoritative  character  cannot   rightly  bo  said  to  belong  to  it." 

47.  [Reply]  You  must  understand  that  authority iveness  is  inherent 
in  all  Means  of  Right  Notion.  For  a  faculty,  by  itself  non-existing, 
cannot  possibly  be  bronght  into  existence  by  any  other  agency  ; 

48.  since  it  is  only  for  the  sake  of  its  birth  (origination)  that  a, 
positive  entity  requires  a  cause.  And  when  it  has  once  been  born  (acquired 
an  existence),  its  application  to  its  various  effects  proceeds  naturally  out  of 
itself. 

49-51.  If  even  on  the  birth  (appearance)  of  conception,  the  object 
thereof  be  not  comprehended,  until  the  purity  of  its  cause  has  bee. 
ascertained  by  other  means;  then  in  all  cases  we  should  have  to  wait  for 
the  production  of  another  conception  from  a  new  source;  for  until  its 
purity  has  been  ascertained,  the  conception  would  be  equal  to  nothing 
(i.e.,   false).     And    this   second   conception   too,   would  be  true  only  on  the 

absence  to  be  the  pretence  of  discrepancies.  The  absence  of  excellence  lends  to  the 
cognition  of  tlie  negation  of  authority,  which  is  natural. 

**  Indicated  by  the  absence  of  purity  in  the  cause. 

45  Unauthoritativeness  is  of  three  kinds  s  Doubt,  Misconception  and  Non-concep- 
tion. Some  people  const,  ue  the  Karikathus:  Ajndni  dothavyatweke'piapramanydnwa. 
yat  na  dosho  nimittam—"  Because  in  the  case  of  Non-conception,  even  in  the  'absence  ' 
of  any  discrepancy,  we  find  the  'presence'  of  unauthoritativeness,— therefore  discre- 
pancy cannot  be  said  to  be  the  cause  of  uuanthorifcafciveneflB  " 

4T  With  this  begius  the  refutation  of  the  above  arguments,  and  the  establishment 
of  the  standard  Mimansaka  theory. 

49-61  Jf  even  a  rightly-produced  conception  should  be  made  to  depend  upon  the 
ascertainment  of  the  excellences  of  its  cause,  for  the  purpose  of  denoting  its  object,— 
then,  for  the  ascertainment  of  such  excellences  too,  we  would  need  another  conception, 
which  would  be  due  to  something  other  than  the  aforesaid  cause;  and  so  on  we  would 
have  to  proceed  ad  infinitum.  This  Kfu-ika  proves  the  propriety  of  the  Bhashya  : 
"  Vipratishiddamidamuchyate  braviti  vitathancheti ;  "  for  a  conception  that  denotes  some- 
thing is  self-evident;  and  as  such,  cannot  bo  false. 
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ascertainment  of    the   purity    of  its  cause  ;    and  so  on  and  on,  there  would 
be  no  limit  (to  conceptions  upon  conceptions). 

52.  In  case,  however,  authoritativeness  be  accepted  to  be  due  to  (tbe 
conception)  itself,  nothing  else  is  wanted  (for  its  cognition).  Because 
in  the  absence  of  any  cognition  of  discrepancies,  falsity  ( unauthoritative- 
ness)  becomes  precluded  by  itsdf  (i.e.,  without  the  help  of  any  extraneous 
Means). 

53.  Therefore  the  authoritative  character  of  a  conception,  cognised 
through  ti.e  mere  fact  of  its  having  the  character  of  "cognition/'  can 
be  set  aside  only  by  the  contrary  naLure  of  its  object,  or  by  the  recognition 
of  discrepancies  in  its  cause. 

54.  Unauthoritativeness  is  three-fold— as  being  due  to  Falsity  Non- 
perception,  and  Doubt,  Fiom  among  these,  two  (Falsity  and  Doubt) 
being  positive  entities,  are  brought  about  by  discrepancies  in  the  cause. 

55.  In  the  case  of  Non-perception,  however,  we  do  not  admit  the 
action  of  such  discrepancies.  Because  for  us  all  non-perception  is  due  to 
the  absence  of  cause,— just  as  you  have  asserted. 

56.  The  fact  of  mere  Unauthoritativeness  being  due  to  discrepancies 
doe?  not  lead  to  any  regressus  ad  infinitum,  as  is  found  to  be  the  case  with 
the  theory  of  the  cognition  of  excellences  (being  the  cause  of  authorita- 
tiveness),—tor  us  who  hold  the  doctrine  of  "  Self-evidence." 

57.  Unauthoritativeness    (falsity)    is     got    at    directly    through    the 

63  The  truthful  character  of  a  conception  is  set  aside,  (1)  when  the  object  denoted 
thereby  ,8  subsequently  fonnd  to  be  of  a  character  contrary  to  that  formerly  conceived 
of,-e.g.,  in  the  typical  case  of  mistaking  the  rope  for  a  serpent,  when  it  is  found  on 
examination,  that  it  is  a  rope,  the  previous  conception  of  the  serpent  is  set  aside-  'and 
(Sj  by  the  recognition  of  a  certain  discrepancy  in  the  enuse-e.,.,  one  suffering  from 
Jaundice,  thinks  the  conch-shell  to  be  yellow;  but  as  soon  ns  he  recognises  the  disorder 
«.  his  eyes,  he  attributes  the  notion  of  yellowness  to  the  disorder,  and  accepts  the 
conch-shell  as  white,  thereby  setting  aside  his  previous  conception. 

6*  This  is  aimed  against  the  argument  urged  above  in  Karika  38-39 

"  "Absence  of  the  cause"  (of  cognition). 

M  "For  us  who  hold  the  doctrine  of  self -evidence »  may  be  construed  as  bein^  the 
cause  of  he  absence  of  any  regressus  ad  infinitum.  It  is  only  when  one  thing  is  made 
to  depend  upon  another  of  the  same  kind,  that  we  have  a  regressus  ad  infinitL.  Con- 
sequently it  we  made  unauthoritativeness  depend  upon  another  unauthoritative  object 
as  in  the  theory  explained  above,  authority  is  made  to  depend  upon  another  authorita-' 
t.ve  flung)  then  alone  could  we  land  ourselves  in  the  regressus  ad  infinitum.  But  as  a 
matter  ot  fact,  we  explain  unauthoritativeness  as  being  due  to  discrepancies  (the 
contrary  character  of  the  object  of  conception),  which  is  authoritative,  (as  based  upon 
Sense-perception);  and  as  such  this  latter  con.es  to  be  self-evident;  and  Lore  the 
.mtter  rests,  and  we  are  saved  the  necessity  of  assuming  conceptions  over  conceptions 
ail  inpn. 

'  M  Here  is  the  conception  of  a  snake  with  regard  to  the  rope.  Now  this  conception 
is  set  as.de  directly  by  another  conception  in  the  form,  "  this  is  a  piece  of  rope  »  (v ,hi  .h 
-   contrary   to  the   previous  character  of  the  conception).     And  nndoubtedly  one  could 

never  have  the  latter  conception  until  the  former  had  been  set  aside. 


30  gLOKAVARTIKA. 

"Cognition  (of  its  contradictory)."     For,  so  long  as   the   former  is    not  set 
aside,  the  subsequent  cognii ion  (of  its  contradictory)  cannot  be  produced. 

58.  Though  the  cognition  of  the  discrepancy  of  the  cause  is  known 
to  refer  to  a  different  object  (i.e.,  not  the  object  which  is  the  effect  of  the 
cause),  yet  we  have  co-objectivity  (of  the  two  cognitions)  as  being  implied 
thereby ;  and  hence  we  have  the  preclusion  of  the  former, — as  in  the  case 
of  the  "  uiilking-pot." 

59.  But  this  rule  applies  only  to  those  cases  in  which  (with  regard  to 
the  second  conception)  there  is  neither  ccznitiou  of  any  discrepancy,  nor 
any  contradictory  conception.  In  those  cases,  however,  in  which  we  have 
any  of  these  two  factors,  the  second  conception  becoming  false,  the  first 
comes  to  be  true. 

60.  But  in  that  case  too,  the  authoritativeness  is  due  to  the  concep- 
tion itself,  in  the  absence  of  any  cognition  of  discrepancies.  And  in  a  case 
where  there  is  no  such  cognition  of  discrepancies,  there  is  no  reasonable 
ground  for  doubt. 

61.  Thus  (in  this  manner)  we  do  not  stand  in  need  of  postulating 
more  than  three  or  four  conceptions.  And  it  is  for  this  reason  that  we 
hold  to  the  doctrine  of  "  Self-evidence." 

62-63.  As  a  rule,  the  chance  of  discrepancies  in  an  Assertion,  depends 
upon  the  speaker;  and  in  certain  places  the  absence  thereof  (i.e.,  of  discre- 
pancies) is  due  to  its  having  a  faultless  speaker  ;  because  the  discrepancies, 
removed   by  his   good   qualities,   cannot   possibly  attach  to  his  word.     Or 

58  There  is  a  general  rule  for  performing  a  certain  rite  by  means  of  a  certain 
vessel;  but  in  a  particular  case,  there  is  a  special  rnle,  whereby,  in  that  special  case, 
the  rite  is  performed  by  means  of  another  vessel ;  and  here  both  the  rnles  are  accepted 
as  being  coextensive  in  their  scope,  as  having  the  common  pnrpose  of  laying  down  a 
vessel  for  the  same  rite.  In  the  same  manner,  in  fche  case  of  the  cognition  of  yellowness 
with  reference  to  the  conch-shell,— though  the  preceding  cognition  of  such  yellowness 
has  for  its  object  the  yellowness  of  the  conch,  and  the  subsequent  cognition  of  the  bile 
in  the  eyes  (the  cause  of  perception  having  the  discrepancy  of  being  jaundice)  has  for 
its  object,  the  bile  in  the  eye, — yet,  in  this  latter  case  also,  we  must  admit  of  a  co- 
extensiveness  of  the  scope  of  the  two  cognitions,  as  implied  by  their  meanings.  Tlie 
coo-nition  of  yellowness  leads  to  the  cognition  of  the  bile  ;  and  this  bile^.  being  the  causo 
of  the  perception  of  yellowness  in  white,  is  found  to  exist  in  the  eye,  and  thereby  leads 
to  the  conclusion  that  its  effect  —  the  perception  of  yellowness —  is  wrong;  and  this 
conclusion,  of  the  idea  of  yellowness  being  a  mistaken  one,  contradicts  the  former  con- 
ception  of  yellowness  in  the   conch-shell;    and   hence    this   latter   is   set  aside.     Th© 

implied  meaning  of  the  second  conception  is  that  "  there  is  bile  in  the  eyes,  and  tho 
presence  of  this  bile  has  given  rise  to  the  mistaken  notion  of  yellowness  in  the  conch- 
shell. 

60  The  second  half  guards  against  the  following  argument:  "  as  the  first  concep- 
tion is  set  aside  by  the  second,  and  this  by  the  third ;  so,  on  and  on  we  might  go,  and 
find  every  conception  set  aside  by  the  one  following  it."  The  sense  of  the  Karlka  is 
that  it  is  only  the  recognition  of  discrepancies  in  the  means  of  the  conception  that  sets 
aside  the  conception.  Hence,  when  we  do  not  come  across  any  such  discrepancy  we 
cannot  reasonably  doubt  the  correctness  of  the  conception. 
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&gain,  in  the  absence  of  any  speaker,  there  could   be   no   discrepancies,   as 
these  would  have  no  substratum  (to  inhere  in). 

64.  In  (truthful)  Iranian  (speech)  we  find  two  (factors)—  absence  of 
discrepancies,  and  (presence  of)  excellence-  and  we  have  already  explained 
that  authoritativeness  cannot  be  due  to  excellence. 

<>5-6<3.  Therefore  excellences  must  be  held  to  help  only  in  the  removal 
of  discrepancies  ;  and  from  the  absence  of  these  latter  (discrepancies), 
proceeds  the  absence  of  the  two  kinds  of  unauthoritativeness  ;  and  thus  the 
fact  of  (authoritativeness)  being  inherent  in  Words  remains  untouched. 
And  inasmuch  as  the  Word  gives  rise  to  a  conception,  its  authoritativeness 
is  secured. 

66.  "  If  the  absence  of  discrepancies  be  held  to  result  from  excel- 
lences, then  there  is  the  same  regressus  ad  infinitum  (that  you  uro-ed 
against  us)." 

67.  (Not  so)  :  because  at  that  time  (i.e.,  at  the  time  of  the  conception 
of  the  absence  of  discrepancies),  we  do  not  admit  of  any  active  functioning 
of  the  excellences,  though  they  continue  to  be  recognised  all  the  same;— 
because  in  the  conception  of  the  absence  of  discrepancies  they  help  by  their 
mere  presence. 

68.  Then  too,  in  the  case  of  the  Veda,  the  assertion  of  freedom  from 
reproach  ,s  very  easy  to  put  forward,  because  there  is  no  speaker  in  this 
case  ;  and  for  this  reason  the  unauthoritativeness  of  the  Veda  can  never 
even  be  imagined. 

69.  Thus  then  the  anthoritativetiess  of  the  Veda  being  independent 
of  a  speaker,  your  adoration  of  its  Author  is  entirely  out  of  place  For 
such  adoration  could  be  possible  only  if  you  assume  the  Veda  to  be  devoid 
oi  authority. 

70.  Hence  the  mere  fact  of  the  Veda  not  having  been  composed  by 
an    authoritative    author,   ceases   to   be   a  discrepancy.     Of  the  syllogistic 

_«-«•  "jw  Mnds»-i.e.}  "Contradictory  Conception"  and  « Doubt,"-"  Non-con- 
cept.on     being  oat  of  the  question  in  a  case  of  "  Conception  " 

67  Of  the  cognition  of  excellence  were  the  cause  "of  the  ascertainment  of 
authontativeness  then  even  this  conception  would  stand  in  need  of  another,  for  its 
conhrmahon.-and  so  on  ad.  injin.,  but  as  a  matter  of  fact,  excellences  help  the  ascertain- 
meet  of  the  absence  of  discrepancies  only  by  means  of  their  presence,  which  serves  to 
oppress  the  discrepancies  j  and  these  are  not  able  to  weaken  the  confirmed  authority 
tiveness  of  the  conception. 

«9  The  latter  half  is  read  by  some  MSS.  as  « Kalpyin-atmartKat*  bhavet"  ("then 
the  assumption  of  snch  would  lead  to  the  fault  of  self-dependence-Pertoo  PnncLi  »)  • 
and  the  meaning  of  this  is  that  it  is  only  if  the  Naiyiyika  hold  the  theory  of  the 
unauthoritativeness  of  the  Veda  itself  that  he  wonld  require  a  shelter  in  its  infallible 
author,  whom  he  assumes.  Rut  then,  this  Infallible  Author  too  would  depend  up,,,,  the 
Veda,  for  a  proof  of  His  existence  ;  and  the  infallibility  of  the  Vela  resting  upon  the 
infall,bility  of  sach  an  Aufchor,-the  reasoning  would   become  a  case   of  arguing  ,n  « 
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arguments  urged  against  us,   we  shall   lay   down   counter-arguments   here- 
after. 

71.  It  is  only  human  speech  that  depends  for  its  authority  upon 
another  Means  of  Right  Knowledge;  and  hence  in  the  absence  of  the  latter, 
the  former  becomes  faulty;  but  the  other  {i.e.,  Vedic  sentence)  can  never 
be  so  (on  that  ground). 

72.  Thus  then,  the  very  fact  of  the  incompatibility  of  the  Veda  with 
other  Means  of  Right  Notion,  constitutes  its  authoritativeness  ;  for  if  it  were 
not  so  incompatible,  it  would  only  be  subsidiary  (to  such  other  means). 

73.  In  the  case  of  the  authoritativeness  of  ol  her  Means  of  Right  Notion 
also,  the  reason  does  not  lie  in  their  compatibility  (with  other  Means  of 
Knowledge)  ;  because  more  than  one  (Means  of  Knowledge),  when  treating 
of  the  same  object,  become  optional  alternatives ;  and  hence  the  conception 

of  that  object  can  be  due   to  only   one  of  these  (and  the  other  ceases  to 

be  of  any  use). 

74.  The  subsequent  Means  of  Knowledge  could  only  serve  to  specify 
the  conception  of  an  object:  only  in  a  case  where  the  preceding  Means  has 
failed  to  rightly  ascertain  its  nature. 

75.  If  the  authoritativeness  of  the  subsequent  (Means  of  Knowledge) 
-were  to  depend  upon  the  preceding  one,  then  we  would  require  one  such 
means  for  (the  sake  of  the  authoritativeness  of)  every  Means  of  Knowledge  ; 
and  as  such  we  would  never  come  to  an  end. 

76-77.  If  you  should  admit  of  an  inherent  authoritativeness  (self- 
evidence)  in  any  one  of  these,  then  to  what  special  cause  is  due  your  repug- 
nance to  (such  inherent  authoritativeness  belonging  to)  the  very  first  con- 
ception  ?  And  again,  if  mere  non-support  of  other  Means  of  Knowledge 
were  the  sole  ground  for  unauthoritativeness,  then  a  perception  by  the  ear 
would  have  to  be  considered  false  on  the  ground  of  its  not  being  supported 
by  occular  perception. 

77-78.  If  it  be  urged  that  "one  perception  of  the  ear  could  be  sup- 
ported by  auother  perception  of  the  same  sense,"— then  in  the  Veda  also, 
there  would  be  conceptions,  by  the  hundred,  closely  following  upon  its  utter- 
ance (and  these  would    support  one    another).     In    both   of    these  (i.e.,  the 

12  "  Subsidiary"—  to  the  conceptions  otherwise  obtained,   and   not,  in   themselves 

the  means  of  any  right  notions. 

13  Hence  authoritativeness  cannot  be  due  to  the  compatibility  of   the  means;    at  is 

inherent  in  the  conception  itself. 

16  When,  even  in  your  own  theory,  you  find  it  necessary  to  postulate  the  self- 
evidence  of  a' certain  conception  in  the  end,  in  order  to  avoid  a  regressus  ad  infinitum,— 
why  should  you  not  postulate  such  inherent  authoritativeness  in  the  very  first  concep- 
tion and  thereby  avoid  the  necessity  of  postulating  many  intermediate  conceptions  ? 

18  In  the  Veda,  by  frequent  repetition,  the  conception  got  at  in  the  first  reading 
may  be  taken  to  be  the  basis  of  the  authoritativeness  of  that  obtained  in  the  second 
reading,  and  so  on,  the  Veda  would  finally  come  to  rest  upon  itself,  as  its  authority. 
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perception  of  the  ear,  as  well  as  the  conception  derived  from  the  Veda)  there 
is  no  conception  produced  from  any  foreign  means  (of  conception). 

79.  Just  as  (in  the  case  of  the  ear-perception)  the  ground  of  support 
may  be  ascertained  to  be  another  perception  by  the  same  sense,  so  too  we 
may  postulate  a  similar  support  in  the  case  of  the  Veda  also. 

80.  Therefore  the  conception  that  has  been  firmly  (and  fully)  brought 
about  and  does  not  stand  in  need  of  any  support  of  other  conceptions 
must  be  accepted  to  be  (truly)  authoritative. 

81  Nor  is  the  authoritativeness  of  «  Word,"  &c,  capable  of  beW 
proved  by  Inference;  so  that  all  conception  is  saved  from  any  dependence 
upon  other  means  of  conception. 

*w.  ^(0bj") :  "  BUt  Sense-PercePtio"  and  the  rest  are  not  comprehended 
as  that  these  are  authoritative  ' ;  nor  is  it  possible  to  carry  on  any  business 
by  means  of  such  perceptions,  when  they  are  not  comprehended  as  such." 

bd.  Reply; :  Even  prior  to  comprehension,  the  Means  of  Right  Notion 
had an  independent  existence  of  their  own;  and  they  come  to  be  compre- 
hended subsequently  (as  such),  through  other  cognitions 
_  84.  Therefore  the  fact  of  its  being  comprehended  as  such,  does  not 
in  any  way  help  the  authoritativeness  (of  the  Means  of  Right  Notion)  • 
because  the  idea  of  the  object  is  got  at  through  the  former  alone. 

85  Even  the  unauthoritative  Means  would,  by  itself,  lead  to  the 
conception  of  its  object;  and  its  function  could  not  cease  unless  its 
ralsity  were  ascertained  by  other  means. 

86.     The  falsity  of  an  object  is  not,  like  its  truthfulness,  perceived    by 

81  If  it  were  to  be  proved  by  Inference,  then  that  Inference  would  require  another 
Inference  in  order  to  prove  the  instance  cited  therein,  and  so  on  ad  infinL 

83  All  business  with  such  means  is  performed  by  their  mere  existence,  even  before 
they  have  been  recognised  as  such  means. 

8*  The  sense  of  the  latter  half  is  thus  explained  in  the  Nyayaratniikara :  "We 
do  not  mean  to  say  that  authoritativeness  is  perceived  on  account  o?  its  connection  with 
the  conception,  all  we  mean  is  that  the  authoritativeness  of  a  conception  lies  in  it. 
conformity  wi  h  the  real  state  of  things;  because  upon  such  conformity  depend  the 
S  rTa^  1  ^  ^^Z^^^-'  and  <  Idea'  with  regard  to   a  conception       , 

us  real  state  of  thing.  is  perceived  by   itself,   through  the  unknown  conception  •    and 
there  is  no  use  of  any  other  means  of  cognition."  P         ' 

86  Even  the  unauthoritative  means  do  not,  by  themselves,  advertise  their  false 
character;  in  fact,  they  also  lead  to  the  right  conception  of  the  object  iu  then-  own 
way.  The  idea  of  silver  really  perceives  the  shell  to  be  a  piece  of  silver  Thus  too 
an  unauthoritative  means,  by  itself,  signifies  its  own  authoritative  character  and  leads 
men  to  act  accordingly-the  man  taking  up  the  shel.,  as  a  piece  of  silver.  It  is  for  the 
de  ection  of  its  unauthoritative^  and  for  preventing  people  from  acting  in  accordance 
with  it,  that  ,s  need  of  another  means  ;  consequently  the  unauthoritativeness  of  a  con 
cep  ion  can  never  be  inherent;  as  it  is  always  arrived  at  by  extraneous  means-  e  « 
i  in  the  above  instance,  on  close  examination  by  the  eye,  the  real  character  of  the 'shell 
■  is  detected,  and  the  man  throws  it  away. 

86  This  is  levelled  against  the  objection  that  the  unauthoritativeness  of   the  Veda 
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its   vevy   first   conception.     For  the  recognition  of  UBauthoritoeBeSB,  the 
only  cause  is  one's  consciousness  of  the  falsity  of  its  subject  itself,  or  of  the 

faultiness  of  the  cause  thereof.  ...  ,    ,  .       A  hv  n0 

87      Thereby  alone  is  falsity  (of  a  conception)  established ;  and  by  no 

other  means.  '  And  the  truthfulness  (or  anthoritativeness  of  a  conception) 

is  proved  to  belong   to  the  state  of  its  birth   (i.e.,   is   natural  or  inherent 

1U  ^  88  Therefore  even  in  cases  where  falsity  is  proved  by  other  means 
these  two  (causes  of  falsity)  should  be  noted,  and  not  only  certain  points  oi 
similarity  (with  another  false  idea). 

89  For  one  who  would  prove  the  mauthenticity  of  the  Veda  by 
means  of  Inference,  who  could  avoid  the  preclusion  (of  Inference)  on  the 
strength  of  the  conceptions  derived  from  the  Veda  ? 

90  If  it  be  urged  that  "  Inference  is  not  to  be  thus  set  aside,  because 
of  the  inauthenticity  of  the  Veda,"  then  there  results  (the  fault  of)  '  Beci- 
procity"  (or  mutual  dependence);  because  apart  from  Inference  you  Have 
got  no  other  means  whereby  to  set  aside  the  Veda. 

91  And  the  mere  non-perception  of  an  object  by  other  means  ot 
knowledge  does  not  prove  the  negation  of  an  objec t-e.flf .,  taste,  *o. 
Because   with   these,   it  is  a  rule  that  their  perception  is  due  to  the  tongue, 


&c. 


92  If  it  be  urged  that  "  the  perception  of  an  object  is  due  to  the 
consciousness  of  one  Sense,  or  means  of  conception,"  then  the  same  may  be 
said  to  be  the  case  with  Duty  also. 

92-93  Even  when  there  are  (correct)  conceptions  produced  from  the 
Veda,  if  you  assert  that  «  (the  authenticity  of  the  V"eda)  is  not  proved  to 
me,"  such  assertion  can  only  be  due  to  malignity,-and  as  such  it  is  not 
proper  for  truthful  people.     And   certainly  there  can  be  no   inauthenticity 

might  also,   in  the  same  manner,  be  arrived   at  through  extraneous  means-**.,  the 
series  of  inferential  arguments  brought  forward  above,  in  Kankas  26  et.  aeq. 

88  -SL*  •<£   mother,  &.»-**   *»   *>«*    d°-   iU   ^    argUmentS  br°Dght 
forward  against  the  authoritative  character  of  the  Veda. 

'":;„;       „.a  upon   Inference  for  JLg  aside  the  Veda,   and  also  for  prov.ng 
th8,aJ"of  the  Veda'    and  it  i.  only  after  thU  Wr  *■  >~»  »™re<1  ""*  »" 

»L  Uecan,eac  r  ^  ^  ,Te  do  not  aocept 

SLST  Td      t        thelete'f  ,n7otner  mean,  of  eetting  aside  the  anthorit, 
of  tteVeda,  -edonot  aecept  the  preclusion  of  the  Veda.    All  that  we  mean  >s  that 

/i  „,-+  ^f  nr.  infprpnce  that  goes  against  the  \  eda. 
WeTi  The  n££  TlLe   Lri£  is  thus  explained  in  the 

Th  aut 'o  'ty  of  the'veda  has  been  proved  to  us  ,  and  hence  we  can  never  prove  any 
f^^SS-otly  denied  in  the  Veda;  and  thus  Inference  comes  to  be  set  as.de 
t'ZZ'TToliue*  in  the  Veda."  And  the  present  Kariha  urges  that  rt  »  not 
^operfor  the  opponent  to  deny  the  authority  of  the  Veda,  when  he  can  have  certain 
uunristaken  and  correct  ideas  through  it. 
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ztZTr:: fc  of  (youi')  malignityj  or  °u  accouut  °f  thc  **  °f  *  «»* 

contoimmg  (with  your  own  views). 

comn!tldN°;Can  «*«?*«"*   be   proved   merely  by  one's   own    wish   or 

Swh        "  °r,aSSef   tLe    -°-P— eptibility  of  the  pain  due  to 
uie-ourn  (which  is  not  desired). 

is  destabl!)01'  CaQ  aUJ  deSll'able  C°nCepti0n  bG  aUthentl'C  ^^  b—  » 

95-96.     Therefore  like  light,  Veda  being  common  to  all  persons    it  is 

not   proper  to  dispute  its  authenticity.     The  difference  (of  the  Vedal  from 

^^^^r-^^-  ^   every  chance  of  flatter 

-  Wau  ^1^ te^ut^^r  °f  "  "  ^  *" 
declare  it  L8  be1/  ^  Ve?\™  ot  h™a*  °^»>  then  those  that  would 
have *  to  nnl  '  a\alS°  th°Se  that  W°uld  dec,are  **  to  ^  false,    would 

deJLs  anditt'  7  ^  "*  ^"^  *  aU^  -is  excellences  and 
"erects,  and  its  acceptance  by  great  men,  &c,  &c. 

98-99.     By  the  Mimausakas,   on  the    other  hand,  now,  as  always 

by h;:fif;s  postulated' Wdes  what  is  *-<**  *«•  ^ *■ "«£ss 

99-101.     Thus    has    the   Bhashya   set   aside    (all   chance   of)     mi, 

J5S  r^r  ^v>egard  to  such  a  Yeda-hen  ifc ^  «^ 

of    h°e  Vedl    v!n   } ,7    T     And  the  aSSUm Pfci0n  0f  a  f-lfcy  origin 
abs  nLlf  °      6  ^   a'sidelater  -•     Further,  on  account  of 'the 

the  I M  !■ agenCJ'  thei>e  "  n0t  the  W  Chailce  0f  the  existence  of 

^^rsr""   uoubt)  being  ever  thoughfc  °f  {in  —» 

case  of  these  is  ^^^7^  authoritative.     But  it  is  not  so;    the 
origin.     The   Buddhistic   s<  Itu^  I        *  ^  ""P604"— *■•  ™  Point  of  their 

human  ageney  is  pore       tTei  "s  -  !        "'   T^   "   hUmaU    Bgen0y5    ™d    a8   n° 

scriptures,   which    for  4 sTasn        7  ST"  °/  ther6   ^  imPerfecti-s  in  those 

Doubt  then,  we  roply  that  all  chance  of  Misconception  and  Doubt,  with  regard  t "he 
Veda,  has  been  set  aside  by  the  Bhashya. 

K     "^^W  "-any  doubt  as  to  the  existence  of  discrepancies  leads  to  doubts 
™th  regard   to  its  authoritative   character;    and    when    the  existence  of  such  d,W 


3(J  CLOKAVAKHK'A. 

101-102  Sticb  being  the  case,  falsity  must  always  depend  upon  the 
non-productibility  of  conceptions;  and  this  is  the  contradiction  urged  in 
the  Bhasbya  passage  "  Vraviti,  &c,  &c." 

102-103.  In  "  tachchet  pratyayitdt,"  ("  pratyayita  "  means)  one  who 
describes  things  as  he  sees  them  ;'  and  "  indriyavishayam  "  means  <  that 
which  is  based  upon  the  action  of  the  senses.' 

103-104.  (Some  people  explain  the  word  "  pratyayita  "  in)  '  tachcheu 
pratyayitat"  as  (meaning)  "One  who  sees,  and  speaks  the  truth  "  Be- 
cause ( If  it  meant)  «  One  who  describes  things  as  they  are  seen,  then  we 
wonld,  in  their  opinion,  have  to  admit  the  truthfulness  of  the  assertions 
of  untrustworthy  persona  also.  , 

104-105      But  (in  that  case),  out  of  the  two  factors,  '  trustworthiness 
and  '  amenability  to  sense-action,'  the  absence  of  even  one  would  constitute 
a  counter-instance,  which  is  always  based  upon  the  absence  of  one  factor  only. 

nancies  has  been  ascertained,  then  there  is  a  direct  contradiction  of  it.     The  chances  of 
both  these  contingencies  are  precluded  from  the  Veda,  by  proving  the  non-existence  of 

discrepancies  in  it.  rirMlui»o 

101.102  "  Vraviti"  =  says,  or  asserts,— i.e.,  gives   rise  to  a  conception.         Kirarna 
false  i.e.,  that  which  has  been  proved  to  be  identical   with  not  giving  rise  to  any^  concep- 
tion;   and  thus  these  two  terms  contradict  each  other,   hence  the   sentence      assorts 
falsely  "  becomes  self-contradictory. 

102-103  With  this  begins  the  consideration  of  the  Bhashya  passage  "  yat  tu  laukikam 
vachanam  tat  chet  pratyayitdt  purushut  indriyavishayam  vo,  frc."  The  word  "  Indriya  " 
here  includes  Inference  and  all  the  other  principal  means  of  right  notion  ;  the  meaning 
of  the  clause  thus  comes  to  be  this :  "  The  assertion  of  the  person  who  says  as  he  sees, 
having  the  support  of  one  or  more  means  of  right  notion,  is  always  authent.c;  conse- 
quently if  the  instance  of  human  speech  brought  forward  in  the  objection  refer  to  the 
assertion  of  such  persons,  then  the  instance  does  not  apply  to  the  Major  Term  of  he 
argument,  which,  therefore,  fails.  On  the  other  hand,  the  assertion  of  Untrustwoi  thy 
persons,  not  supported  by  any  other  means  of  right  notion,  is  always  unauthentic  ; 
because  of  its  very  source  being  faulty.  And  if  this  is  to  which  the  instance  refers 
then  such  an  instance  cannot  shake  the  authenticity  of  the  Veda;  and  thus  too  your 
argument  falls  to  the  ground.  .  . 

104-106  This  refutes  the  second  interpretation  :  A  counter-instance  is  an  instance 
brought  forward  in  order  to  prove  the  weakness  of  a  definition  ;  and  as  such,  the 
counter-instance  should  be  based  on  the  absence  of  only  one  differentia  out  of !  the ^many 
mentioned  in  the  definition.  Otherwise,  if  the  counter-instance  consisted  of  the  absence 
of  all  the  differentias  mentioned  in  the  definition,  then  it  would  not  apply  to  the^case 
at  all,  being  entirely  apart  from  it.  As  for  instance,  the  definition  of  Duty  is  a 
•'purpose  described  in  the  Veda;"  where  we  have  two  differentias -that  of  tong  « 
purpose,  and  that  of  leing  described  in  the  Veda;  and  the  counter-instance  brought 
against  this  definition  is  the  case  of  the  -  Syena  »  sacrifice,  which  is  mentioned  in  the  Veda 
but  does  not  lead  to  the  accomplishment  of  any  desirable  end  of  man  And  here  we 
see  that  the  counter-instance  is  wanting  in  one  factor  only  as  a  rule  and  not  mall 
the  points  noted  in  the  definition.  In  accordance  with  this  interpretatior ho wever, 
-Trustworthiness"  and  "Amenability  to  sense-perception,"- each  by  itself,  consti- 
tutes  authenticity;  and  hence  the  counter-instance  would  consist  m  the  absence  of 
each  of  these,  and  thence  would  result  the  absurdity  explained  in  note  lOo-lUD. 
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105-106.  And  iu  the  case  of  the  untrustworthy  speaker,  we  would 
have  to  admit  the  falsity  of  even  such  assertions  as  are  based  upon  the 
authority  of  the  senses  ;  and  the  assertion  of  the  trustworthy  speaker  too 
would  come  to  be  false,  in  the  case  of  an  assertion  not  based  directly 
upon  the  authority  of  the  senses.  And  thus  would  result  a  self-contradic- 
tion in   the  Bhashya. 

106-107.  Therefore  by  the  first  epithet  (" pratyayita")  is  signified 
"  truthfulness  ;"  and  by  the  second — "  Indriyavishayam" — is  implied  the 
fact  of  its  having  a  sound  basis. 

107-108.  The  mention  of  the  absence  of  discrepancy  (want  of  sufficient 
basis)  isfor  the  purpose  of  the  preclusion  of  iuauthenticity  (and  not  for  the 
accomplishment  of  authenticity,  which  is  self-evident).  The  theory  of 
authenticity  being  due  to  excellences  has  been  thoroughly  refuted  before  ; 
and  having  once  been  set  aside,  it  cannot  be  held  to  supply  the  basis 
for  authenticity. 

109-110.  In  the  first  clause,  the  word  "  Va  "  has  a  collective  force  ; 
but  in  the  latter,  it  has  the  alternative  sense.  It  is  for  this  reason  that 
the  counter-instances  of  these  have  been  mentioned  separately:  viz: 
(1)  even  in  the  case  of  the  capable,   if   (the   speaker  is)  untruthful,  there 

106.106  This  Karlka  lays  down  the  deficiency  of  the  counter-instances.  In  the 
counter-instance  of  "trustworthy,"  we  have  "  untrustworthy,"  the  absence  of  a  trust- 
worthy  speaker  being  the  only  ground  of  iuauthenticity  ;  thus  then  the  very  sentence 
cited  as  authentic,  being  amenable  to  the  sense  of  the  hearer,  and  it  being  the  assertion 
of  an  untrustworthy  person,— this  very  sentence  would  become  inauthentic ;  and  as  such, 
would  come  to  be  cited  as  a  counter-instance  of  itself.  And  again,  with  regard  to 
"  amenability  to  the  senses  "  we  would  have  as  its  counter-instance  "  not  amenable  to 
the  senses  ;"  and  thus  the  assertion  of  a  trustworthy  person,  not  heard  by  the  listner, 
which  has  been  accepted  as  authentic,  would  become  unauthentic,  and  thereby  would 
come  to  be  a  connter-instance  of  itself;  and  thus  there  would  be  self-contradiction. 
And  further,  if  the  expression  "  amenable  to  the  senses  "  be  used  with  regard  to 
the  assertion  of  an  untrustworthy  person,  with  regard  to  an  object  before  one's  eyes, 
then  the  expression  "  not  amenable  to  the  senses"  must  necessarily  mean  "that  which 
is  not  perceived  by  the  hearer  ;  "  and  then  the  Bhashya—"  it  is  impossible  to  be  known 
by  the  person,  without  an  explanation  "—becomes  inexplicable ;  because  that  which  is 
not  heard  by  the  hearer  cannot  be  comprehended  even  after  an  explanation.  For 
certainly,  it  is  not  possible  to  know  what  the  hearer  does  not  perceive.  Therefore 
the  expression  "  amenable  to  sense"  must  mean  "  based  upon  accepted  means  of  right 
notion  ;  "  and  the  expression  "not  amenable  to  the  sense"  must  mean  that  which  has 
no  such  basis ;  thus  does  the  Bhashya  passage  become  explained.  And  again,  the 
word  "  Pratyayita  "  signifies  "  one  who  has  a  conception  and  declares  it ;  "  and  as  this 
conception  may  be  either  right  or  wrong,  so  a  "  pratyayita  "  person  is  not  necessarily  a 
"  trustworthy  "  person,  but  only  one  who  says  what  he  sees.  Hence  the  only  correct 
interpretation  is  the  one  given  in  Karlka  102-103. 

106.107  '•  Truthfulness  "—i.e.,  the  fact  of  saying  as  one  sees.  "  Basis  "—i.e.,  the 
fact  of  its  being  based  upon  correct  moans  of  right  notion. 

109-UO  jn  the  first  instance,  tho  notion  of  falsity  is  due  to  disbelief  in  the  speaker  • 
and  in  the  latter,  it  is  due  the  fuultiness  of  the  very  origin  of  the  assertion, 
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is  falsity  ;  as  also  (2)  iu  the  case  of  a  truthful  (speaker),  if  the  fact  itself 
be  incapable  (of  being  verified  by  proofs). 

110-111.  The  passage  iu  question  does  not  set  aside  omniscience. 
Because  in  the  clause  "  without  a  sentence,  &e.,"  what  is  signiBed  is  only 
the  denial  of  omniscience  in  particular  cases. 

111.  If  there  really  existed  a  person  knowing  all  tilings,  through  the 
six  means  of  knowledge,  how  could  such  a  person  be  denied  ? 

112.  But  if  a  person  be  assumed  to  be  knowing  all  things  by  a  single 
means  of  knowledge,  such  a  person  would  doubtless  perceive  taste  and  all 
other  objects,  by  means  of  the  eye  alone  ! 

113.  That  particular  kind  of  the  Means  of  knowledge  which  leads  at 
the  present  time  to  the  perception  of  a  special  class  of  objects,  was  of 
the  same  kind  at  other  times  also. 

114.  The  difference  of  degree  that  we  come  across  (in  the  efficiency 
of  the  various   senses),  does  not  go   beyond   the   precincts  of   the  objects 

(amenable  to  each  sense)  ;  and  hence  such  difference  would  only  exist  in 
the  cases  of  distant  and  subtle  cognitions  ;  and  in  no  case  could  colour 
(the  property  of   the  eye)  be  amenable  to  the  function  of  the  ear. 

115.  With  regard  to  objects  in  the  future  (such  as  Dharma,  &c), 
we  do  not  ever  find  the  applicability  of  Sense-Perception ;  nor  that  of 
Inference  and  the  rest,  in  a  case  where  there  is  no  proper  Mark  (to  serve 
as  the  Middle  Term). 

116.  "Inasmuch  as  the  assumption  by  others  (the  Banddhas)  of  an 
omniscient  Person,  as  also  that  of  the  absence  of  human  agency  in  the 
Veda  by  the  Mimansakas,  are  both  of  the  same  type  (there  is  no  diffei'enco 
between  the  validity  of  the  two)," — those  who  assert  this  must  think  over 
the  following  (poiuts  of  difference). 

117.  An  omniscient  person  is  not  seen  by  us  at  the  present  moment  ; 
nor,  is  it  possible  to  prove  (by  means  of  Inference)  that  such  a  one  ever 
existed  before,  as  is  done  in  the  case  of  the  negation  of  such  a  person. 

110.111  "In  particular  cases"—  the  clause  serves  to  preclude  tlie  capability  of  know- 
ledge with  regard  to  an  object  that  is  beyond  the  senses,  and  is  only  amenable  to 
words  —  e.g.,  Duty. 

HI  He  who  knows  everything  by  means  of  the  six  means  of  right  notion,  would 
also  know  Duty,  through  the  Veda ;  and  this  fact  would  not  militate  against  our  theory 
that  "  Duty  is  knowable  by  the  Veda  alone  ;  "  hence  it  is  not  necessary  for  us  to  dis- 
prove such  omniscience. 

113  And  hence  it  cannot  be  urged  that  such  omniscience,  by  a  single  sense,  is  not 
possible  now-a-days,  though  it  was  possible  only  in  days  gone  by. 

U4.  And  as  such,  Sense- Perception  too,  by  itself,  cannot  bring  about  omniscience, 
in  Neither  Sense-Perception,  nor  Inference  can  prove  the  existence  of  an 
omniscient  person.  In  Inference  we  require  a  middle  Term,  which  we  cannot  have  in 
the  case  of  omniscience.  On  the  contrary,  in  support  of  the  refutation  of  the  existence 
of  an  omniscient  person,  we  have  the  following  inferential  argument :  "  The  past  was 
without  an  omniscient  person,  because  it  was  a  point  of  Time,  like  the  Present;''  or 
again,  "  Buddha  was  riot  omniscient,  because.he  was  a  man,  like  ourselves." 
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118.  Nor  can  the  existence  of  the  omniscient  one  he  proved  by 
Scriptures ;  for  in  that  case  there  would  be  mutual  inter-dependence.  And 
how  can  one  ever  believe  the  authenticity  of  a  Scripture  composed  by 
another  man  ?  J 

119.  Nor  can  we  get  at  any  other  Scripture  (save  the  Veda)  which 
is  eternal.  If  the  eulogies  (occurring  in  the  Veda  in  praise  of  an 
Omniscient  Person)  were  eternal,  then,  non-eternality  would  belong  to 
the  Scripture  itself.  D 

120.  The  eternality  of  the  Scripture  (Veda)  having  been  established, 
all  other  assumptions  (of  an  Omniscient  Author  and  the  like)  become 
needless.  For  men  could  prove  the  existence  of  Duty  by  means  of  the 
same  (Scripture),  whereby  (you  seek)  to  prove  the  existence  of  an 
omniscient  person, 

121.  One,  who,  convinced  of  the  truthfulness  (of  Scripture  writers) 
with  regard  to  their  assertions  in  connection  with  the  relation  of  the 
senses  and  their  objects  (i.e.,  in  the  case  of  ordinary  perception),  would 
base  their  authority,  even  in  the  case  of  matters  of  faith,  on  the  fact  of 
these  latter  assertions  proceeding  from  one  whose  assertion  has  been  found 
to  be  true  in  the  former  case  ; — 

122.  Such  a  one  would  thereby  prove  the  authenticity  (of  Buddha's 
assertions)  to  depend  upon  something  else  (i.e.,  our  own  sense  perceptions). 
For  if  the  authenticity  thereof  (i.e.,  of  Buddha's  assertions  dealing  with 
ordinary  perception)  were  due  to  itself,  then  what  need  could  it  have 
ot  the  seuses,  &c,  of  other  persons  ? 

"8  "Mutual  dependence."  The  Scripture  depending  for  its  validity  upon  the 
ommscenceof  he  Author,  and  the  omniscience  of  the  Author  depending  upon  the 
validity  of  the  Scriptures. 

, .J'9  °™enC7ecaDnopfcbe  P«™d  by  any  Scripture  which  is  not  due  to  human 
agency.  If  the  eulogtes,  ?e.»  This  is  added  in  anticipation  of  the  objection  based  upon 
such  vedic  passages  as- "He  is  omniscient"  and  the  like,  which  might  be  taken  to 
prove  the  existence  of  an  Omniscient  person.  The  sense  of  the  Karlka  is  that  such 
passages  are  only  eulogistic,  and  not  descriptive  of  a  fact;  and  as  such  they  cannot  be 
accepted  as  eternal  For  the  Scripture,  attributing  omniscience  to  a  corporeal  man, 
would  stand  self  condemned  as  transitory. 

ISO  The  eternal  Scripture,-  that  you  seek  to  employ  in  proving  the  existence 
of  an  Omniscient  Person,  who  would  be  the  sole  authority  of  Duty- may  be  more 
reasonably  employed  in  proving  the  existence  of  Duty  itself,  thereby"  doing  away  with 
the  necess.ty  of  postulating  an  intermediary  omniscient  a-ent 

"l  ^ore  some  people  argue  thus  :  "  Granted  that  there  is  no  omniscient  person; 
but  Buddha  and  others  might  have  been  rightful  knowers  of  Duty.  We  find,  in 
ordinary  life  that  Buddha  is  truthful  to  a  nicety  in  matters  of  ordinary  perception  , 
hence  it  would  follow  that  even  in  matters  of  pure  faith,  such  as  that  of  Dutv,  we  might 
rest  upon  hie  authority;  and  thereby  prove  the  propriety  of  such  actions  as  lowing  to 
Chattya,  on  the  ground  of  their  having  been  declared  by  him."  The  next  Karlka 
.applies  an answer -to  this  argument,  the  sense  of  the  reply  being  that  if  such  be  the 
ease,  then  Buddha  s  authority  would  rest  upon  the  fact  of  our  cognition  of  the  truth- 
iulness  of  his  assertions  with  regard  to  the  ordinary  objects  of  sense. 
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23  Jtist  as  the  authenticity  (of  such  assertions)  is  due  to  (ovx) 
sense-discrimination,  so  would  it  also  be  in  the  ease  of :  matters  of  faith  I 
and  (its  authenticity)  would  never  he  independent  or  self-sufficient. 

124  Just  as  by  the  aforesaid  cause  (conformity  with  our  perception) 
is  proved  the  truthfulness  (of  the  Scriptures)  ;  so,  in  the  same  manner 
is  also  proved  the  absence  of  their  authority  with   regard    to   objects    not 

^l^'lhtXthfulness  of  the  trustworthy,"  the  "falsity  of  the 
untrustworthy  "  and  "  the  mere  repetition  (or  reminiscence)  of  a  previous 
conception  "-you  will  have  to  accept  all  these  (with  regard  to  your 
Scripture),  if  you  stick  to  the  instance  (you  have  brought  forward  in  your 

argumen  .^  ^^  {n  the  cage  of  (these  scriptures)  referring  to  super- 
sensuous  objects,  we  would  come  to  recognise  their  falsity,  on  account  of 
the  fact  of  all  Scriptures  besides  the  Veda,  originating  in  human  agency  ; 
since   in    such    cases    the    grounds  of    their    authenticity    would   be    self- 

C°ntT2d7Ct°And  then  too,  there  results  the  absurdity  of  ( your  Scripture 
proving)  the  authenticity  of  subjects  other  than  either  Duty  or  Non-Duty. 
And  so  long  as  the  Sankhya  and  the  rest  continue  to   exist,   your  instance 

too  is  hard  to  be  got  at. 

128  Because,  while  being  a  human  assertion,  it  refers  to  supei- 
sensuous  subjects  ;-therefore  too,  on  account  of  mutual  dependence,  the 
Scripture  of  Buddha  and  others  would  come  to  be  false. 

IS*  Because  the  assertions  of  Buddha  with  regard  to  such  matters  as  Duty  are  not 
v,  lo^bv  our  experience ;  therefore  his  assertions  are  proved  to  be  false  by  the 
borne  out  by  our  exper ,  truthfulness. 

^^T^r^^^Znt^Jjoar    Scriptures  by   reason  of    the 

(ffL  author  conforming  with  your   own  experience,  then,  as  in  your  own 

assertions  of  its  auU.oi con B  ^ike  tll0Be   mentioried   in   the   Karika,   so,  in 

ZrriCrTouXhavetoadmitof    the    same  discrepancies  in  the  author  of 

y°U\ar^on.^icto,V'-becausethe  reason   (human  agency)  brought  forward  to 

,1  o  in thfulness  of  the  Scriptures  may  also  be  employed  to  prove  their  falsity. 
Pr°V«f«SX  t Is  Ima,  ".."-The  assertion  of  Buddha  with  regard  to  the 
momentary  character  of   all   external  objects,  has  been  said  to  conform  with  our  own 
!xoTrience  which  fact  has  been  made  the   ground  of  proving  his  veracity      But  the 
experience^  h     leasfc  doubfc,   that  all  that  exists  ,s  eternal,  and 

exTsts  or  e:e,  S!der  such  Circumstances,  so  long  as  you  have  not  fully  refuted  the 
arguments  of  the  Sahkhyas,  you  cannot  hope  to  establish  the  authority  of  your  Author, 
™  the  grounds  that  you  have  urged. 

mZt  as  human  speech,   when   referring   to  transcendental   objects   is   almos 
o^tn  be  false   so   the  speech   of  Buddha   too    could    not    but    be    false.     And 
r^^^a  "to   transcendental  objects  come  to  be  false  the*,  with 
rKard  to  perceptible  objects  too  (such  as  the  momentary  character  of  all  objects,  &c. 
become  fie.     And  as  his  veracity    was   sought  by  you    to    be   proved   on   the   ground 
of  his  latter  assertions  being  true,  it  falls  to  the  ground  unsupported. 
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129.  The  antagonist  who  meets  you  for  the  first  time  would,  while 
arguing1,  also  have  the  following  argument  (at  his  disposal)  against  you. 

130.  "  My  assertion  that  '  Buddha,  &c  ,  are  non-omniscient,'  is  true, 
because  it  is  my  assertion,  like  my  assertion  '  Fire  is  hot,  and  bright.'  " 

131.  "  The  fact  of  this  being  my  assertion  is  directly  perceptible, 
and  you  have  yet  to  prove  that  what  you  bring  forward  as  Buddha's 
declaration  was  really  what  he  asserted.  And  thus  mine  is  tlie  (correct) 
argument,  whereas  yours  is  doubtful  and  incomplete." 

132.  How  can  anyone  postulate  a  thing,  whose  existence  can  be  dis- 
pi'oved  by  reason  of  its  being  contrary  to  Sense-Perception  ? 

133.  Nor  can  your  omniscient  Person  be  postulated  on  the  ground  of 
unbroken  tradition.  Because  the  tradition  is  disputed,  has  no  bassis,  and 
is  only  accepted  by  a  few  people  (like  yourself). 

134.  That  "He  is  omniscient,"  how  could  even  his  contemporary 
enquirers  know,  being  (as  they  were)  devoid  of  any  conception  of  his  cog- 
nitions and  the  objects  thereof  ? 

135.  Thus  then  you  will  have  to  assume  many  omniscient  persons 
(among  his  contemporaries  and  their  followers,  so  that  each  of  these  could 
be  cognisant  of  the  omniscience  of  his  predecessor).  For  he  who  is  himself 
non-omniscient  could  never  recognise  another  person  to  be  omniscient. 

136.  He  by  whom  the  omniscient  Person  could  not  be  recognised, — 
how  could  such  a  person  have  any  idea  of  the  authenticity  of  his 
assertions  ?  (For  these  would  be)  to  him  just  like  the  assertion  of  any  other 
ordinary  person. 

137.  When  (you  declare  Buddha  to  be)  devoid  of  attachment, 
&c„  and  free  from  activity,  —  then  the  injunctions  (contained  in 
your  Scriptui'es)  must  have  been  composed  by  another  person,  specially 
in  the  absence  of  all  definite  (concrete)  cognition  (in  the  case  of 
Buddha). 

138.  If  jTou  say  that  "  By  mere  proximity  to  such  a  Man  (as  Buddha) 
injunctions  issue  forth,  spontaneously,  even  from  the  walls,  just  as  from 
the  Chiutamani, ." 

180  This  is  a  counter-argument  to  the  following  reasoning  of  the  Buddhists  :  "  Bud- 
dha's assertion  with  regard  to  his  omniscience  is  true,  because  it  is  his  assertion,  like 
be  assertion  '  Fire  is  hoi'  and  the  like." 

187  In  ordinary  experience  we  find  that  persons  take  to  composing  works, — 
(1)  for  some  gain,  (2)  for  commanding  the  respect  of  others,  (3)  for  the  sake  of 
fame,  and  (4)  for  winning  the  affection  of  some  person  ;  and  so  forth.  Bnt  you  deny 
the  existence  of  any  of  these  motives,  in  the  case  of  Buddha  ;  hence  the  scriptures 
attributed  to  him  must  have  been  composed  by  some  other  person  ;  specially  as  you 
assert  that  Buddha  perceives  the  whole  universe,  in  the  abstract,  and  that  he  has  no 
concrete  cognition  thereof.  How,  then,  could  he  describe  things,  by  moans  of  words  ? 
For,  certainly,  no  verbal  description  is  possible  without  concrete  cognitions. 

133  "Chiutamani"  is  a  gem  which  is  behoved  to  give  to  its  possessor  all  that  ho 
desires. 
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139  Such  assertions  could  only  fit  in  the  mouth  of  blind  believers 
(like  you)  ;  we  can   have   no   faith    in    such    injunctions    as    proceed   from 

UO  For  it  is  just  possible  that  these  may  have  been  composed  by 
Buddha  himself,  or  they  may  have  been  uttered  by  certain  invisible  evil- 
minded    Pisachas    (spirits)    (hidden    in    the    wall),    in    order    to     deceive 

(people).  .    ,         , 

141  Similarly  for  those  that  have  postulated  for  Jiva,  as  independent 
of  the  sense-organs,   &c,   pure  cognition   of    objects  past,  subtile  and  the 

like  ; —  ,  ,  «•  * 

140  Such    an    assumption    could  not  be  proved  by  anything  except 

(their)  Scriptures;  nor  again  could  the  (authority  of  these)  Scriptures  them- 
selves be  established  without  the  above  assumption  (and  thus  there  would 
be  a  mutual  dependence).  Nor  can  such  a  theoriser  get  at  any  similar 
instance  among  ordinary  men  (that  could  prove   the  particular  faculty  of 

their  Jiva).  _  .      . 

143  The  idea  of  an  eternal  Scripture  too,  is  to  be  refuted  in  the 
same  manner.  B.'cause  with  regard  to  that  also,  there  is  no  such  belief 
as   that  "  This  is  seen  by  this  person,  or  composed  by  him." 

141  Men  are,  generally,  speakers  of  falsehood ;  therefore  just  as  we 
do  not  believe  in  the  people  of    to-day,  so  too,  we  could  have  no  faith  in 

those  of  the  past.  # 

145.  The  idea  of  such  a  notion  with  regard  to  the  Scripture  and  its 
meaning  may  be  like  dream-cognition  ;  and  in  that  case,  how  could  there 
be  any  authenticity  in  the  scriptures,  with  regard  to  which    such    a    doubt 

146.  What  you  desire  to  establish  is  the  unrivalled  excellence  of  the 

141   The  Buddhist  having  been  refuted,  the  Arhat  theory  is  next  taken  up. 
148  «  Without    their   Scriptures."— For  such  an  assumptions  is   amenable  neither 
to  any  ordinary  means  of  right  notion,  nor  to  the  Veda. 

143  The  first  half  seeks  to  set  aside  the  eternalifcy  of  the  Veda ;  as  some  people 
Bay  that  the  eternal  Veda  is  heard  by  Prajapati.  Bat  the  Karika  means  to  say  that, 
as  the  cognition  of  an  omniscient  person,  so  too,  that  of  an  uttered  sound,  is  without 
any  cause.  The  second  half  anticipates  the  objection  that  by  refuting  the  eternalifcy 
of  the  Veda,  the  author  strikes  at  the  very  root  of  his  own  system.  The  Nyayarat- 
nakara  explains  the  second  half  thus  :  "  This  theory  is  to  be  refuted,  because  of  the 
denial  of  the  authenticity  of  the  Veda,   on  the  ground  of  its  being   composed  by   a 

human  author." 

144  Some  MSS.  read,  in  the  end,  "  tathd'  titdrthaklrtane."  The  latter  half  ot  the 
Karika,  should  then  be  translated  thus  :  "  As  we  do  not  believe  people  describing  the 
things  of  the  present,  so  too,  we  would  not  believe  them,  when  speaking   of  the  things 

of  the  past.  , 

146  The  attributing  of  the  Veda  to  Prajapati  has  another  fault :  If  his  knowledge 
and  propounding  of  the  Veda  be  without  any  cause,  coming  to  him  spontaneously, 
then  such  knowledge  may  only  be  of  the  nature  of  a  dream,  false  and  unreliable. 

148  With    this    Karika.   begins   the   refutation    of    the    theory    that   the  Veda    is., 
Eternal,  spontaneously  heard  and  propounded  in  this  world  by  Prajapati. 
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Author,  as  also  the  eternality  of  the  Scripture  itself  ;  and  in  that  case  you 
will  have  to  postulate  the  fact  of  His  remembering  the  Scripture  learnt 
in  some  previous  birth. 

347.  If  you  postulate  such  ante-natal  comprehensibility  of  the  scrip- 
ture (to  Prajapati),  needless  is  your  opposition  to  the  comprehension  of  the 
objects  thereof  (as  attributed  by  the  Banddhas  to  their  Scripture-writers — 
viz.,  supernatural  knowledge  of  Duty  and  its  opposite).  For  one  who  is 
able  to  comprehend  sounds  that  have  not  been  uttered,  what  can  be  said 
against  his  comprehending  the  meaning  of  such  sounds  themselves  (which 
is  much  easier  than  the  comprehending  of  unuttered  sounds)  ? 

148.  The  author  too,  in  the  view  of  those  people  that  postulate 
such  comprehension  of  the  meaning,  would  be  independent.  Whereas  in 
the  case  of  the  mere  verbal  cognition  of  the  Scripture,  we  would  have  both 
(Scripture  and  the  author)  depending  upon  one  another. 

149.  (Whereas  according  to  us)  even  in  a  single  life  the  Veda  is 
found  to  reside  in  (i.e.,  known  by)  many  persons  ;  and  as  such,  either 
its  remembrance  or  comprehension  does  not  go  against  its  indepen- 
dence. 

150.  For  if  any  one  person  were  to  make  any  changes  in  the 
Veda,  of  his  own  accord,  he  would  be  opposed  by  mauy  persons. 
And  again,  if  the  Veda  were  the  outcome  of  the  mind  of  a  single  person, 
then  it  would  in  no  way  differ  from  modern  compositions. 

151.  For  the  same  reason  we  do  not  acknowledge  the  agency  of  a 
single  person  even  in  the  case  of  the  traditional  course  of  instructions 
(in  the  Veda).  The  very  first  persons  (who  commenced  this  traditioual 
course)  must  have  been  many,  dependent  upon  one  another,  just  as  we 
find  to  be  the  case  at  the  present  day. 

152.  Thus  then,  while  others  make  many  (unreasonable)  assumptions 
for  establishing  their  own  Scriptures,  Jaimini  does  not  have  recourse  to 
any — and  is  this  the  equality  (of  Jaimini)  with  others  ? 

153.  Nothing  more  than  what  is  directly  visible  is  postulated  by 
him  (Jaimini),  with  regard  to  the  authenticity  (of  the  Veda).  Whereas 
the  other  theorists  have  to  make  various  assumptions  with  regard  to 
the  imperceptible,  even  in  proving  the  inauthenticity  of  the  Veda  (to  say 
nothing  of  those  that  they  have  recourse  to  in  seeking  to  establish  the 
authority  of  their  own  scriptures). 

154.  The  Atheist  in  denying  the  authority  of  the  Veda,  lands  himself 
on  the  (absurdity  of)  setting  aside  the  authenticity  of  a  directly  perceptible 
fact.  Because  when  a  conception  has  once  arisen  (and  the  self-evident 
authority  of  such  conceptions  has  already  been  proved),  any  assumption 
towards  its  denial  could  only  be  needless  and  far-fetched. 

I*3  "  Dependent  upon  one  another." — The  Author  depending  upon  the  Veda 
for  a  comprehension  of  its  meaning  and  the  Veda  depending  upon  the  author,  iu  order 
to  gain  its  right  form. 
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155.  The  absence  of  human  agency,  with  regard  to  the  Veda,  having 
been  proved,  it  lies  upon  tbe  Atheists  to  point  out  any  difference  between 
the  Vedic  conceptions  and  the  perceptions  due  to  faultless  cognitions). 

156.  "  There  could  be  no  instructions  with  regard  to  supersensuous 
objects,  if  the  author  had  not  perceived  such  objects " — hence  is  the 
"assumption  of  an  object"  (i.e.,  such  is  the  form  of  the  argument 
"Apparent  Inconsistency  " — Arthapatti). 

157.  Or  the  passage  may  be  (interpreted)  as  an  inferential  reasoning  : 
the  "fact  of  being  an  instructor"  is  found  to  be  invariably  accompanied  by 
that  of  'being  preceded  by  the  perception  of  the  object"  (of  instruction). 
And  the  negation  of  this  is  laid  down  in  the  passage  "  Nanu,  etc." 

158.  (The  Apparent  Inconsistency  that  you  have  urged)  may  also 
be  explained  away  otherwise — as  by  reason  of  the  perplexity  (of  the 
Instructor).  Or  your  '  Linga '  (the  reason,  the  "middle  term,")  may  be 
said  to  be  anomalous,  inasmuch  as  there  are  such  instances  as  the  asser- 
tions of  children,  etc.,  (who  are  found  to  speak  of  tilings  they  have  never 
seen). 

159.  If  you  say  that  'the  Instructors  (Manu,  etc.),  propounded  their 
instructions  after  having  come  to  know  of  the  objects,  through  the  Veda' 
— then  you  will  only  prove  what  has  already  been  proved  by  us — this  is 
what  is  meant  by  the  passage  "  Vedadapi,  etc."  ;  and  this  refers  only  to 
Manu,  etc.,  (who  declare  themselves  to  be  the  followers  of  Veda,  which  too 
they  declare  to  be  the  only  means  of  knowing  the  true  nature  of  Duty  ; 
and  not  of    Buddha,  etc.). 

160.  "  Because  a  man,  though  knowing  one  thing  one  way,  wishes  to 
speak  of  it  in  another  way, — therefore  from  the  assertion  of  a  person,  there 
can  be  no  absolute  certainty  as  to  what  is  in  his  mind  (i.e.,  what  he  really 
knows)." 

161.  "  We  see  that  one  who  is  coufused  speaks  something  other  than 

166  Now  begins  the  explanation  of  the  Bhashya  passage — "  Nanivavidushdm 
upadeco'  ndvakalpyate,  "  &c,  &c  ,  (page  4).  "Assumption  of  an  object,"  i.e.,  that  of  the 
fact  of  Manu  and  Baddha  knowing,  by  themselves,  the  nature  of  Duty. 

l&T  "  One  who  is  an  Instructor  is  one  who  has  seen  the  object  *' — this  is  the 
affirmative  premiss  ;  the  negative  form  of  this  is  :  "  He  who  is  not  a  seer  (or  knower) 
of  the  object  is  not  an  Instructor  ;  "  and  this  latter  is  what  is  meant  by  the  Bhashya 
passage  quoted  above. 

168  Ref.  Bhashya  "  Upadecd  hi  vydmohddapi  bhavanti"  (pp.  4-5),  which  is  said 
in  reply  to  the  objection  moved  in  the  passage  quoted  above.  "  The  middle  Term,"  i.e., 
the  fact  of  being  preceded  by  a  perception  of  the  object. 

169  "  Only  prove,  8fc." — That  is,  this  assertion  of  yours  does  not  contradict  our 
assertion  that  "  Veda  alone  is  the  means  of  knowing  Duty." 

160  Ref,  to  Bhashya:  "  Api  cha  panrusheyddvachanddevamayam  purusho  vedeti 
bhavati  pratyayah  fyc."  (page  5).  The  Kiu-ika  lays  down  the  objections  against  this 
passage.  It  means  that  from  the  mere  assertion  of  a  man,  we  cannot  come  to  the 
conclusion  that  'he  knows  thus';  because  he  might  be  knowing  it  one  way,  and 
expressing  it  in  quite  another  way. 
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what  he  wishes  to  speak;   therefore   the  assertion  does  not  always  follow 
the  wish  (of  tlie  speaker)." 

162.  It  is  only  in  the  case  of  the  assertions  of  a  trustworthy  per- 
son, that  his  own  mind,  (i.e.,  what  he  really  knows  of  the  object)  is  known 
(by  means  of  his  assertions)  ;  while  in  the  case  of  an  untrustworthy 
person,  there  is  no  certainty  (as  to  what  may  be  in  his  mind).  Therefore 
it  is  only  by  means  of  a  general  rule  and  its  exception,  that  the  twofold 
powers  of  words,  is  here  (in  the  Bhashya)  explained. 

163.  The  bringing  about  of  the  comprehension  of  the  meaning  of  a 
sentence  depends  upon  the  arrangement  of  Words  and  their  Meanings  ; 
and  the  form  of  this  arrangement  too  depends  upon  the  wish  to  speak, 
which,  in  its  turn,  depends  upon  previous  conceptions. 

161.  With  regard  to  objects,  different  men  are  found  to  construct 
sentences  differently,  when  actuated  by  different,  motives, — by  means  of 
additions  (alterations)  and  subt7-actions  (whichever  seems  to  serve  their 
respective  ends). 

165.  Therefore  when,  by  means  of  the  assertion,  the  hearer  has 
arrived  at  the  comprehension  of  the  object  (spoken  of),  then  verily  there 
arises  the  notion  with  regard  to  the  knowledge  of  the  speaker — that 
"  this  (object)  is  known  by  him." 

166.  When  a  person  cpaestions  (the  veracity  of)  one  who  is  following 
the  assertion  of  a  trustworthy  person,  then  the  latter  points  to  the 
trustworthy  person,  saying  "  He  knows  it  thus." 

167.  On  account  of  being  interrupted  by  the  cognition  (of  the 
trustworthy  person),  the  Words  in  this  case  become  inoperative  for  the 
time  being  ;  but  the  manifestation  of  the  authenticity  thereof  would  be 
based  upon  the  mere  fact  of  their  originating  directly  from  the  cognition 
of  the  speaker. 

168.  Though  the  Meaning  may  have  been  comprehended  beforehand, 
yet  it  depends  for  its  definiteness  upon  the  fact  of  its  originating  directly 
from   the   speaker's   cognition  ;  hence  such  a  fact  can  only  be  comprehen- 

162  This  Karika  offers  the  reply  to  the  objections  urged  in  the  Inst  two  Karikas. 
"  General  rule  Sf'c." — That  based  on  the  general  rule  beiug  the  power  that  is  got  at 
through  the  recognition  of  the  source  of  the  assertion, — the  exception  or  negation 
being  in  the  case  of  the  assertion  of  untrustworthy  persons. 

Io3  This  Karika  anticipates  the  following  question  :  "  Does,  then,  all  comprehen- 
sion arise  from  inexpressive  sentences  "  ?  The  sense  of  the  Karika  is  that  the  com- 
prehension of  the  meaning  of  sentences  is  not  verbal,  but  inferential  ;  and  the  process 
of  this  inference  is  shown. 

l'i  How  do  you  know  that  the  arrangement  depends  upon  the  wish  to  speak  ? 
The  Karika  gives  the  reply— "by  anivaya  (Invariable  concomitance)  and  vyatireka 
(constant  negation)."     "  Addition,  Sfc.  "  of  words,  in  a  sentence. 

181  "Interrupted" — i.e.,  so  long  as  one  has  not  recognised  the  cognition  of  the 
speaker,  though  there  is  a  recognition  of  the  meaning  of  words,  yet  it  is  as  good  as 
non-existent;  as  its  authenticity  is  recognised  only  when  it  is  found  that  it  rests  upou 
a  certain  definite  cognition  of  the  speaker. 
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sible  through  the  comprehension  of  tlie  Meaning.  But  hi  the  matter  of 
authenticity,  it  takes  the  first  place. 

169.  Thus  then,  in  the  present  case  (of  the  Scriptures  of  Buddha, 
&c),  the  falsity  of  these  is  proved  by  the  fact  of  their  being  due  to  human 
agency.  This  character  (of  falsity)  could  not  belong  to  the  Veda,  because 
in  its  case  there  is  no  author  (human  agency). 

170.  And  thus  there  being  no  interruption  by  any  notion  of  the 
author,  the  meaning  of  the  Veda  is  comprehended  directly  through  the 
meaning  (of  words)  ;  and  it  does  not  stand  in  need  of  the  precedence 
of  any  cognition  (of  a  person )  ;  nor,  as  such,  can  it  ever  be  false. 

171-72.  The  assertions  of  Buddha,  &c,  that  were  brought  forward 
(by  the  Atheists  pi'oper)  as  instances  to  pi'ove  the  inauthenticity 
(of  the  Veda)  are  here  shown  to  be  non-concomitant.  Because  it  has 
been  shown  above  that  the  effects  of  these  (Vedic  assertions)  are 
correct ;  while,  as  regards  the  meaning,  they  have  got  nothing  to  do 
with  it. 

173.  With  regard  to  objects  outside  the  precincts  of  its  applicability, 
there  is  a  chance  of  the  falsity  of  the  Veda  also.  Thei'efore  with  regard 
to  the  arguments  urged  iu  the  Pfuvapaksha,  you  would  only  be  proving 
what  we  already  accept. 

174-75,     Not  knowing  this  meaning,   and   only   bearing   in   mind   the 

171.78  The  Kaqika  thu3  explains  :  "  The  author  now  explains  the  Bhashya  in 
another  way:  For  the  proof  of  the  authenticity  of  the  Veda,  whatever  ordinary 
assertions  were  brought  forward  as  instances  are  here  shown  to  be  non-concomitant  with 
the  Major  Term.  The  second  Karika  shows  this  non  concomitance.  The  meaning  is  tin's  : 
The  Bhashya  here  takes  the  place  of  another  party,  and  through  him,  replies  to  a 
third  party.  The  Atheists  bring  forward  the  following  argument :  '  The  Veda  is  false, 
because  the  objects  treated  of  therein  are  not  amenable  to  Sense-perception,  like  such 
assertions  of  Buddha,  &c. ' ;  and  the  present  passage  replies  to  this  argument,  witli  a  view 
to  the  Buddhist  doctrine  :  your  instance  is  non-concomitant  with  the  Slajor  Premiss  : 
because  according  to  Buddha,  words  are  not  accepted  as  the  means  of  knowing  objects  ; 
for  according  to  him,  what  the  words  do  is  simply  to  remind  one  of  the  object,   neither 

adding    to,   nor   substracting  from,    it  any    factor The    words    only    express    the 

meaning  of  the  speaker  ;  therefore  that  which  has  been  said  to  be  the  subject  of  the 
assertions  of  Buddha, — with  regard  to  this  subject,  such  assertions  are  quite  true, — 
snch  effect  being  only  what  is  in  the  mind  of  the  speaker.  And  as  these  assertions 
correctly  delineate  what  was  in  the  mind  of  Buddha,  they  cannot  bat  be  accepted  as 
true.  As  for  the  objects,  forming  the  denotation  of  ivords,  the  Buddhists  do  not 
accept  any  applicability  of  the  xvords  to  them.  Therefore  there  is  no  proof  against  the 
authenticity  of  the  Veda  ;  and  it  is  this  that  has  been  shown  above  in  Karika  163." 

US  "  If  any  ordinary  assertion  has  been  urged  in  regard  to  an  object  other  than 
what  is  within  its  zone  of  applicability  (i.e.,  objects  other  than  the  cognition  of  the 
speaker),  then  you  would  be  proving  what  is  already  proved  :  of  the  Vedas  too,  we 
accept  the  falsity,  with  regard  to  those  objects  that  it  does  not  treat  of;  for  we 
accept  the  falsity  of  everything  that  is  urged  in  the  Purvapaksha." — Kdcikd. 

H4.75  The  meaning  of  the  Bhashya  is  that  "the  mere  fact  of  being  an  assertion 
is   not    a   ground   of  falsity," — not   knowing    this   fact,   and  only  bearing   in   inind    the 
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declaration  of  artificiality  and  non-artificiality  being  the  ground  of 
correctness  and  incorrectness,  the  objector  has  said  "  Nam  Samanyato- 
drishtam,  §fc." 

175.  "  Na,  anyatvat  "  can  be  no  refutation  ;  because  an  instance  is  an 
instance  only  for  reason  of  its  being  another  thing,  and  it  is  not  based 
upon  its  identity  with  the  Minor  Term. 

176-78.  Therefore  the  meaning  of  the  author  of  the  Bhashya  is 
now  explained  :  Accepting  (for  the  sake  of  argument)  the  function  of 
the  Sentence  with  regard  to  the  Object,  this  is  what  the  Bhashya  means  : 
If  even  in  face  of  the  interruption  (by  the  cognition  of  the  speaker),  the 
ordinary  false  human  assertion  were  to  be  the  instance,  with  regard  to 
the  external  object;  even  then  the  Reason  would  be  "  too  wide,  "  (i.e., 
applying  to  the  conclusion  to  be  proved,  as  well  as  to  its  contradictory 
proposition)  :  as  even  in  the  true  assertions  of  men,  we  find  the  character 
of  a  sentence  ;  since  even  with  regard  to  supersensuous  objects  we  come 
across  true  assertions  that  may  have  been  uttered  at  random. 

179.  And  the  clause  "  tfa  anyatvat  "  denotes  "  something  other  than 
the  declaration  of  the  Purvapakshi  " :  (the  meaning  beino-  that)  this 
(your  argument)  is  different  from,  and  only  a  false  semblance  of,  what 
the  Purvapakshi  takes  it  to  be.  Or  by  < anya  '  may  be  meant  the 
"  Vipaksha  "  (that  wherein  the  Major  Term  never  resides,  i.e.,  the  contra- 
dictory of  the  Major  Term). 

declaration.-that  "  that  which  is  artificial-^.,  composed  by  a  human  author-is  false 
on  account  of  the  presence  of  discrepancies  in  the  author,  and  that  which  is  inartificial 
ue.,  not  due  to  human  agency-is  true,'  the  objector  has  put  forward  his  objection. 
The  Kactki  explains  "  EritaMkritaka"  as  belonging  to  a  trustworthy  person  or  to 
an  untrustworthy  one.  But  the  translation  follows  the  interpretation  of  the 
A  ydyaratndkara. 

116  The  difference  cf  the  Minor  Term  from  the  Instance  is  only  proper.  In  the 
proof  of  the  falsity  of  the  Veda,  an  ordinary  assertion  has  been  cited  as  as  instance; 
and  he  difference  of  this  is  no  fault ,  as  it  is  only  proper  that  the  instance  should  be 
somethmg  other  than  what  is  to  be  proved  ;  and  the  "  Sapaksha  "  is  that  which  has 
already  been  proved  to  be  concomitant  with  the  Minor  Term 

"•-■W  Though  there  is  an  interruption  of  the  speaker's  cognition,  and  the  instances 
are  based  upon  the  nature  of  external  objects,  yet  the  reason-"  the  fact  of  bein*  an 
assertion  -would  be  too  wide.  The  case  would  be  the  same,  even  if  the  reason  were 
stated  in  the  form-"  the  Veda  is  false,  because  being  a  sentence,  it  treats  of  super- 
sensuous  objects"  (thus  guarding  against  the  chance  of  the  trustfulness  of  human 
assertions,  which  can  never  be  absolutely  true,  with  regard  to  supersensuous  objects). 
For  instance,  when  one  man  says  "There  is  no  Indra,"  another  may  say  "  Indra 
does  exist     ;  and  one  of  these  must  be  false,  and  the  other  true. 

179  "  Semblance,  fa.  ''-the  reasoning  is  fallacious,  because  of  the  middle  term 
being  too  wide  ;  and  hence  your  argument  has  got  a  mere  semblance  of  reasoning-  in 
reality,  it  is  totally  fallacious.  "  Vipaksha  "-the  meaning  of  the  clause  is  that  your 
argument  is  not  valid,  because  your  middle  term-the  fact  of  being  a  human  assertion 
—resides  also  in  "  truth  "  which  is  the  contradictory  of  your  Minor  Premiss, 
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180.  Or  (it  may  tnean)  that  "on  account  of  contradiction,  falsity 
belongs  to  that  (i.e.,  human  assertion)  and  not  to  this,  (i.e.,  Vedic  asser- 
tion)." Or  that,  on  account  of  the  object  (of  human  assertions)  being 
something  else  (i.e.,  not  the  object  itself,  but  the  speaker's  notion  with 
regard  to  it), '  there  is  non-concomitance  (of  your  Instance)  with  the 
Major  Tercn. 

181-182.  The  passage  "  Nahi  anyasya,  &c.  "  means  that  the  falsity  of 
one  thing  does  not  constitute  the  falsity  of  another  :  because  the  desire  to 
speak  is  related  to  a  false  Object,  that  is  no  reason  why  the  same  falsity 
should  attach  to  the  Sentence  also  (for  certainly,  the  fact  of  Devadatta 
being  dark  cannot  prove  Yajnadatta  also  to  be  dark,  as  in  such  an  argu- 
ment) the  fact  of  being  a  mail  put  in  as  the  Middle  Term  is  an  instance 
of  the  "  Width"  (of  the  Reason). 

182.  Or,  on  account  of  the  argument  of  the  Purvapakshi  being 
utterly  fallacious,  na  auyatvat  may  be  taken  as  signifying  its  futility  (or 
duplicity). 

183.  Or  again,  the  fact  of  being  something  else  may  be  taken  as  laying 
down  an  argument  in  favour  of  authenticity.  And  (if  this  ai^gument  be 
equal  in  strength  to  that  urged  by  the  Purvapakshi,  then  his  argument 
comes  to  be)  concomitant  with  its  contradictory,  i.e.,  the  conclusion  arrived 
at  by  us  ;  or  ( if  our  argument  happens  to  be  stronger  than  his,  then  his 
argument)  is  set  a  side  by  means  of  Inference,  (i.e.,  the  Inferential  argu- 
ment urged  below). 

184.  (1)  The  conception  produced  by  the  Veda,  is  authentic,  because 
it  is  brought   about  by  faultless  means, — like  the   conceptions  produced, 

180  "Non-concomitance" — The  object  of  all  human  assertion  is  the  speaker's 
cognition  with  regard  to  certain  objects;  and  as,  in  tliis  connection,  a  hnman  asser- 
tion is  always  true,  therefore  it  cannot  be  cited  as  an  instance  of  falsity. 

181  The  Inferential  argument  having  "  sentence  "  for  its  middle  term,  has,  for  its 
object,  either  a  desire  to  speak,  or  the  speaker's  cognition  with  regard  to  the  object 
in  qnestion.  On  the  other  hand,  the  argument  based  upon  the  "desire  to  speak  "  as 
the  Midde  Term,  has  for  its  Object,  the  object  itself ;  consequently  the  falsity  of  any 
one   of    these   cannot   lead   to   the   falsity   of    another,    as    their   objects  are   totally 

different. 

182  "  Devadatta  is  black,  therefore  Yajnadatta  must  also  be  black,  because  both 
are  men."  Here,  the  Middle  Term  is  too  wide,  as  all  men  are  not  black.  "  Futility" — 
literally  "  Vikalpasama "  means  the  proving  of  the  duplicate  character  of  the  argument 
(which  really  proves  nothing  definitely).  It  consists  in  the  fact  of  showing  the 
duplicate  nature  of  the  characterestics  of  tbe  Major  Term  (which  is  to  be  proved), 
through  the  finding  of  a  new  characterestic  of  the  Middle  Term.  This  is  thus 
explained  in  the  Kdrikd  :  "  Assertions  are  also  found  to  be  other  than  human, — /*.,  the 
assertions  in  the  Veda;  and  some  again  are  human;  thus  then,  there  being  this 
duplicity  iu  the  character  of  the  Middle  Term  (the  fact  of  being  an  assertion),  there 
naturally   arises  a  doubt  as  to  the  falsity  or  truth  or  the  proposition  you    seek   to 

prove." 

18*  The  author  now  formulates  his  own  arguments. 
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either  by  a  correct  Premiss,  or  by  the  assertion  of  a  trustworthy  person, 
or  by  direct  Sense-perception. 

185.  (2)  And  again,  (the  conception  produced  by  the  Veda  is 
authentic)  ;  firstly,  because  it  is  produced  by  an  assertion  which  does  not 
proceed  from  an  unreliable  source  ;  and  secondly,  because  it  is  free  from  all 
contradiction  either  in  time  or  place, — like  the  conception  produced  by 
the  assertion  of  a  trustworthy  person. 

186.  The  applicability  of  these  reasons  (faultlessness  and  the  fact  of 
not  being  composed  by  an  untrustworthy  author  as  applying  to  the  Veda) 
will  be  proved  by  the  well-established  fact  of  the  Veda  not  proceeding 
from  an  author.  It  was  with  all  these  ideas  in  view,  that  the  author  of 
the  Bhashya  said  "  Na,  anyatvat." 

187.  The  clause  "  pratyakshastu,  &c,"  (in  the  Bhashya)  may  be 
taken  to  indicate  either  strength  (firmness),  or  precedence,  or  self-evidence,  or 
inauthenticity  through  a  foreign  source. 

188.  If,  however,  falsity  be  said  to  consist  only  in  non-conception,  in  the 
absence  of  the  other  two  forms  (of  falsity — viz.,  doubt  and  mistaken  concep- 
tion), then  (verbal  conception)  would  be  a  "perception"  for  others  (the 
Bauddhas) ;  though  to  us  (Mimansakas)  it  is  got  at  through  Inference 
alone. 

189.  Just  as  your  argument  would  prove  inauthenticity,  so,  in  the 
same  manner  would  it  serve  to  prove  that  inauthenticity  to  be  due  to  some 
extraneous  invalidating  cause. 

190.  The  mention  in  the  concluding  passage    (of  the  Bhashya)  of 

1*1  Though  the  conception  got  at  through  the  Veda  is  not  direct  Sense-percep- 
tion, yet  it  is  similar  to  such  perception,  in  that  it  is  firm,  precedes  inferential 
knowledge,  is  self-evident,  and  owes  its  occasional  falsity  to  some  foreign  cause  ;  and 
as  such,  it  could,  by  implication,  be  called  "  Perception." 

188  The    Buddhists    hold    cognition    and   non-cognition    to   be   perceptible ;    and 
I  Doubt  and  Misconception  have  already  been  proved  to  be  inapplicable  to  the  Veda. 

Therefore  the  only  ground  that  could  be  nrged  against  the  authenticity  of  the  Veda 
would  be  "non-conception"  (want  of  conceptions  through  Vedic  sentences).  And  as 
this  is  amenable  to  Sense- perception,  according  to  the  Buddhists,  it  is  not  improper,  in 
,  their  minds,  to  declare  Vedio  conceptions  to  be  "  Perceptions " ;  though  for  the 
MimSnsaka,  it  is  a  case  of  Inferential  knowledge ;  and  it  is,  in  accordance  with  this, 
that  the  Bhashya  has  been  interpretted  as  above. 

189  The  Kdgikd  thus  explains  :  "  You  seek  to  prove  the  inauthenticity  of  the 
Veda,  on  the  ground  of  its  similarity  with  ordinary  human  assertions.     As  such,  what 

i  would  be  right  for  you  to  say  is  that  '  the  inauthenticity  of  the  Veda  must  be  of  the 
i  same  nature  as  that  of  ordinary  human  assertions.'  And  iu  that  case,  we  know  that 
ordinary  human  assertions  are  proved  to  be  false  only  by  certaiu  invalidating  causes  ; 
and  consequently  the  falsity  of  the  Veda  too  must  be  based  upon  similar  causes. 
I  But,  in  the  case  of  the  Veda,  we  do  not  find  any  suoh  invalidating  cause;  therefore 
I   it  cannot  but  be  authentic." 

193  The    sentence    which    closes    the   consideration   of    the   knowledge    of    Duty 
being   due   to  the  Veda    alone :     "  Codanalakshauo'rthah    (^yaskarah," — where    the 
7 
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"  Crgyaskara  "   (producing  bliss)  -with  regard  to  Duty,  is  with  a  view  to 
laying  down  the  full  significance  of  the  word  '  Duty.' 

191.  "Bliss"  (Creyah)  is  man's  happiness;  and  as  this  is  to  be 
accomplished  by  means  of  the  Materials,  Auxiliaries  and  Actions,  as  laid 
down  in  the  Veda, — therefore  it  is  to  these  (Materials,  &c. ),  alone  that  the 
character  of  "  Duty  "  can  be  rightly  said  to  belong. 

192.  One  who  performs  sacrifices  comes  to  be  called  "  Dharmika  " 
("  Dutiful"  or  Pious),  by  people  who  know  nonght  of  anything  else  (such 
as  Apurva  and  the  like)  as  resulting  from  such  sacrifices, — which  (name, 
"Dharmika")  we  understand  as  being  due  solely  to  his  connection  with 
the  sacrifices. 

193-94.  As  a  matter  of  fact,  the  (acquiring  of)  cattle,  &c,  is  found 
to  result  from  the  performance  of  "Duty  "  (Sacrifice)  ;  and  these  results 
are  also  said  to  proceed  from  the  "  Citra  "  sacrifice,  as  well  as  from  the 
"milking  vessel,  &c."  (Auxilliary)  ;  therefore  it  is  to  these  (latter)  also 
that  the  character  of  '  Duty  '  is  said  to  belong. 

194.  Because  of  the  mention  of  the  word  "  Dharmani  "  (we  infer 
that)  the  word  "  Dharma,"  as  freed  from  the  (marks  of)  Gender  and 
Number,  serves  as  an  instance  (in  the  Argument). 

195-96.  We  do  not  find  the  word  '  Duty '  used  in  either  of  the 
following  senses  : — (1)  that  of  a  particular  function  of  the  internal 
organ  (the  Sankhya  Doctrine),  (2)  that  of  a  peculiar  mental  impression 
(unconsciously  left  thereon  by  good  or  bad  actions — the  Bauddha  doctrine), 

(3)  that  of  the  "  Body  of  Virtue."    ("  Punya-pudgala  " — the  Jaina  doctrine), 

(4)  that  of  "a  specific  property  of  the  person"  (the  Vaiceshika 
doctrine),  or  (5)  that  of  "  Apurva"  (a  peculiar  unseen  force,  in  the  shape 
of  '  fate,'  &c,  postulated  by  a  scion  of  the  Mimansakas). 

question  arises— why  should  the  Bhlshya  substitute  the  word  "  Creyaskarah  "  for 
"  Dharmah  "  ? 

191  "  Creyaskarah  " — that  whioh  brings  about  '  Qreyah,'  happiness.  And  happi- 
ness is  seen  to  be  got  at  by  means  of  the  materials  laid  down  in  the  Veda ;  therefore 
thoap  alor.e  ^^„titute  Duty.     Dy  ':  materials  "  here  is  meant  sacrifice  in  general. 

193  "  Any  other  thing  to  he  accomplished  "—in  the  shape  of  Apurva  and  the  like 
(postulated  by  others),  of  which  ordinary  people  know  nothing. 

193.94  We  know  the  acquiring  of  cattle,  &c,  as  following  from  the  performance 
of  Duty ;  and  the  Veda  asserts  these  to  follow  from  sacrifices ;  e.g.,  the  "  Citra  " 
sacrifice  has  been  laid  down  for  one  who  desires  cattle  j  and  the  fetching  of  Soma  in 
the  milking  vessel  is  also  enjoined  for  the  same  purpose.  So  it  comes  to  be  implied 
that  Duty  consists  of  Sacrifices  as  well  as  their  Auxiliaries. 

19*  The  Vedio  passage— "  Tajnena  yajnamayajanta  devdstdni  dharmani,  frc."— 
shows  the  identity  of  "  Sacrifice "  with  "  Duty."  The  difference  of  Gender  and 
Number  ('  Yajnam  '  being  in  the  Masculine  Singular,  and  '  Dharmani  *  in  Neuter  Plural), 
is  only  a  Yedic  anomaly. 

196.93  "  Punya-pudgala  "—is  the  atomic  body  which  forms  the  future  body  of  the 
virtuous  person.  The  compound  "  apurvajanmani "  is  expounded  as  "  na  purvam 
janma  yasya" —  that  which  is  not  brought  about  before  (an  action). 
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196.  Nor  can  these  (aforesaid  function  of  the  internal  organ,  fyc),  be 
ever  recognised  by  means  of  the  Veda,  &c,  as  being  the  means  of  (the 
accomplishment  of)   the  ends  of  man. 

197.  Nor  can  we  recognise  the  "  Apurva," — as  anything  different 
from  '  Heaven  '  and  '  Sacrifice,' — either  in  the  shape  of  the  means  (like 
Sacrifice)  or  of  the  end  (like  Heaven),  or  in  any  form  other  than  these. 

198.  Ou  the  other  hand,  we  wonld  be  landed  upon  the  absurdity  of 
rejecting  a  thing  mentioned  in  the  Veda,  and  assuming  something  never 
heard  of  (therein), — if  we  were  to  assume  the  "Apiirva"  to  be  identical 
with  these  (Sacrifice  and  Heaven).  And  lastly,  if  it  were  unlike  both  of 
these,  it  could  have  no  form  at  all. 

199.  Therefore  the  "  Apiirva "  must  be  accepted  as  being  only  a 
peculiar  form  of  energy  (or  capacity) — lying  latent  either  in  (the  means) 
Sacrifice,  &c,  while  they  are  functioning  towords  their  ends, — or  in  (the 
ends  themselves)  the  Cattle,  &c,  while  these  are  undergoing  the  process  of 
origination  (or  birth). 

200.  Inasmuch  as  the  capabilities  of  objects  are  not  denotable  by 
names  in  the  abstract,  the  "  Apurva  "  (which  has  been  shown  to  be  the 
capability  of  certain  objects)  cannot  be  said  to  be  signified  by  the  word 
"  Dharnia." 

201.  "  The  word  '  Codana '   has  been   known,  in  the  first  instance, 


195  "  Veda,  #"c." — including  also  the  scriptures  of  the  Buddhists,  wherein  what 
has  been  enjoined  as  Duty  is  only  the  bowing  to  the  Caitya,  which  is  an  action,  and 
not  a  mental  impression. 

I*3  By  assuming  the  Apurva  to  be  either  the  end  or  the  means,  we  would  be 
rejecting  the  declaration  of  the  Veda,  wherein  Heaven  and  Sacrifice  have  been  dis- 
tinctly laid  down  as  the  end  and  means  respectively. 

199  The  Apurva  is  only  a  peculiar  form  of  the  energy  of  the  means  or  of  the  end, 
existing  in  the  form  of  a  sprout,  to  burst  out  in  time  into  the  fall  grown  tree  of 
the  Result  in  its  entirety.  And  so,  by  postulating  such  an  Apurva,  we  sail  clear 
of  the  necessity  of  assuming  anything  other  than  the  Sacrifice  or  Heaven,  and  also 
of  the  chance  of  being  open  to  the  objection  nrged  against  us — that  the  Sacrifice 
having  been  destroyed  (on  completion)  at  the  present  time,  how  could  it  bring  about 
the  result  at  a  distant  future  time,  unless  we  assumed  an  "  Apurva  "  apart  from  the 
Sacrifice  itself.  The  theory  here  propounded  is  that  the  Apurva  is  a  sprout-like 
capability  produced  in  one  of  the  two, — i.e.,  either  in  the  means  or  in  the  end — which 
may  be  assumed  to  be  undergoing  a  process  of  incubation  during  the  time  that  the 
Kesult  has  not  appeared.  This  will  be  explained  in  detail  in  the  "  Apurvadhikaraua  " 
of  the  Second  Adhyaya. 

800  The  'Faculties'  are  spoken  of  as  "Faculties,"  "Power,"  "  Energy,"  Ao., 
and  not  by  the  name  of  any  particular  object.  And  "Apiirva"  having  been  proved 
to  be  a  "faculty"  of  the  sacrifice,  it  cannot  be  spoken  of  as  "  Dharina,"  which  is  a 
name  of  the  Sacrifice  itself. 

801  The  next  nine  KarikSs  raise  various  objections  against  the  following  passage 
in  the  Bhashya  :  "  uhhayamiha  codanayd  lakshyate,  &c,  &c."  "  Hoiv  can,  8fc," — as  the 
couuter-inatance  should  be  wanting  iu   only  one  of  the  necessary   differeutias  j  in  the 
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to  apply  to  positive  injunctions  alone  ;  and  as  a  '  Slaughter  '  is  not  of  that 
kind,  how  can  it  serve  as  a  counter-instance  "  P 

202.  "  '  Syena  '  and  the  like  are  here  (in  the  Bhashya)  spoken  of  as 
authorised  by  the  Veda ;  and  then,  in  the  absence  of  any  prohibition 
thereof,  how  can  these  be  said  to  be  sinful  "  ? 

203.  "  Though  there  may  be  a  prohibition  with  regard  to  a  subject 
refexred  to  by  a  positive  injunction,  yet  we  do  not  apprehend  any  sinfulness 
in  connection  with  such  subjects, — as  in  the  case  of  the  shodasigrahana." 

204.  "  Having  said  that  '  the  Syena  is  authorised  by  the  Veda,'  it 
would  be  a  self-contradiction  to  assert  that  '  it  is  prohibited.'  And  again, 
while  considering  the  injunction  of  the  Syena,  &c,  it  is  not  right  to 
introduce  the  consideration  of  '  Slaughter  '  in  general." 

205.  "Because  Slaughter  is  only  a  resultant  of  these  (sacrifices), 
differing  from  them  in  its  most  essential  feature  ;  inasmuch  as  it  consists 
entirely  of  the  destroying  of  life,  while  the  '  fyena  '  sacrifice  is  something 
entirely  different,  like  the  sword  (which  also  helps  in  the  killing)." 

206.  "  The  assumption  of  advice  too  is  not  proper  with  regard  to 
a  subject  which  is  not  fit  for  an  injunction.  And  again  if  '  ftyena,  '  &c,  be 
not  said  to  form  the  objects  of  injunctions,  what  else  could  "  ? 

207.  "  It  is  a  universal  rule  that  '  injunctions  refer  to  two  factors  of 
a  Bhavana  (i.e.,  the  means  and  the  'process'),'' — and  this  rule  would  be 
contradicted  (if  the  character  of  Injunction  be  denied  to  the  '  Svena')." 

207-208.  "  The  Jyotishtoma  and  others  too  that  are  held  to  be 
•  Dharma,'  would  cease  to  be  so  ;  because  these  are  also  accompanied  by 
'Slaughter'  (of  the  sacrificial  animals).  Nor  can  an  object,  which  is  not 
enjoined,  form  part  either  of  the  result  or  the  means  of  an  action." 

present  instance  of  the  "  £Jyena,  "  however,  it  is  neither  "  Codanalakshana,"  nor  an 
'« Artha." 

208  Just  as  we  have  an  affirmative  injunction  "  Shodaginam  grihndti, " — and 
then  again  its  negation — "  na  shodaginam  grihndti," — where  the  latter  negation  only 
serves  to  preclude  the  holding  of  the  Shodagi  vessels  ;  and  in  no  case  can  it  imply  that 
auoh  holding  would  constitute  a  sin.  Similarly,  in  the  case  in  question,  slaughter  (in 
the  "  Qyena")  is  enjoined,  while  slaughter  (in  general)  is  prohibited  ;  where  this  latter 
would  only  preclude  the  slaughter  from  tho  sacrifice,  and  cannot  imply  its  sinfulness. 

20B  As  the  sword  by  which  the  animal  is  killed  is  not  "  slaughter, "  so  also  the 
"Qyena"  (which  brings  abont  the  death  of  the  enemy)  cannot,  in  itself,  be  called 
"  slaughter." 

804  This  refers  to  the  passage — "  tasydyamabhyupdyah  iti  teshamupadigoh." 
"Could  not  be  said" — even  in  the  face  of  such  direct  injunctions  as  "  Qyenena 
yajSta." 

801  "  Would  be  contradicted  "—i.e.,  if  the  "  $yena  "  (which  is  the  means  of  killing 
an  enemy)  were  denied  to  be  the  object  of  injunction,  then  the  universal  rule  would  be 
contradicted,  and  would  give  rise  to  the  absurdity  noted  in  the  following  Karika, — 
"  Jyotishtoma,"  &c,  also  being  only  the  means  to  the  attainment  of  Heaven,  &o. 

S0T.S08  Nor  can,  8fc." — If  "  ^yena,"  Ac,  were  not  the  objects  enjoined,  then  they 
could,  in  no  case,  form  the  necessary  constituents  of  either  their  results  or  means. 
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209.  "  That  which  has  been  laid  down  as  the  means  cannot  be 
denied  to  be  the  object  of  the  Injunction  ;  because  either  in  the  Veda, 
or  in  ordinary  experience,  it  is  not  desirable  for  any  action  to  be  enjoined 
merely  as  a  result" 

210.  On  account  of  these  arguments,  we  must  conclude  that  what 
is  meant  by  the  Bhashya  is  only  an  explanation  of  the  signification  of  the 
word  "  Artha,"  (as  detailed  below). 

210-11.  Either  in  the  case  of  activity  toivards,  or  cessation  from,  (a 
certain  course  of  action),  the  conception,  resulting  from  the  hearing  of  the  ivord, 
is  "  Codand  " — this  general  definition  (of  "  Codana  ")  was  in  the  mind 
of  the  author  of  the  Bhashya.  The  mention  of  the  character  of  enjoining 
positive  activity  (in  the  Bhashya)  may  be  explained  as  only  citing  an 
example  (of  Codana). 

212.  For  if  ("  Codana "  were)  restricted  to  the  injunction  of 
positive  activity  alone,  then  the  subsequent  explanations  of  the  word 
'Artha'  could  not  be  explained  (as  proved  by  the  above  objections). 
Or  again,  the  mention  of  the  Injunction  of  positive  activity  may  be  due  to 
the  occurrence  (in  the  Sutra)  of  the  word  "  Artha,"  (which  seems  to 
restrict  the  definition  to  positive  Injunctions). 

213.  Or  the  definition  ("  pravartakam  vakyam  Codana ")  may  be 
explained  as  refering  ouly  to  such  "  Codana  "  as  forms  the  authori  ty 
for  Duty. 

213-214.  Such  being  the  case,  the  comprehension  of  the  objects  of 
positive  injunctions  as  leading  to  morit,  would  be  derived  from  Positive 
Injunctions;  and  the  ascertainment  of  the  fact  of  the  prohibited  objects 
being  sinful,  would  be  got  at  through  the  Prohibitory  Injunctions.  Thus 
then  by  the  mention  of  "  Artlia  "  (in  the  Sutra)  what  is  meant  is  that  the 

810  By  this  and  the  few  following  Kirikas,  the  Yartika  meets  the  ahove 
objections.  "  Thus,"— i.e.,  as  the  meaning  of  the  Bhashya  is  as  explained  below;  and 
it  cannot  be  taken  literally. 

«W  "  Occurrence  of  the  word  '  artha,'  "—i.e.,  because  in  the  aphorism,  the  word 
•Codana"  occurs  together  with  the  word  "Artha"!  and  that  which  is  an  Artha 
(positive  virtue)  is  always  an  object  of  positive  injunction. 

*1S  Positive  Injunction  is  the  sole  authority  of  "  Duty  "  ;  and  as  it  is  "  Duty  " 
alone  that  has  been  defined  in  the  aphorism,  the  Bhashya  takes  up  the  consideration 
of  only  the  positive  form  of  Codana  (and  leaves  off  the  negative  form,  as  not 
appertaining  to  the  definition  of  "Duty");  hence  the  Bhashya— "  Pravartakam 
vdkyam  Codana." 

2ia.SU  Granted  that  Codand  refers  both  to  Positive  Injunctions  and  Prohibitions. 
Even  then,  the  fact  of  the  "  Agnishtoma,  "  &o.  (which  are  objects  of  positive  injunc- 
tions) leading  to  Merit,  would  be  got  at,  through  positive  injunctions  alone;  just  as 
the  fact  of  "  Brahmana-slaughter  "  (which  is  an  object  of  Prohibition)  being  the 
cause  of  demerit  (and  thereby  being  sinful)  will  be  got  at  through  the  Prohibitory 
Injunctions.  Thus  then  the  Positive  Injunctions  treat  of  the  cause  of  Merit  (Artha), 
and  the  Prohibitory  ones  of  the  cause  of  demerit  or  sin  (Anartha). 
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character  of  "Dharma"  (Duty)  belongs  only  to  the  object  possitively 
enjoined. 

215.  And  the  sinful  character  of  the  prohibited  action  is  got  at 
indirectly  by  implication,  aud  is  not  mentioned  directly  in  the  Sutra. 

215-216.  Therefore  (in  the  passage  "  JJbhayam  iha  CodanayoZ 
lakshyate")  the  word  "  Ubhayam  "  (both)  would  refer  to  two  groups  of 
actions,  represented  each  by  the  performance  of  sacrifices,  and  the  killing 
of  a  Brahmana,  which  form  the  objects  of  Injunction  and  Prohibition, 
respectively. 

216-218.  Though  the  "  fyena  "  is  also  an  object  of  positive  Injunc- 
tions, and  its  result  too  (the  death  of  the  enemy)  is  a  desirable  one, — 
yet  a  sinful  character  is  attributed  to  it  indirectly,  through  (the  character 
of)  its  results.  This  will  be  made  clear  by  the  clauses,  "  Pratishiddhct 
hi  sa,"  "  Hinsahi  sa  "  and  "  NabhicarBt."  If  however  the  sinful  character 
of  the  '  fyena,'  belonged  to  its  own  form,  then  the  subsequent  passages 
(Hinsa  hi  sa,  &c),  would  become  incompatible. 

219.  Because  the  fvena  having  been  once  positively  enjoined,  a 
prohibition  can  hardly  be  applicable  to  it  directly. 

219-220.  If  however  the  word  "  Codana  "  were  restricted  to  posi- 
tive Injunctions  alone,  then  the  passage  "  Ubhayam,  &c,"  would  have  to 
be  taken  to)  refer  to  the  Means  and  the  Result. 

220-221.  The  (causal)  relation  between  the  Means  and  the  Result, 
having  been  established  by  the  Positive  Injuntion,  both  of  these  would 
form  the  objects  of  Indication  (i.e.,  by  the  mention  of  the  relation  between 
the  two,  the  two  themselves  would  become  indicated). 

221-222.  There  are  two  sorts  of  results  following  from  the  per- 
formance of  sacrifices   (and  these  are  mentioned  in  the  Bhashya  by  the 


818.17  Though  "Cyena"  and  the  rest  are  not,  in  themselves,  sinful,  for  reasons 
shown  above,  yet  a  sinful  character  is  attributed  to  them,  second-hand,  on  account  of 
the  sinfnl  character  of  their  results.  ("Upacara "  is  secondary,  indirect  or  figura- 
tive application).  As  the  character  of  the  cause  transfers  itself  to  the  effect,  and 
vice  versd,  therefore  the  sinful  character  of  the  Result  (killing)  transfers  itself  to  the 
cause  (the  "  Cyena  "  sacrifice).  Because  the  mention  of  the  fact  of  its  being  "prohi- 
bited "  cannot  directly  refer  to  the  "  Cyena,"  which  is  not  prohibited,  we  must 
accept  the  Result  alone  as  the  direct  object  of  prohibition.  All  the  clauses  quoted 
point  to  the  fact  that  the  Bhashya  only  means  to  apply  sinfulness  to  the  Results. 
For  that  which  is  declared  to  be  sinful  is  the  "  slaughter,"  and  certainly  the  "  Cyena  " 
is  not  "  slaughter,"  but  only  a  cause  that  brings  about  "  slaughter  "  as  its  Result. 
Therefore,  the  assertion  that  "  slaughter  is  sinful"  can  be  made  to  attribute  sinfulness 
to  the  "  Qyena,"  only  indirectly — throngh  the  relation  of  Cause  and  Effect. 

819  It  is  only  the  Result  that  is  the  direct  object  of  prohibition,  which  can  apply 
to  "  Qyena "  only  indirectly ;  and  then  too,  only  on  account  of  the  sinfulness  of  its 
Results. 

819.20  The  meaning  of  the  Bhashya  being  "  Both— the  means  and  the  end- 
constitute  the  Codana." 
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words  "  Artha  "  and  "  Anartha  ").  "Heaven"  and  the  like  (i.e.,  Artha) 
are  got  at,  without  trespassing  on  any  prohibition ;  while  "  slaughter  " 
and  the  like  (i.e.,  Anartha)  are  accomplished  only  by  trespassing  upon 
prohibitions  contained  elsewhere  in  the  scriptures. 

222-223.  The  cognition  of  the  Bhavana  does  not  serve  to  lay  down 
the  Result, — as  we  shall  explain  later  on,  and  as  Jaimini  has  also 
declared  that  "  the  object  of  desire  is  got  at  per  Indication,  and  not 
directly  from  the  Injunction." 

223-225.  Thus  then,  though  the  prohibition  of  "  killing "  (which 
forms  part  of  the  result), — understood  to  have  a  general  application,  and 
not  set  aside  by  the  Positive  Injunction, — would  signify  the  fact  of  (the 
"£yena")  leading  to  sin,  yet  the  form  proper  of  the  "  £ yena "  itself 
could  not  be  sinful,  the  sinfulness  attaching  only  to  its  result  (killing). 

225-226.  The  objector  however,  thinking  the  Result  also  to  form  the 
object  of  Injunction, — on  account  of  its  (the  Result)  being  included  in 
the  Bhavana, — has  taken  exception  to  the  fact  of  the  sinful  ("  fyena") 
being  enjoined  as  a  Duty. 

226-227.  The  clause  "  Naiva  "  however  serves  to  set  aside  the  idea 
of  the  Result  forming  an  object  of  Injunction.     "  What  then  would  be 


222.223  "  The  result  does  not,  8fc. " — This  anticipates  the  following  objection  : 
"Slaughter  is  enjoined  in  the  Injunction  '  Qyenendbhicaran  Tajeta'  and  as  snch 
how  can  it  be  said  to  be  prohibited "  ?  The  sense  of  the  reply  is  that,  as  above 
explained,  the  operation  of  the  Injunction  does  not  extend  to  the  Result ;  and,  in  the 
present  case,  '  slaughter '  is  only  the  Result  of  the  "  Qyena  "  sacrifice. 

"  We  shall  explain,"  $'c,  in  the  Kirika — "Uddegdcca  phalatwena,  &c,  &c."  The 
same  fact  is  also  implied  in  tho  Bhashya  " jdtiatyevamasau  maya  kartavyam" — (He 
knows  what  is  to  be  accomplished  by  him — i.e.,  the  Result) —  "  updyantu  na  veda"  (He 
knows  not  the  meaus  whereby  it  is  to  be  accomplished) — ,  and  it  is  this  means  that 
is  enjoined  in  the  Injunction  '  Qyenendbhicharan  Tajeta." 

223.26  Though  the  positive  Injunction — "  Qyenendbhicaran  Tajeta "  enjoins  the 
"  Qyena"  sacrifice,  yet  it  does  not  set  aside  the  prohibition  of  "  slaughter" — proceeding 
from  the  sacrifice.  The  construction  of  the  Bhashya  would  be  explained  in  the 
following  manner :  "  Both  the  Result  and  the  Means  are  indioated  by  the  Codana  ; 
the  Result  again  is  of  two  kinds — meritorious  and  sinful.  In  the  question — what  is 
'  Artha  '  ? — the  word  '  Artha '  refers  to  the  means  leading  to  a  meritorious  Result — the 
'  Jyotistoma,'  &c,  being  such  means.  In  the  question — what  is  '  Anartha  '  ? — we  must 
apply  the  word  'Anartha'  to  the  form  of  the  sinful  Result,  making  '  Qyenddih  '  =  tha 
Result  of  the  "  Qyena  "  sacrifice,  &c, — viz  :  '  slaughter.'  Thus  then  the  means  leading 
to  a  meritorious  Result  is  Dharma,  and  the  sinful  ends — '  slaughter '  and  the  like — 
come  to  be  Adharma ;  while  the  means  leading  to  such  sinful  ends  are  neither  Dharma 
nor  Adharma. 

226.26  The  objector  is  made  to  say  (in  the  Bhashya) — "  Kathampunaranarthah 
kartavyatayopodigyate," — this  objection  being  based  upon  the  misconception  that  the 
Result  forms  a  constituent  part  of  the  Injunction.  The  fact  however  is  that  the  Result 
is  not  what  is  enjoined  ;  and  as  such,  the  Injunction  of  the  "  Qyena  "  sacrifice  cannot 
be  taken  as  enjoining  '  Slaughter,'  which  is  distinctly  sinful. 
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the  object  of  the  Injunction  in  question  "  ?  The  Bhashya  replies  :  "  Cyena 
and  the  other  sacrifices." 

227-228.  In  the  question  as  well  as  in  the  reply,  the  affix  "  tavya  " 
(in  "  Kartavyataya  ")  is  used  in  the  sense  of  "  Injunction,"  and  not  in 
the  sense  of  the  "  Result ; "  because  this  latter  sense  would  not  serve 
any  purpose  in  either  case  (question  or  answer). 

228-229.  Because  the  character  of  the  Result  is  also  held  to  belong 
to  what  is  sinful,  and  (as  such)  not  enjoined ;  and  that  which  is  enjoined 
is  always  accepted  as  being  meritorious,  even  when  it  does  not  bear  the 
character  of  the  Result. 

229-230.  By  interpreting  the  patri-affix  (in  "Abhicaran")  as 
signifying  '  a  distinctive  mark  or  attribute,'  and  by  speaking  of  the 
prescriptions  of  the  "  pyena,"  &c,  the  author  of  the  Bhashya  clearly 
explains  what  he  means;  otherwise  (if  the  explanation  of  the  Bhashya 
were  rejected)  there  could  be  no  ground  for  the  injunction  of  such 
sacrifices. 

230-331.  The  word  'adi'  in  (Cyenadayah)  would  denote  the  fact  of 
the  process  (of  the  "(Jyena")  also  forming  an  object  of  the  Injunction  ; 
therefore  it  must  be  only  that  form  of  sanctioned  "  killing,"  which  forms 
part  of  the  Result,  that  is  prohibited. 

231-232.  Those  people  that  apply  prohibition  also  to  the  "killing" 
occurring  in  the  other  two  factors   (of  the  Bhavana  :  viz.,  the   means  and 


SS8.29  The  drinking  of  wine  is  also  a  sinful  result,  but  as  this  is  not  enjoined,  it 
cannot  be  the  ground  of  the  above  objection.  And  again,  Bince  the  "  Milking  Vessel " 
which  has  been  enjoined,  and  as  such,  constitutes  Merit,  it  is  only  the  setting  aside 
of  the  fact  of  its  being  enjoined,  that  one — who  would  seek  to  prove  its  sinful 
character — should  attempt ;  and  not  the  setting  aside  of  the  Result. 

329.80  "  How  is  it  concluded  that  by  naiva  the  Bhashya  meanB  to  negative  the 
injunction  of  anything  that  is  sinful  "  ?  The  Bhashya  explains  the  Present  Participle 
Affix  in  '  Abhicaran '  as  signifying  "  distinctive  feature," — the  meaning  of  the  word 
being,  "  one  who  is  characterised  by  a  desire  to  kill  "  ;  and  doubtless,  this  distinctive 
characteristic  does  not  stand  in  need  of  a  Vedio  Injunction ;  therefore  "  Slaughter  " 
cannot  be  an  object  of  Injunction.  And  again,  the  Bhashya  says — "  teshamupadecah, 
&c."  (the  prescription  of  these — "(?yena,"  &c.)  ;  whereby  it  is  shown  that  what  is 
meant  to  be  proved  by  the  foregoing  sentences  is  the  setting  aside  of  the  idea  of  the 
Result  forming  the  object  of  Injunction ;  —  and  not  the  negation  of  the  fact  of 
"  Qyena,"  &c,  being  enjoined,  because  the  Veda  cannot  reasonably  prescribe  anything 
that  has  not  been  enjoined. 

280.31  "  Vedic  killing,"  i.e.,  that  form  of  killing  which  happens  to  be  mentioned 
in  the  Veda. 

881.82  Some  people  (the  Sankhyas,  f.  i.)  apply  the  prohibition  of  '  Slaughter  '  also 
to  such  killing  as  occurs  in  the  Means  and  the  Process  of  positively  meritorious 
sacrifices,  like  the  "  Jyotishtoma,  "  &c,  which  they  thereby  seek  to  prove  to  be  sinful. 
This  is  to  be  set  aside  by  the  two  aphorisms  quoted.  The  meaning  of  the  first 
aphorism  is  this  :  "  It  is  laid  down  as  a  general  rule  that  all  libations  are  to  be  poured 
into  the  Ahavaniya  Fire  ;  and  in  regard  to  the  "  Soma  "  sacrifice  it  is  laid  down  as  a 


APHORISM    II.  57 

the  process), —are  met  by  the  Sutras  "  Aviceshena  Yacchastram  "  and 
"  Vacanadva  (^irovat  pyat  "  (vi-vi-2). 

232-233.  Then  agaiu  an  action  which  is  not  directly  obstructed  by 
a  prohibition,  cannot  be  sinful.  And,  (such  sinful  character  not  being 
amenable  to  Sense-Perception  and  the  other  means  of  right  notion)  any 
assumptions  to  that  effect,  would  be  groundless.  For  we  do  not  perceive 
auy  fault  (evil)  in  the  (sacrificial)  slaughter,  during  the  time  that  it  is 
being  done. 

234.  Even  with  regard  to  the  Slaughter  that  does  not  form  part  of 
the  sacrifice,  the  disgust  that  we  feel  is  only  based  upon  the  prohibitive 
scriptural  texts  (which  we  do  not  find  in  the  case  of  the  Sacrificial 
killing). 

234-235.  The  fact  that  we  perceive  the  pain  of  the  slaughtered  animal 
could  not  lead  to  the  inference  of  such  pain  reverting  to  the  agent  (the 
killer,  in  his  future  birth).  Because  such  Inference  is  contradicted  by 
facts  occurring  during  the  process  of  killing. 

235-236.  The  form  of  such  Inference  would  be  "  Slaughter  produces 
for  the  slaughterer,  after  his  death,  results  similar  to  those  that  happen 
to  the  animal  killed  ; —because  it  (slaughter)  is  an  action,— like  Charity 
in  accordance  with  the  Scriptures." 

236-237.  He  who  would  say  this,  would  be  contradicted  by  such 
coutrary  instances,  as,  intercourse  with  the  preceptor's  wife  or  the  drinking 
of  loine  (which  are  admittedly  sinful). 


special  rale  that  the  libations  are  to  be  poured  into  the  Fire  prepared  in  a  place  where 
the  seventh  step  of  the  cow  (which  is  paid  as  the  price  of  the  Soma  nsed)  happens 
to  fall ;  and  in  this  particular  case,  the  former  general  rule  is  set  aside  by  the  latter 
special  rule."  The  second  aphorism  is  thus  explained :  "Asa  general  rule,  the 
touching  of  the  dead  human  body  is  prohibited  ;  but  hi  regard  to  a  particular  sacrifice- 
it  is  enjoined  that  a  human  skull  is  to  be  kept  in  a  particular  place.  Here  too  the 
latter  Injunction  sets  aside  the  former  general  Prohibition."  As  in  these  two  cases, 
so  also,  in  the  case  of  killing,  though  there  is  a  general  prohibition  of  killing,  yet  in' 
regard  to  the  "  Jyotishtoma"  sacrifice,  the  killing  of  the  sacrificial  animal  is  specially 
laid  down  ;  and  hence  this  latter  Injunction  sets  aside  the  former  general  Prohibition. 
All  these  arguments  are  refuted  in  the  "  Tattwakaumudi  "  on  Sdnkhya-kdrika  2. 

232.83  This  is  in  anticipation  of  the  objection  that,  though  not  directly  prohibited, 
yet  the  killing  of  scrificial  animals  would  be  sinful. 

SSk.36  You  infer  that  one  who  kills  will  have  to  suffer  retributive  pain  in  the 
future  ;  but  then  and  there,  during  the  "  slaughter  "  itself,  there  is  a  contradiction  of 
this  ;  inasmuch  as  we  find  the  killer  deriving  pleasure  from  the  act. 

836.36  This  formulates  the  inference  referred  to.  Charity  brings  pleasure  to  the 
person  receiving  it;  and  the  giver  too  is  rewarded  with  similar  pleasures  in  his 
next  life. 

336.87  Intercourse  with   the   Preceptor's  wife  gives  pleasure  to  the  object  of  the 
Intercourse    (the    wife) ;  and    as    such,    in    accordance    with    yonr    reasoning,    the 
perpetrator  of  this  crime  should  be  rewarded  with  happiness  in  his  future  lives 
8 
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237-238.  And  tlie  premises  too  would  be  contrary  to  the  conclusion  ; 
because  the  result  accruing  to  the  slaughterer  would,  according  to  the 
reasoning  be  similar  to  that  which  accrues,  to  the  charitable  person,  viz  : 
the  attainment,  of  the  result  implied  by  the  injunction,  and  also  the 
absence  of  pain. 

238-39.  The  happiness  (occurring)  to  the  giver  (in  future  birth,)  is 
not  declared  to  be  the  same  as  that  of  the  person  who  receives  his  gifts  ; 
thus  too  your  instance  fails  in  establishing  what  you  seek  to  prove. 

239-40.  In  the  case  of  Charity,  the  object  (signified  by  the  Dative 
case)  is  the  person  who  receives  it,  whereas  in  that  of  Slaughter  it  is  the 
object  killed,  which  is  signified  by  the  Accusative  termination— this  too  is 
a  difference  (between  your  instance  and  what  you  seek  to  prove).  And  if 
you  assert  the  "  object  "  (similar  to  whose  end  you  postulate  the  end  of  the 
agent)  to  be  the  object  of  "  Sampradana  "  (the  receiver  of  a  gift,  signified  by 
the  Dative),— then  you  have  a  contradiction  (of  your  Major  Premiss): 
because  you  hold  that  (in  animal  sacrifice)  the  '  Sampradana'  object,  the 
Deity  (to  whom  it  is  sacrificed),  becomes  pleased  (while  in  the  case  in 
question  there  is  pain  for  the  "  object  "). 

241.  If  in  Charity  the  object  (given)  be  meant  to  be  the  instance,  (as 
in  animal  slaughter  is  meant  the  object  killed),—  then  too,  what  sort 
of  result  (in  the  shape  of  pleasure  or  pain)  could  accrue  to  the  object  that 
is  given  away  (namety,  gold,  silver  and  the  like  )  ? 

2ST.88  '<  In  a  syllogistic  argument,  the  Middle  Term  has  an  application  that  is  in 
accordance  with  the  Instance  quoted.  In  the  present  case,  this  instance  is  '  Charity  ' ; 
therefore  the  effect  resulting  from  'slaughter'  should  be  similar  to  that  resnlting 
from  '  Charity.'  With  regard  to  '  Charity,'  we  have  understood  the  Result  to  be 
the  attainment  of  the  end  mentioned  in  its  Injunction  ;  and  in  accordance  with  yonr 
Major  Premiss,  this  same  result  would  also  belong  to  the  case  of  '  slaughter.'  And 
through  the  Injunction  of  '  Slaughter '  (in  connection  with  Sacrifices)  we  come  to  the 
conclusion  that  its  effect  is  Merit;  and  thereby  it  ceases  to  be  sinful.  Thus  in  seeking 
to  prove  (by  means  of  your  syllogism)  that  'Slaughter  is  sinful,'  you  have  proved  its 
contrary  ;  and  further,  when  the  Result  is  in  keeping  with  the  Injunction,  it  cannot  be 
painful." — Edcikd. 

233.39  As  the  result  accrning  to  the  Giver  is  not  the  same  as  that  which  belongs 
to  the  Receiver,  so,  the  Result  to  the  killer  could  not  be  the  same  as  that  belonging  to 

the  hilled. 

239.40  "  Contradiction"— i.e.,  instead  of  establishing  the  sinfulness  of  "  Slaughter," 
you  would  be  premising  the  contrary.  An  animal  sacrifice  has  for  its  "Sampradana" 
(the  objects  to  which  the  offering  is  made),  the  deities,  Agni  and  Soma.  And  as  these 
Deities  become  pleased  by  the  offering,  your  argument  would  go  to  prove  that  the 
Blaughterer  (the  sacrificer)  would  be  reaping  a  harvest  of  happiness  in  retribution 
of  the  pleasure  he  gives  by  the  'slaughter,' — a  conclusion  which  cannot  be  very 
palatable  to  you.  Because  in  that  case,  '  slaughter  '  ceases  to  be  sinful ;  as  sin  can,  in 
no  case,  be  said  to  bring  about  happiness  to  one  who  commits  it ;  and  this  is  the 
conclusion  derived  from  your  argument;  whereby  you  sought  to  prove  the  sinfulness 
of  "Animal-slaughter"! 
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241-42.  Your  argument  may  also  be  shown  to  be  concomitant  with 
its  own  contradictory,  by  means  of  such  instances  as  Japa,  Homa,  &o  , 
which  are  free  from  any  source  of  pain  to  others — and  by  having  the  fact 
of   sacrificial  Slaughter  being  enjoined  as  tlie  Reason. 

242-43.  For  the  comprehension  of  Dharma  and  Adharrna,  there  is 
no  other  means  save  the  fact  of  their  being  enjoined  and  prohibited 
(respectively).  Hence  the  introduction  of  an  inferential  argument  in  this 
connection  is  not  proper. 

243-44.  For  those  who  declare  '  Dharma '  to  be  due  to  helping 
others  to  happiness,  and  '  Adharrna  '  to  be  due  to  causing  pain  to  others, — 
for  these  people  'Japa'  and  '  wine  drinking  '  would  be  neither  Dharma 
nor  Adharrna. 

244-45.  And  again  one  who,  though  with  qualms  of  conscience,  has 
intercourse  with  his  preceptor's  wife,  would  be  incurring  a  great  Dharma  ; 
because  thereby  he  would  be  conferring  a  great  benefit  of  happiness  to  the 
woman. 

245-46.  And  further,  how  can  one,  who  would  (in  the  matter  of 
Dharma  and  Adharrna)  rely  solely  upon  Reasoning,  independently  of  any 
prohibitions  or  otherwise  (scriptural),  have  any  qualms  of  conscience, 
when  he  finds  that  his  action  does  not  give  pain  to  any  person  ? 

246-47.  And  further,  he  who  would  ascertain  (the  character  of) 
Adharrna  independently  of  Scriptural  prohibitions,  would  land  himself 
on  '  Mutual  Dependency  ' — inasmuch  as  he  would  be  attributing  sinfulness 
(Adharrna)  to  pain,  and  pain  again  to  sinfulness. 

247-48.  Then  the  Mlechchhas  who  have  got  no  qualms  of  conscience 
in  the  doing  of  any  action,  could  never  be  said  to  be  incurring  any  sin,  if 
your  theory  (that  the  sinfulness  of  an  action  is  due  to  the  pain  that  it 
produces  to  either  party)  were  true. 

241.43  The  form  of  the  argument,  in  which  Japa  and  Homa  are  instances,  is  this  : 
"Animal-slaughter  at  a  sacrifice  will  bring  about  happiness, — because  it  has  been 
enjoined, — like  the  Japa,  &c." 

243.44  Because  "  Japa,"  which  is  acknowledged  to  be  Dharma,  brings  pleasure 
to  none ;  nor  does  "  wine-drinking,"  which  is  acknowledged  to  be  Adharrna,  bring 
pain  to  others.  This  Karika  and  the  next  are  meant  to  refute  the  Utilitarian  theory 
of   morals. 

241.45  Because,  according  to  yon,  the  only  standard  of  Dharma  is  that  it  should 
bring  happiness  to  others. 

246.48  Reasonings  based  upon  the  utilitarian  theory  do  not  condemn  adultery  ; 
and  you  accept  no  other  standard  of  morality;  how,  then,  do  yon  explain  the  qualms 
of  conscience  in  one  who  commits  that  deed  ?  For,  certainly  he  is  not  conscious  of 
having  given  pain  to  any  person. 

248.47  If  you  hold  'Adultery  '  to  be  sinful,  on  the  ground  of  the  pain  it  brings,  in 
the  shape  of  the  qualms  of  conscience  to  its  perpetrator,  then  you  land  upon  a  mutual 
interdependence.  Because,  in  that  case,  you  would  be  attributing  the  qnalms  of 
conscience  to  the  sinfulness  of  the  deed,  and  again  its  sinfulness  you  would  base  upon 
the  qualms  of  conscience  it  produces. 
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248-49.  Therefore  leaving  aside  pleasure  and  pain,  and  their 
opposites, — people,  who  wish  to  know  Dharma  and  Adhaima,  ought  to 
look  out  for  positive  injunctions  and  pi'ohibitions  (in  the  Scriptures). 

24.9-52.  "  jLn  one  place  (in  the  case  of  the  killing  of  a  Brahmana) 
Slaughter  has  been  declared  to  have  tho  capacity  of  causing  sin  ;  and  this 
(capacity)  cannot  be  set  aside  even  by  a  positive  Injunction  (i.e.,  even  if 
Slaughter  be  in  another  place,  enjoined  as  a  Duty)  ;  because  the  Scripture 
does  not  either  add  to  or  subtract  from,  the  capacities  of  substances  and 
actions ;  it  simply  serves  to  declare  such  faculties  as  already  belong  to 
them.  And  of  a  similar  nature  is  this  action  (animal-slaughter  in  a  sacri- 
fice) ;  and  therefore  it  is  only  in  accordance  with  the  Scripture— and 
not  by  Inferential  reasoning, — that  we  declare  the  sinful  character  of 
sacrificial  Slaughter." 

252-54.  Those  who  confidently  declare  thus,  should  consider  the 
following  questions:  (1)  Does  a  £udra  go  to  hell  for  the  drinking  of 
wine?  (2)  Does  the  "  Vaicyastoma  "  bring  about  its  result  when  per- 
formed by  a  Brahmana  or  a  Kshatriya  ?  (3)  Do  proper  effects  result  from 
the  "  Ishti  "  if  performed  on  the  fifth  day  of  the  month,  (4)  or  from  the 
"  Agnihotra,"  if  performed  in  the  middle  of  the  day  Y 

254-55.  As  a  matter  of  fact,  the  specific  result  of  an  action  belongs 
to  another,  only  when  it  is  precisely  of  the  same  character,  as  is  said 
in  the  Veda  to  belong  to  the  former  action,  which  is  distinctly  mentioned 
as  bringing  about  that  particular  result. 

255-56.  The  idea  of  sinfulness  due  to  a  pi'ohibition,  refers  only  to 
that  sort  of  '  killing  '  which  is  other  than  the  two  factors  (of  the  Bhavana  : 

219.6?  Some  people  base  their  theory  of  the  sinfulness  of  all  kinds  of  killing 
on  the  scriptural  prohibition  "kill  not  a  Brahmana";  and  it  is  this  theory,  that  is 
expounded  in  the  Karikl.  "  Killing  "  is  one  only  ;  and  hence  if  it  be  prohibited  in  one 
case,  by  that  fact  alone,  it  comes  to  acquire  a  sinful  character,  which  becomes  perma- 
nent and  cannot  be  set  aside  by  any  nnmber  of  passages  positively  enjoining  it. 

262.54  if  what  is  once  declared  in  the  Veda  be  held  to  be  permanent  and 
unmodifiable,  then  (1)  the  "  drinking  of  wine,  "  which  has  been  prohibited  for  the 
Brahmana,  would  come  to  be  prohibited  for  the  lower  castes  also ;  (2)  The 
"  Vaicyastoma  "  sacrifice  has  been  laid  down  for  the  Vaicya  caste,  bringing  about 
certain  specific  results ;  and,  in  accordance  with  your  premiss,  this  sacrifice  would 
bring  about  the  same  results,  when  performed  by  men  of  the  other  castes  also  ;  (3) 
the  "Ishti"  has  been  laid  down,  as  to  be  performed  on  the  last  day  of  the  month, 
when  alone  it  can  bring  about  ids  proper  result  ;  and  according  to  your  argument,  the 
same  results  would  also  come  about,  even  when  the  "  Ishti "  happens  to  be  performed  on 
other  days  of  the  month.  (•!)  Similarly  with  the  "  Agnihotra  "  which  has  been  enjoined 
as  to  be  performed  in  the  morning. 

25k. 56  If  a  certain  action  with  certain  qualifications,  be  declared  in  the  Veda, 
as  leading  to  certain  definite  results, —  then  such  results  could  belong  to  those  actions 
alone,  as  qualified  in  the  Veda.  And  hence,  your  argument  loses  its  ground.  Because 
the  Veda  has  declared  only  the  killing  of  a  Brdlunana  to  be  sinful,  and  from  this  you 
infer  the  sinfulness  of  all  kinds  of  killing. 
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Means  and  Process)  ;  elsewhere  (i.e.,  in  the  case  of  Slaughter  enjoined  as 
the  means  or  as  foimiing  part  of  the  process)  such  (idea  of  sinfulness) 
is  set  aside  by  the  positive  Injunction  (which  enjoins  Slaughter  either 
as  the  means  to  the  accomplishment  of  a  certain  action,  or  as  forming 
part  of  the  procedure  of  a  certain  sacrifice). 

256-57.  What  is  got  at  from  the  Scripture  is  a  comprehension  of  the 
faculties  (of  substances  and  actions),  and  not  any  additions  or  substrac- 
tions  (of  faculties).  These  latter  are  regulated  according  to  the  differences 
among  the  actions  themselves. 

257-58.  We  find  a  certain  difference  in  the  character  of  the  same 
thing,  even  in  the  case  of  actions  with  visible  results  —  e.g.,  the  (effects 
produced  by  the  same)  action  of  eating,  on  the  healthy  and  the  un- 
healthy. 

258.  Though  the  form  of  '  Slaughter  '  is  the  same,  in  all  cases,  yet 
there  is  a  difference  among  the  different  kinds  of  Slaughter  due  to  the 
fact  of  its  being  or  not  being  subsidiary  to  a  sacrifice  positively  enjoined. 

259.  If  (even  in  the  face  of  such  arguments)  you  declare  that  the 
result  is  one  and  the  same  (in  the  case  of  all  killing),  then  from  the 
fact  of  every  action  being  an  action,  we  would  have  a  Universal  Confusion 
(Commixture);  and  on  account  of  the  similarity  of  having  the  character 
of  a  sacrifice,  all  the  sacrifices  "  Citra,"  "  Jyotishtoma,  &c,  would  come  to 
have  the  same  result. 

260.  If  in  these  latter  cases,  you  make  restrictions  through  the 
differences  among  the  sacrifices,  we  would  have  the  same  resource  in  the 
case  in  question  also  (there  being  a  difference  between  the  Slaughter 
enjoined  as  subsidiaiy  to  a  Sacrifice,  and  one  not  so  enjoined,  but  only 
forming  part  of  a  certain  Result). 

260-61.  Of  all  injunctions,  the  result  is  such  as  is  desirable  for  men, 
either  directly  or  indirectly  ;  therefore  they  cannot  be  taken  to  imply 
anything  that  is  not  so  desirable. 

266.57  Additions  or  subtractions  of  faculties  are  brought  about  according  to  the 
nature  of  the  actions  in  question  ;  and  they  cannot  be  said  to  belong  equally  to  all 
cases. 

251. 68  we  know  that  eating  produces  pleasure  ;  but  we  find  that  an  unhealthy 
person,  who  has  no  appetite  and  relish  for  his  food,  does  not  derive  any  pleasure  from 
eating.  Thus  we  find  that  the  same  action  brings  about  different  results  in  different 
cases. 

85?  The  "  Slaughter  "  which  is  subsidiary  to  another  act  ia  not  sinful  ;  and  that 
which  is  not  a  sub3idiai-y,  but  an  independent  act  in  itself,  is  sinful. 

259  Every  action  has  the  general  character  of  "Action";  and  if  a  single  point 
of  similarity  between  any  two  actions  be  the  ground  for  an  identity  in  their  results, 
then  all  actions  would  have  the  same  result,  because  they  are  all  similar,  in  having  the 
general  character  of  "  action." 

S60.61  And  as  the  aim  of  the  person  cannot  but  be  happiness  to  himself, 
anything  sinful  cannot  be  the  object  of  an  Injunction. 
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261-62.  We  do  not  find  any  sinfulness  mentioned  in  connection  with 
such  Slaughter  as  is  enjoined  as  subsidiary  to  certain  sacrifices  ;  nor  is 
such  (sinful  character)  to  be  assumed  (in  the  case  of  such  Slaughter) 
through  other  prohibitions.  Nor  can  the  result  of  these  subsidiary 
slaughters  be  said  to  be  the  end  of  man  ;  because  of  their  occurring  in  a 
particular  context, — whereby  what  we  can  postulate  as  the  result  of 
these,  is  only  the  help,  either  perceptible  (direct)  or  otherwise,  that  they 
would  give  to  the  primary  Action  itself. 

263.  In  such  cases,  we  have  no  occasion  for  making  assumptions  of 
sinfulness  ;  because  we  do  not  stand  in  need  of  any  such  assumption. 

263-64.  The  help  too,  that  the  purification  of  the  animal  gives  to 
the  sacrifice,  is  not  an  indirect  one ;  because  we  find  that  the  sacrifice 
requires  the  accomplishment  of  the  various  parts  (of  the  animal's  body, 
as  offerings).  Even  in  the  "  C,yena,"  sinfulness  does  not  attach  to  that 
Slaughtering  which  forms  part  of  the  sacrifice  itself. 

265.  Therefore  we  declare  sinfulness  to  belong  to  only  that  Slaughter 
which  does  not  form  part  of  a  sacrifice.  In  the  case  of  the  "  Cyena," 
it  is  mentioned  as  the  Result  ;  and  hence,  in  this  case,  it  cannot  be  said  to 
be  the  object  of  an  Injunction. 

266.  Because  though  the  Injunction  belongs  to  the  complete  Bhavana 
(consisting  of  the  three  factors,  Means,  Procedure  and  Result ),  yet  it  ceases 
to  apply  to  the  factor  of  Result.  Consequently  "  Q!yeua  "  and  the  rest,  by 
themselves  can  be  neither  "  Dharma  "  nor  "  Adharma." 

267.  It  is  through  the  sinful  character  of  their  Result,  that  the 
character  of  Adharma  is  attributed  to  them.  The  "  Cyena  "  having  all 
its  requirements  fulfilled  by  only  one  Result,  it  cannot  have  two. 

86L.S2  if  the  subsidiary  slaughter  were  to  have  any  effect  upon  human  wishes, 
then  there  might  be  some  doubts  as  to  its  being  sinful.  But  as  a  matter  of  fact,  it  is 
not  so ;  as  such  slaughters  are  mentioned  in  an  altogether  different  context.  This  is 
explained  later  on.  The  direct  help  is  such  as  when  certain  offerings  have  to  be  made 
out  of  the  limbs  of  the  animal  killed. 

233  What  we  require  in  that  particular  context  is  something  that  would  help  the 
sacrifice  ;  and  as  such,  the  "  Slaughter"  is  at  once  interpreted  as  affording  such  help. 
So  there  is  no  occasion  for  postulating  its  sinfulness. 

26b  The  Injunction  takes  in  only  the  Means  and  the  Procedure;  and  as  in  the 
case  of  the  "Cyena"  sacrifice,  "Slaughter"  is  declared  to  be  the  Result,  it  cannot 
form  an  object  of  the  Injunction. 

281  "  The  Qyena,  fyc."  —  This  is  said  in  anticipation  of  the  following  objection: 
"  we  could  make  sin-  also  the  direct  result  of  the  Qijeaa  sacrifice,  jnst  like  the  death  of 
the  enemy,  thus  getting  rid  of  the  indirect  attribntion  of  sinfulness  through  the 
Result."  The  sense  of  the  reply  is  that  all  the  factors  of  the  "  Bhavana  "  (signified 
by  the  sentence  enjoining  the  "Cyena")  being  fulfilled  by  the  death  of  the  enemy 
as  its  Result,  it  does  not  stand  in  need  of  any  other  Resnlt  ;  and  hence  it  is 
absolutely  useless  to  postulate  another  Result,  in  the  shape  of  sin,  when  all  our 
needs  are  satisfied  by  the  former  Result  alone.  And  one  "  Bhavana  "  can  have  only 
one  Result. 
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268.  Therefore  the  sinfulness  (of  the  "£yena")  is  said  to  be  due 
to  "  Slaughter  "  which  is  an  action  other  than  the  "  pyena  "  itself. 

268-69.  That  action  alone  is  called  "  Dharma,"  which,  even  through 
its  result,  does  not  become  tainted  with  sin ;  because  such  an  action 
cannot  but  bring  about  happiness  to  the  agent. 

269.  (Obj.).  "But  the  character  of  'Dharma'  would  also  belong 
to  the  "  Qyena,"  &c,  on  account  of  these  being  the  means  of  attaining  a 
desirable  end." 

270.  (Rep.).  But  even  then  the  Result  of  these  would  not  cease  to  be 
sinful.    And  we  must  also  consider  the  following  points,  in  this  connection  : 

270-71.  If  '  Dharma  '  be  explained  as  that  by  means  of  which  something 
desirable  would  be  accomplished,  without  the  least  taint  of  anything  undesir- 
able, then  the  "Qyeua"  and  the  rest  would  become  excluded  (from  the 
category  of  "  Dharma"). 

271-72.  If  anything  that  is  laid  doivninthe  Veda  as  bringing  pleasure 
to  the  agent  were  held  to  be  "  Dharma,"  independently  of  the  property  or 
otherwise  of  the  performance  thereof, — then  alone  could  the  "  f  yena  " 
come  under  the  category  of  "  Dharma." 

272-73.  But  if  by  '  Adharma '  we  understand  anything  that  causes 
puin  either  directly  or  indirectly,  and  which  may  have  been  laid  down  in 
the  Veda, — then  the  "  ^yena "  would  be  included  iu  the  category  of 
"  Adharma." 

273-74.  He,  who  would  attribute  sinfulness  even  to  the  enjoined 
{killing — as  subsidiary  to  a  sacrifice),  on  the  ground  of  its  being  a 
'  Slaughter,'  like  any  ordinary  slaughter  (outside  a  sacrifice), — would  be 
courting  a  contradiction  of  the  Scriptures. 

274-75.  And  if  one  were  to  argue,  without  any  regard  to  the  Scrip- 
tures,— he  would  also  prove  the  incapability  of  accomplishing  "  Heaven  " 
with  regard  to  Sacrifices  ;  because  (they  may  m-ge  that)  these  (sacrifices) 
are  actions,  like  '  eating  '  and  the  like  (which  do  not  lead  to  Heaven). 

268.69  Therefore  the  "  (^yena "  sacrifice  can  never  be  "  Dharma ,"  inasmuch  as 
it  is  tainted  with  sin,  through  its  Result  ;  and  it  has  already  been  proved  in  Karikas 
267-68,  that  it  is  not  "  Adharma." 

SIO  The  Result  of  "  fjyena  »  has  been  proved  to  be  sinful,  and  now  we  must  consider 
the  character  of  the  sacrifice  itself. 

810.11  This  Karika  and  the  next  consider  what  ordinary  people  understand  by 
"  Dharma"  and  "  Adharma." 

871.72  That  is,  explaining  propriety  of  performance  as  capability  of  causing  hap- 
piness. 

212.73  Thus,  in  reality,  the  "  Qyena  "  is  neither  "  Dharma"  nor  "  Adharma." 

874.76  Because  sacrifices  are  accepted  as  the  means  of  leading  to  Heaven,  on  the 
Bole  ground  of  the  Veda.  And  if  one  were  to  disregard  this,  no  such  capability  in  the 
sacrifice  could  be  proved.  In  fact  we  wonld  have  an  irrefutable  argument  to  the 
contrary,  viz.,  "  Sacrifices  cannot  lead  to  Heaven,  because  they  are  actions,  like 
Eating." 
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275-76.  The  sinfulness  (of  sacrificial  slaughter),  postulated  on  the 
strength  of  passages  from  the  Gita,  Mantras,  and  other  Eulogistic 
passages, — contradicts  the  direct  assertions  of  the  Veda  (which  distinctly 
enjoins  sacrificial  slaughter)  ;  and  hence  these  (passages)  must  be  taken 
to  have  some  other  meaning. 

276-77.  (Obj.).  "  The  Sutra  and  the  Vedic  sentences  being  of  equal 
importauce  to  the  student,  and  the  incapability  (of  signifying  something) 
also  applying  eqnally  to  both  (in  the  mind  of  the  student), — the  clause 
'  not  in  the  Sutras  '  is  no  reply  (to  the  objection  raised  in  the  Bhashya)." 

277-78.  (Rep.).  This  clause  ('  na  sutreshu  ' )  serves  only  to  reply  to 
the  aforesaid  "  exclusive  specification "  :  Because  in  the  case  of  the 
interpretation  of  the  Siitras,  this  method  ('splitting  of  the  sentence'  and 
other  indirect  methods  of  interpretation)  is  applicable  (when  the  sense 
thus  indirectly  got  at  is  supported  by  other  evidences). 

278.  Or  the  Sutra  itself  may  be  repeated  ;  or  as  a  last  resource,  we 
may  have  recourse  to  "  Tantra  "  (a  conventional  subserviency)  in  accordance 

876.17  The  Bhashya  (pp.  5-6)  having  raised  the  objection  :  "  But  the  aphorism 
is  incapable  of  giving  the  two  meanings"  [namely,  (1)  that  the  Veda  is  the  authority 
for  Duty,  and  (2)  that  Duty  is  that  which  brings  about  happiness], — replies  by  adding 
that  the  syntactical  split  that  the  objector  has  urged  against  such  double  signification, 
does  not  affect  the  case  of  the  aphorism.  In  the  Karika,  the  objector  says  that  the 
Veda  and  the  Sutras  are  both  equal,  in  the  eyes  of  the  student. 

277.13  Though  both  the  Veda  and  the  Sutra  are  equal  to  the  student,  yet  com- 
mentators have  been  found  to  explain  the  Sutras  by  double  interpretations.  It  was 
with  this  view,  that,  in  explaining  the  opening  sentence  of  the  Bhashya,  we  have 
taken  it  to  siguify  "  exclusive  specification," — the  sense  of  the  clause  "  sati  sambhave  " 
having  been  explained  as  that  "  it  is  only  when  the  ordinary  significations  of  the  words 
of  the  aphorism  can  reasonably  be  accepted,  without  contradicting  the  Veda,  that  such 
significations  are  to  be  accepted;  otherwise,  if  such  signification  be  found  to  militate 
against  the  Veda,  then,  in  interpreting  the  aphorism,  we  must  have  recourse  to  in- 
direct methods  of  signification." 

278  That  is,  in  order  to  signify  both  the  facts,  the  aphorism  may  be  read 
over  twice.  The  second  part  of  the  Karika  is  not  easily  intelligible  ;  hence  the 
explanation  of  the  Nyayaratndkara  is  reproduced  :  "  The  word  '  Dharma,'  for  instance, 
may  be  taken  to  be  uttered  as  a  '  Tantra,' — i.e.,  it  may  be  conventionally  accepted  as 
the  subordinate  word  in  the  sentence  ;  and  for  this  reason,  it  would  be  constructed  with 
each  of  the  other  two  words,  simultaneously  :  when  taken  with  the  first  word 
' Codanalakshaiiah,'  it  would  give  the  meaning  that  '  Duty  has  Veda  for  its  authority  ;' 
aud  when  taken  with  the  second  word  '  Arthah '  it  would  signify  that  '  Duty  is  the 
means  of  happiness.'  And  as  both  these  constructions  are  accepted  simultaneously ; 
there  is  no  syntactical  split,  in  reality.  In  this  case,  the  word  '  Codanalahshanah ' 
would  be  the  subject  and  '  Dharmah  '  the  Predicate,  of  the  first  proposition  ;  while  of 
the  second  proposition,  '  Dharmah'  would  be  the  subject  and  '  Arthah  '  the  "  Predicate." 
The  two  propositions  may  be  thus  stated  :  (1)  '  That  which  has  Veda  for  its  authority 
is  Dharma,'  and  (2)  '  Dharma  is  the  cause  of  happiness.'  The  meaning  that  the  Sutra 
would  give,  when  the  other  two  words  are  made  subservient  to  the  word  'Dharmah,' 
is  explained  in  Notes  281-82. 
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with  the  difference  in  the  signifying  power  (of  the  three  words  constituting 
the  Sutra). 

279.  Or  we  may  make  two  Sutras  out  of  the  one,  in  accordance  with 
the  theory  that  the  Sutra  only  gives  certain  portions   (of  two  sentences), 

279-80.  These  two  (sentences  constituting  the  Sutra)  are  assumed 
to  depend  upon  one  another,  on  account  of  proximity.  And  the  assumption 
of  a  portion  (of  the  second  sentence)  is  not  meant  simply  to  complete  the 
sentence. 

280-81.  Though  the  sentence  "  Atha  va,  &c. "  (in  the  Bhashya) 
explains  each  of  the  constituents  to  refer  to  '  Dharma,'  as  qualified 
( by  the  definition  afforded  by  another),  yet  the  syntactical  split  remains 
just  the  same. 

281-82.  Therefore  the  real  answer  (to  the  objection  raised  in  the 
Bhashya)  would  be  one  of  the  following:  either  (1)  that  the  'name' 
("Dharma")  is  subservient  (to  the  other  two  factors);  or  (2)  that  the 
'name'  and  the  word  "Lakshana"  may  be  construed  with  "  Artha "  • 
or  (3)  that  the  word  'Lakshana'  may  be  taken  to  be  subservient  to  the 
words  "  Dharma  "  and  "  Artha." 

282-83.     "  Dharma  in  general,  being  previously  known,  as  soon  as  its 


219  This  is  what  the  Bhashya  has  done.  The  sense  is  this :  Sutras,  being 
extremely  brief,  are  not  expected  to  give  every  sentence  in  its  entire  form.  The  pre- 
sent Sutra  is  really  made  up  of  two  Sutras — (1)  "  Artho  dharmah"  (Dharma  is  the 
cause  of  happiness),  and  (2)  "  Codandlakshanah  " — this  latter  being  only  a  part  of  the 
complete  sentence:  "  Codandlakshano  dharmah"  (that  which  is  based  upon  the  Veda 
is  Dharma). 

279.30  If  both  these  constituent  Sutras  were  taken  independently,  then,  the 
Sutra,  "Codandlakshano  Dharmah"  would  make  the  "  (pyena"  also  a  Dharma;  and, 
on  the  other  hand,  the  Sutra  "  Artho  Dharmah  "  would  make  any  source  of  happiness  a 
Dharma.  In  order  to  guard  against  these  anomalies,  the  Karika  adds  that  the  word 
"  Dharma,"  in  each  of  these  sentences,  is  taken  in  the  light  of  its  definition  afforded 
in  the  other ;  the  Sutras  are  to  be  interpreted  as  interblended  together,  and  forming 
only  one  Sutra. 

231.32  if  we  accept  the  first  alternative,  then  the  construction  of  the  Sutra 
would  be  this  :  "  Codandlakshano  Dharmah- Dhar mo' rthah."  In  accordance  with  the 
second  alternative,  the  construction  would  be — "  Artho  Dharmah-arthacodandlakshanah." 
In  the  third  case,  the  construction  wonld  be  "  Arthaqodandlakshanah  Codandlakshano 
Dharmah."  The  meaning,  in  the  second  case,  would  be  "  Dharma  is  the  cause  of 
happiness, — and  the  cause  of  happiness  too  only  such  as  is  laid  down  in  the  Veda." 
In  the  third  case,  the  meauing  would  be — "  The  cause  of  happiness  is  as  declared 
in  the  Veda, — and  that  which  is  authorised  by  the  Veda  is  Dharma."  The  meaning 
obtainable  in  the  first  case,  has  already  been  explained  in  note  278. 

232.88  The  objection  is  that  the  word  "  arthah "  in  the  Sutra  is  superfluous ; 
because  when  we  know  what  Dharma  is,  we  know  it  only  as  bringing  about  happiness  ; 
and  hence,  as  soon  as  its  authority  has  been  declared,  it  at  once  comes  to  be  recognised 
as  the  means  of  happiness  ("Artha");  and  as  such,  there  is  no  use  of  having  this 
word  in  the  Sutra. 
9 
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authority  is  declared,  it  at  once  becomes  a  means  of  happiness  ;  and  as 
such,  why  should  the  word  '  Artha  '  (  '  means  of  happiness  '  )  be  mentioned 
in  the  Sutra  ?  " 

283-84.  (Rep.)  :  The  fact  of  having  the  Veda  for  its  authority  comes 
to  be  predicated  of  "  Dharma,"  only  by  tho  addition  of  the  word 
"  Artha  "  ;  otherwise  there  would  be  a  doubt  as  to  its  real  character. 

281-85.  For  in  that  case,  those  that  are  declared  (in  the  Veda),  by 
means  of  prohibitions,  to  be  the  causes  of  sin,  would  also  become  included 
in  "  Dharma  "  ;  inasmuch  as  these  also  are  'mentioned  in  the  Veda. 

285-86.  Therefore  that  form  of  the  sentence,  whereby  we  could 
have  the  restriction  of  the  definition  to  the  single  object  (  "  Dharma,"  ) 
— which  is  possible  only  if  we  admit  the  word  "  Artha," — is  to  be  got  at 
only  by  repeating  the  word  "  Artha." 

286-87.  The  author  of  the  Bhashya  has  also  declared  the  result 
the  exclusion  of  slaughter,  fyc,  to  be  due  to  the  signification  of  the  word 
"  Artha,"  without  taking  it  as  qualifying  (Dharma). 

Thus  ends  the  Vartlka  on  Aphorism  II. 


S33.81  If  we  had  only  "  Codanaldksha.no  Dharmah,"  then  even  those  Acts, 
which  are  authorised  by  the  Veda  in  one  phase,  and  prohibited  in  another  phase  of  it, 
would  become  included  in  the  category  of  "  Dharma  "  ;  and  the  preclusion  of  such 
acts  would  not  be  possible,  unless  we  added  the  word  "  Arthah,"  which  restricts  the 
definition  to  only  such  as  are  causes  of  happiness,  and  thereby  excludes  all  that  is 
sinful. 

236-291  This  anticipates  the  following  objection  :  "  If  the  construction  of  the  sentence 
be  as  you  have  explained  it  to  be,  then,  how  is  it  that,  in  the  Bhashya,  the  word 
'Arthah'  has  been  explained  as  qualifying  'Dharma?'  (Vide  Bhashya:  '  anartho 
dharma  ukto  rnd  bhdditi  arthagrahanam')."  The  sense  of  the  reply  as  embodied  in  the 
Karika  is  that  the  Bhashya  does  not  mean  "  Arthah  "  to  be  a  purely  qualifying  term  ; 
because  even  without  such  qualification,  the  Bhashya  explains  the  exclusion  of 
"  slaaghter"  and  other  sinful  deeds  as  being  due  to  the  direct  signification  of  the  word 
"  arthah"  itself.  The  Nydyavatndkara  and  the  Kdcikd  interpret  this  Karika  differently. 
They  take  it  as  embodying  a  reply  to  the  objection  urged,  against  the  last  sentence  of 
the  Bhashya  on  this  Sutra,  in  Karika  280.  The  meaning  of  the  Karika,  in  this  case, 
would  be  this  :  "  we  do  not  mean  to  say  that  the  Sutra  mentions  '  dharmah '  as  qualified 
by  '  arthah  ; '  all  that  the  Bhashya  means  is  that,  even  without  such  specification,  the 
word  '  arthah,'  by  itself,  would  directly  lead  to  the  exclusion  of  '  slaughter '  &c,  by 
means  of  a  particular  construction  put  upon  the  Sutra  ;  and  the  Bhashya — '  athavd,  fyc' 
— only  gives  the  form  of  the  construction  that  is  to  be  put  upon  the  Sutra,  in  order  to 
get  at  the  exclusion  of  '  slaughter,  &c.' — the  literal  meaning  of  the  Bhashya  being 
'  That  which  is  an  Artha  (cause  of  happiness)  has  the  character  of  Dharma,  only  when 
it  is  authorised  by  (distinctly  enjoined  in)  the  Veda.'  " 
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*'  The  examination  of  its  cause  (follows)."     (I-i-3). 

1-2.  Though,  besides  simple  declaration,  the  author  of  the  Bhashya 
has  also  added  the  argument  in  favour  of  his  own  theory,  to  be  explained 
later  on ;  yet  the  statement  that  "the  foregoing  is  a  mere  declaration 
(statement  of  a  proposition)  "  refers  to  what  has  been  stated  by  Jaimini 
(in  the  aphorism).  Or  it  may  be  that  the  Commentator  has  only  pointed 
out  the  possible  arguments — through  the  mention  of  the  expression  "  the 
past,  future,  &c." 

Thus  end  the  Vartika  on  the  third  Sutra. 


l-s  This  refers  to  the  following  passage  of  the  Bhashya  :  "  uhtamasmdbhih,  codandni* 
mitiam  dharmasya  jndnam  iti  pratijndmdtrinoktam."  The  sense  of  the  objection  is  clear. 
The  reply  means  that  the  Bhashya  passage  may  be  taken  as  refering  to  the  Sutra 
alone,  which  only  lays  down  a  simple  proposition.  The  second  alternative  suggested 
is  that  the  passage  may  be  taken  as  refering  to  the  Bhashya  itself, — the  sense,  in  that 
case,  being  that  what  appears  as  the  argument  is  not  brought  forward  as  an  argument, 
but  only  as  a  simple  declaration  of  the  probable  features  of  the  object  of  declaration. 
The  latter  sentence  has  been  translated  in  accordance  with  the  interpretation  of  the 
Nydyaratndhara  and  the  Kdgikd.  It  may  also  be  translated  thus  :  "  Or  it  may  be  that 
the  author  of  the  Vritti  has  declared  the  argument  beginning  with  '  past,  frc.,'  over 
and  above  what  was  necessary  "  (and  the  Bhashya  has  ouly  repeated  the  declaration  of 
the  Vritti), 
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"  Sense-preception,  which  is  the  cognition  of  the  person, 
brought  about  by  the  correct  functioning  of  the  sense-organs, 
is  not  the  means  (of  knowing  Duty) ;  because  Perception  only 
consists  in  the  apprehension  of  what  already  exists."  I-i-4. 

1.  He, — who  breaking  up  the  aphorism  into  two,  explains  (the  first 
half)  as  the  definition  of  Sense-perception, — has  to  explain  the  connection 
of  the  aphorism  (thus  interpreted)  with  the  former  declaration  ; 

2.  and  also  in  what  part  of  the  declaration,  the  mere  statement  of 
the  definition  can  help ;  and  also  the  reason  for  the  definitions  of  Inference 
and  the  rest,  being  not  stated. 

3.  It  is  not  that  these  (Inference,  &c),  are  not  means  of  right 
notion  ;  nor  can  it  be  held  that  they  are  included  in  "  Sense-perception"  ; 
nor  lastly  (can  it  be  urged  that)  they  have  the  same  definition  (as  that  of 
Sense-perception). 

4.  Nor  again  can  these  be  (said  to  have  their  definitions)  indirectly 
implied  in  the  definition  of  "  Sense-perception."  Because,  it  is  yet  to  be 
proved  that  all  Means  of  Right  Notion  are  preceded  by  "  Sense- 
perception." 

5.  Nor  can  it  be  urged  that  "  a  statement  of  the  definition  of  Sense- 
perception  is  not  possible  without  a  concomitant  implication  of  the  defini- 
tion of  Inference,  &c.  ";  and  consequently  no  indirect  implication  of  these 
can  be  possible. 

6.  For  the  definition  of  Sense-Perception  cannot  give  any  idea  as  to 

8  There  are  two  factors  in  the  declaration  :  (1)  that  the  Veda  is  the  only  means  of 
knowing  Duty  ;  and  (2)  that  the  Veda  is  always  authoritative ;  and  doubtless  none  of 
these  two  propositions  is  helped  by  the  definition  of  "  Sense-preception." 

*  "  Indirectly." — Since  all  other  means  of  knowledge  are  preceded  by  Sense- 
perception,  the  definition  of  this  latter  may  be  said  to  include  those  of  others  also. 

6  A  definition  can  be  said  to  imply  only  that,  in  the  absence  of  which  the  definition 
itself  remains  incomplete.  But  the  definition  of  Sense-perception  is  not  incomplete 
without  that  of  Inference,  &c. 

6  When  the  definition  of  Sense-perception  gives  no  idea,  either  of  its  precedence  or 
non-precedence  of  Inference  and  the  rest,  it  is  as  reasonable  to  accept  the  one  as  the 
other. 
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its  precedence  or  non-pi'ecedence  (to  other  means  of  Right  Notion) ;  and 
under  such  circumstances,  why  should  not  the  definition  of  Sense-perceptiou 
be  taken  to  imply  the  fact  of  Inference,  &c,  not  being  preceded  by  Sense- 
perception  ? 

7-8.  Nor  can  the  definition  of  Sense-preception  in  any  way,  give  an 
idea  either  of  the  specific  definition,  or  of  the  form,  or  of  the  extent  (or 
limits),  of  these  (Inference,  &c).  And  (if  it  be  urged)  that  "  these  are  not 
defined,  only  because  they  are  well-known  "  ;  then  that  would  apply  to  the 
case  of  Sense-perception  also. 

8-9.  Thus  then,  the  aphorism  would  either  denote  the  exclusion  (of 
all  other  Means  of  Right  Notion)  ;  or  it  might  be  explained  as  uttered  by 
some  silly  person  :  for  an  intelligent  person  could  never  define  only  one 
among  many  such  Means.  And  further,  when  the  aphorism  can  reasonably 
be  construed  as  a  single  sentence,  it  is  not  proper  to   split  it  up  into  two. 

10-11.  Nor  is  even  Seuse-Perception  clearly  defined  by  the  aphorism  ; 
because  the  definition  applies  equally  to  the  false  semblances  thereof 
{i.e.,  mistaken  Sense-perception) ;  for  the  definition  only  serves  to  set  aside 
"  Dream-perception,"  which  occurs  without  the  contact  of  the  senses  with 
their  objects.  If  (perception  be  defined  only  as  the  cognition)  following 
from  the  contact  (of  the  Senses)  with  an  object,  then  even  false  im- 
pressions would  become  included  in  the  definition. 

12.  The  definition  does  not  specify  the  contact  to  be  either  with 
something  perceptible,  or  with  something  else, — whereby  there  could  be 
any  such  specification  as  is  to  be  mentioned  hereafter. 

13.  It  was  only  when  the  author  of  the  Yritti  found  the  Aphorism 
(as  it  stood)  unable  to  signify  all  that  he  wished,  that  he  changed  the 
reading  of  the  aphorism  into  "  Tatsamprayoge." 

14.  Therefore  (the  contact  not  being  specified),  the  character  of  Sense- 
perception  (as  defined  in  accordance  with  the  former  interpretation  of 
Bhavadasa)  would  belong  to  such  cognitions  of  objects  as  arise  from  the 
contact  of  the  Eye,  &c,  with  some  other  object — (Sound,  f.  i.). 

1-8  Granted  that  Inference,  &c,  are  invariably  preceded  by  Sense-perception ;  even 
then  the  definition  of  Sense-perception  can  give  ns  no  idea  of  the  specific  definitions  of 
the  other  Means  of  Knowledge — Inference  and  the  rest. 

10.11  If  the  only  differentia  were  the  fact  of  being  produced  by  the  contact  of  the 
sense-organs  with  an  object,  then  only  dream-cognition  would  be  excluded,  and  all 
sorts  of  mistaken  perceptions,  &c,  would  become  included  in  the  definition. 

IS  The  "Specification"  referred  to  is  the  changing  of  the  order  of  words  in  the 
aphorism,  as  assumed  by  Bhavadasa.  The  definition  lays  down  mere  "  contact  of 
the  Sense-organs." 

18  The  change  in  the  reading  makes  the  Sutra  imply  that  the  contact  is  with  that 
whereof  one  has  the  perception. 

1*  The  eye  sees  an  object,  and  this  Perception  recalls  the  impressions  of  other 
objects  ;  then,  these  latter  too, — being,  though  indirectly,  due  to  the  contact  of  the  eye, 
though  with  a  different  object, — would  come  to  be  included  in  "  Sense-perception," 
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15.  If  it  be  urged  that  "  in  that  case  the  word  '  Satsamprayoga  ' 
('  contact ')  would  become  redundant," — (we  reply)  just  so,  that  is  what  the 
opponent  (of  the  "  Definition-theory  ")  urges, — as  also  the  deficiency  of  the 
definition  itself  (which  has  been  proved  just  to  be  too  Wide). 

16.  The  use  of  the  expression  Satsamprayoge  would  He  in  excluding 
"  dream-perception,  &c."  Therefore  (in  this  aphorism)  to  the  unstated 
definition,  cannot  belong  the  character  either  of  "  direct  declaration,"  or  of 
"  supplementary  explanation." 

17-18.  Therefore  the  construction  (of  the  aphorism)  cannot  be  this  : 
"  To  the  cognition,  that  is  comprehended  on  the  contract  of  the  senses, 
belongs  the  character  of  Sense-perception ;  and  that  which  is  ordinarily 
known  as  such  '  Sense-perception  '  can  be  the  cause  of  the  apprehension 
of  only  that  which  exists;  and  as  such  it  cannot  be  the  means  of  knowing 
duty." 

19.  The  clause  "  Evanlakshanakam  hi  tat  "  in  the  Bhashya  is  not 
meant  to  signify  the  form  (or  definition)  (of  Perception)  ;  what  the  author 
of  the  Bhashya  means  to  imply  is  the  special  form  of  Sense-perception, 
(by  which  it  cannot  be  the  Means  of  knowing  Duty). 

20.  (The  meaning  of  the  said  clause  being  that),  because  the  character 
of  consisting  in  the  apprehension  of  already  existing  objects  belongs  to 
Sense-perception,  therefore  from  this  well-known  character,  we  must  infer 
the  fact  of  its  not  being  the  Means  (of  knowing  Duty). 

21.  The  "fact  of  being  a  Perception"  is  the  reason  for  proving   the 

18  This  shows  that  even  when  we  do  not  accept  the  "  definition "  theory,  the 
expression  "  Satsamprayoge  "  does  not  become  redundant. 

"  Therefore,  Sfc." — Since  the  definition  is  not  mentioned  by  name,  in  the  Sutra, 
therefore  it  cannot  be  said  to  be  either  directly  mentioned,  or  supplementarily  implied. 
The  form  of  the  direct  declaration  of  the  definition  would  be — "  That  which  is  Sense- 
perception  has  this  character  "  ;  and  the  form  of  the  Definition,  as  a  "  supplementary 
explanation,"  would  be,  "  That  which  has  such  a  character  is  Sense-perception  "  ;  and 
so  long  as  "  Definition"  has  not  been  mentioned  by  name,  it  cannot  be  either  the  one 
or  the  other. 

17.18  The  construction  here  denied  is  that  which  has  been  put  on  the  Sutra  by 
Bhavadtsa,  who  breaks  it  up  into  two  parts ;  one  part  ending  with  "  Pratyaksham," 
which  he  takes  to  be  the  definition  of  Sense-perception,  and  the  rest  of  the  Sutra 
forming  the  second  part,  which  he  takes  as  precluding  the  fact  of  such  Perception  being 
the  means  of  knowing  Duty.  As  this  construction  necessitates  a  syntactical  split,  and 
as  there  are  other  objections  to  it  also  (as  noted  above),  the  Vartika  denies  such  an 
interpretation  of  the  Sutra. 

2L  These  arguments  are  thus  explained  in  the  Nyaya-ratnakara.  "Sense-percep- 
tion is  not  the  means,  because  it  consists  of  the  apprehension  of  already  existing  objects  ; 
(1).  It  consists  of  the  apprehension  of  existing  objects,  because  it  is  brought  about  by 
direct  contact  in  the  present ;  (2).  It  is  brought  about  by  direct  contact  in  the  present, 
because  it  is  Sense-perception  ; "  (3).  The  Sat  in  "  Satsamprayoga  "  signifies  present  (con- 
tact) ;  and  the  contact  too  is  co-substrate  with  the  Perception.  Bhavadasa,  on  the  other 
hand,  has  explained   "  Sat-samprayoga"  as  'contact  with  something  existing.'    The 
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rest  of  tlie  arguments  ;  and  as  this  is  too  well  known  (to  need  any  explana- 
tion) in  the  case  of  our  Sense-perception,  it  is  explained  only  with  a  view 
to  the  Perception  of  the  Yogi. 

22.  The  connection  (of  the  Sutra  thus  interpreted)  with  the  principal 
subject  (or  proposition)  is  established  through  the  signification  of  tlie 
unauthoritative  character  of  all  other  Means  of  Right  Notion,  (with  regard 
to  Duty),  the  non-authoritativeness  of  the  rest  (besides  Perception)  being 
proved  by  the  absence  of  premises  (which  could  only  be  derived  from 
Sense-perception). 

23.  The  unauthoritative  character  of  others  (besides  Sense-percep- 
tion) is  easily  comprehensible  (as  implied  by  such  character  of  Sense- 
perception  itself)  ;  and  hence  it  is  not  stated  (directly)  in  the  Sutra. 

23-24.  Nor  can  the  objection  of  the  unnecessary  character  of  the 
definition,  apply  (in  our  case)  ;  nor  is  the  discrepancy  in  the  definition  of 
being  either  too  narrow  or  too  wide — applicable  to  our  case. 

24-25.  What  we  refer  to  is  such  character  of  Sense-perception,  as 
is  well  known  ;  and  then  too,  the  character  of  Sense-perception  does  not 
belong  to  miragic  (false)  perceptions  and  the  like.  And  as  for  the  chance 
of  these  latter  not  being  tlie  means  (of  knowing  Duty),  we  do  not  deny  it. 

26-28.     "  Even  objects  in  the  past  and  in  the  future,  and  those  that  are 

second  half  of  the  Karika  is  added  in  order  to  guard  against  the  absence  of  corrobo- 
rating instances.  By  making  "  Yogic  Perception"  the  major  term,  we  get  ordinary 
"  Perception  "  to  serve  as  a  corroborating  Instance  in  the  syllogism. 

S2  The  Sutra,  as  interpretted  by  Bhavadasa,  has  been  shown  to  have  no  connec- 
tion with  the  Principal  Proposition  :  "  The  Veda  alone  is  the  means  of  knowing 
Duty  "  ;  and  the  present  Karika  explains  that  this  want  of  connection  does  not  apply 
in  oar  case  ;  because  we  take  the  whole  Sutra  to  mean  only  that  Sense-perception  is 
not  the  means  of  knowing  Duty  ;  and  this  implies  that  none  other  out  of  the  various 
means  of  Right  Notion — Inference  and  the  rest — can  be  the  means  of  knowing  Duty  ; 
because  all  these  latter  are  based  upon  premises  derived  from  Sense-perception,  which 
being  precluded  from  producing  any  knowledge  of  Duty,  precludes  the  applicability 
of  all  the  rest  ;  and  thereby  serves  to  strengthen  the  original  proposition  that  "  Veda 
alone  is  the  means  of  knowing  Duty." 

38.2*.  Because  we  do  not  interpret  the  aphorism  as  embodying  a  definition  of 
"  Sense-perception." 

22.86,  What  we  mean  is  that  Sense-perception,  which  is  known  to  have  such  a 
character,  cannot  be  the  means  of  knowing  Duty.  "Then" — i.e.,  by  referring  to  the 
well-known  character  of  Sense-perception. 

26.28.  "  The  Perception  of  the  Yogis,  brought  about  by  contemplation,  touches  all 
kinds  of  objects,  even  those  of  tlie  past  and  the  like  ;  and  as  such,  it  would  also  com- 
prehend Duty,  &C,  as  held  by  the  Buddhists.  And  then  again,  the  naturally  omniscient 
souls  of  men  would  also  come  to  comprehend  all  such  objects,  when  freed  from  the 
shackles  of  the  Body  ;  and  thus  then  these  souls  would  also  come  to  perceive  Duty, 
&c,  as  held  by  the  Arhats."  In  reply  to  these,  the  aphorism  has  brought  forward  the 
following  two  arguments,  aimed  against  the  amenability  of  Duty,  &c,  to  Sense-percep- 
tion : — (1)  Duty  is  not  amenable  to  Sense-perception, — because  Sense-perception  con- 
sists in  the  comprehension  of  objectB  in  the  present  time,     (2)  Duty   is   not   amenable 
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extremely  subtile  in  character,  and  also  those  at  a  distance, — some  people 
hold  to  be  ameuable  to  the  Sense-perception  of  Yogis,  and  to  that  of  the 
liberated  souls;  and  therefore  (1)  the  premissing  of  the  fact  of  'Sense- 
perception  consisting  of  the  comprehension  of  objects  existing  in  the 
present  time,'  becomes  inapplicable,  in  reference  to  such  Yogis,  &c,  or 
(2)  the  reasoning  based  upon  the  future  character  (of  Duty)  would  be  con- 
tradicted by  the  fact  of  future  objects  being  perceptible  to  the  Yogis."  In 
order  to  avoid  these  two  contingencies,  Jaimini  has  added  "  Sat  "  (present), 
which  indicates  something  that  is  well  known. 

28-29.  The  Sense-perception  of  the  Yogis  too,  cannot  be  any  other 
than  what  is  ordinarily  known  as  such.  And  the  very  fact  of  these  being 
'  Sense-perception'  would  prove  the  fact  of  their  consisting  of  the  compre- 
hension of  objects  existing  at  the  present  time,  as  also  the  fact  of  their 
being  brought  about  by  present  contact ; — like  our  own  ordiuary  Sense- 
perception. 

30-31.  The  notions  that  the  Yogis  have  with  regard  to  objects  not 
present,  cannot,  for  that  very  reason,  be  called  "  Sense  perception  ;  " — 
iust  like  Desire  or  Remembrance;  also  because  such  notions  of  Yogis 
(with  regard  to  remote  objects),  are  not  ordinarily  known  as  "Sense- 
perception," — these  being  more  like  "  Fancy"  than  anything  else.  And 
it  is  the  absence  of  both  that  is  signified  by  "   Sat  "  (present). 

32.     Just  as  ordinary   Fancy,  independently  of  Sense-perception  and 

to  Sense-perception, — because  it  is  as  yet  only  in  the  future.  The  fact  of  the  Yogis 
being  able  to  perceive  objects  of  the  past,  future,  &c,  however,  goes  directly  against 
the  first  of  these  arguments ;  because  such  Sense-perception  is  actually  found  not  to 
consist  in  the  comprehension  of  present  objects  alone.  The  second  argument  is  also 
contradicted  by  the  fact  that  the  Yogis  do  actually  perceive  future  objects  ;  and  hence 
the  mere  future  character  of  Duty  is  not  enough  to  render  it  unamenable  to  Sense- 
perception.  The  addition  of  "sat"  (present),  however,  guards  against  both  these 
contradictions :  because  this  addition  restricts  "  Sense  -percep  tion "  to  such  cases 
alone,  in  which  the  contact  of  the  senses  is  direct  and  at  the  present  time ;  and 
doubtless,  such  Perception  can  only  be  of  objects  that  exist  in  the  present. 

S8.S9  The  Perception  of  Yogis  cannot  be  different  from  what  is  ordinarily  known 
as  "  Perception  "  ;  because  the  very  fact  of  its  being  Sense-perception  would  prove 
it  to  have  the  two  characteristics,  mentioned  in  the  last  note  ; — The  form  of  the 
arguments  being — "  The  Perception  of  Yogis  consists  iu  the  comprehension  of  objects 
existing  at  the  present  time,  and  is  produced  by  present  contact ;  because  it  is  Sense- 
perception,  like  any  ordinary  Sense-perception. 

t0.31  "  For  that  very  reason" — i.e.,  on  account  of  such  objects  not  existing  in  the 
present.  "Absence  of  both"— i.e.,  of  the  character  of  "Perception,"  and  of  that 
"Means  of  Right  Notion."  That  is  to  say,  the  "sat"  in  "  Satsamprayoge  "  serves  to 
imply  that  the  Perception  of  the  Yogi  mentioned  above  is  not  true  Sense-perception, 
and  also  that  there  is  no  ground  for  accepting  such  Perception  to  be  authoritative. 

33  The  Vaiceshikas  assert  that  the  means  of  the  transcendental  vision  of  the 
Yogi  is  not  the  ordinary  channel  of  Perception,  but  a  peculiar  faculty  developed  in 
him,  to  which  is  given  the  name  of  "  Pratibha  "  (Intuition  or  Fancy).  Against  this 
theory,  it  is  urged  that  we  come  across  such  intuitive  Perception  iu  the  case  of  ordiuary 
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the  other  (Means  of  Right  Notion),  is  not  .able  to  give  rise   to  any  definite 
idea,  so  also  would  be  the  Imagination  (or  Intuition)  of  the  Yogi. 

33.  If  there  ever  was  a  sensuous  cognition,  produced  by  contact 
with  objects  not  existing  at  the  present  time, — then  alone  could  it  apply 
to  Duty,  which  is  yet  to  come.  And  it  was  for  these  reasons  that  Jaimini 
added  "  Sat." 

34.  Specially,  because,  Duty  is  not  perceptible,  prior  to  its  perform- 
ance ;  and  even  when  it  has  been  performed,  it  is  not  perceptible,  in  the 
character  of  the  means  of  accomplishing  'particular  results, 

35.  And  again,  like  our  Sense-perception,  the  Sense-perception  of  the 
Yogis  too, — as  consisting  of  the  comprehension  of  objects  existing  at  the 
present  time,  and  as  having  the  character  of  "  Sense-perception," — cannot 
be  accepted  as  applying  to  Duty. 

36.  If  the  word  "  Sat  "  were  removed,  how  could  we  get  at  the  denial 
of  the  character  of  (Sense-pei'ception)  in  the  case  of  Yogic-perception,  on 
the  mere  ground  of  the  latter  being  brought  about  by  a  contact  not  at 
the  present  time  ? 

37.  Though  the   signification  of  "  Sat  "   could  be  got  at  through  the 

persons  also  ;  but  this  does  not  lead  us  believe  in  all  that  the  person   may  be  saying  ; 
and  the  same  disbelief  may  also  affect  the  assertion  of  the  Yogi. 

83  In  Karikas  26-28,  the  addition  of  '  sat '  has  been  said  to  be  for  the  purpose 
of  avoiding  the  two  contingencies  therein  noted ;  and  Karika  32  concludes  the  explana- 
tion of  the  avoidance  of  the  first  of  those  contingencies.  With  Karika  33  begins  the 
consideration  of  the  assertion  that  the  addition  of  '  sat '  serves  to  set  aside  the  con- 
tradiction due  to  the  amenability  of  future  objects  to  Yogic-perception.  The  meaning 
of  the  Karika  is  that  the  word  '  sat'  serves  to  set  aside  all  possibility  of  a  perception 
without  direct  contact  with  an  object  in  the  present. 

8*  The  sacrifice  has  been  said  to  constitute  "  Duty,"  only  in  the  character  of  being 
the  means  to  certain  desirable  ends,  and  not  merely  as  appearing  in  the  ritual  ;  hence 
even  when  though  the  sacrifice  may  have  beeu  performed,  yet  it  does  not  yet 
manifest  its  aforesaid  character,  which  comes  to  be  manifested  at  some  remote  period 
of  time  ;  and  as  such  it  can  never  be  amenable  to  Sense-perceptin  ;  this  amenability  to 
Sense-perception  being  set  aside  by  the  addition  of  "sat,"  which  restricts  "Sense- 
perception  "  only  to  such  cognitions  as  arise  from  the  direct  contact  of  the  organs  of 
Sense  with  objects  existing  at  the  present  time.  Such  contact  is  not  possible  in  the 
case  of  Duty ;  because  Duty  does  not  manifest  itself  in  its  true  character,  until  the 
performer  is  dead,  and  thei-e  are  no  Sense-organs  left,  with  which  there  could  be  any 
contact. 

86  The  Perception  of  Yogis,  consisting  of  the  comprehension  of  objeota  existing  at 
the  present  time,  cannot  be  the  means  of  knowing  Duty ;  and  it  cannot  be  such  means, 
also  because  even  the  Perception  of  Yogis  is  only  "  Sense-perception  "  after  ail  ;  and  as 
such,  cannot  apply  to  such  transcendental  objects,  as  Duty  and  the  like. 

31  The  Causative  Locative  would  imply  that  the  "  contact"  must  be  the  one  at  the 
present  time  ;  as  no  causativeness  can  belong  to  either  the  past  or  the  future.  Though 
such  is  the  fact,  yet  some  people  assume  that  the  perceptions  of  Yogis  belong  to  the 
past  and  the  future  also  ;  and  it  is  with  a  view  to  remove  this  misconception  that  "  Sat " 
has  been  added. 
10 
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(causative)  Locative  (iu  "  Saniprayoge  "  ),  yet  the   assuuiptious  of  others 
have  to  be  negatived  ;  and  hence  the  addition  by  Jaimini. 

38-39.  The  word  "  Sam  "  is  used  in  the  sense  of  "  proper  (or  right)  "  ; 
and  it  serves  to  preclude  all  faulty  '  prayoga.'  And  by  "  prayoga  "  is  here 
meant  the  "functioning"  of  the  senses  with  reference  to  their  objects. 
In  the  case  of  the  perception  of  silver  in  mother-o-pearl,  the  functioning 
of  the  Sense-organ  is  faulty  ;  and  hence  such  perceptions  become  precluded 
(by  the  prefix  '  Sam  '  ). 

39.  In  this  way,  the  Sutra  may  be  takeu  as  a  mere  statement  of  the 
definition  (of  Sense-perception). 

40-41.  The  Bauddhas  have  urged  that  "  The  eye  and  the  ear  naturally 
functioning  without  diz^ect  contact  with  the  object,  the  '  contact,'  that  you 
have  put  into  your  definition,  as  the  common  factor  in-  all  Sense-percep- 
tion, cannot  be  accepted  to  be  so  ;  and  even  if  we  grant  the  functioning 
of  these  by  contact,  thei'e  could  (in  the  case  of  the  Eye  and  the  Ear) 
be  no  intercepted  perception  ;  nor  could  an  object  larger  than  the  Sense- 
organ,  be  perceived, — as  we  find  to  be  the  case  with  the  skin,  <fcc." 

42-43.  But  all  this  does  not  militate  against  our  theory,  because  we 
have  explained  "piayoga"  as  mere  'function;'  or  we  may  explain 
"  Samprayoga  "  as  '  confrontation  ; '  or  again  "  Samprayoga  "  may  be  taken 
only  as  a  peculiar  capability,  indicated  by  the  effect.  But  it  is  only  after 
you  have  subdued  the  Sankhyas,  &c  ,  that  you  can  seek  to  subvert  the 
"  Contact  Theory." 

44.  These  two  (the  Eye  and  the  Ear)  function  through  contact, — 
because  they  are  organs  of  Sense,  like  those  of    touch   and   the   I'est.     On 

89  When  the  words  are  explained  in  the  above  manner,  the  Sutra  may  be  taken  to 
mean  the  denial  of  the  causality  of  Sense-perception  towards  a  Knowledge  of  Duty, 
after  having  pointed  out  its  definition  ;  and  in  that  case,  none  of  the  objections  brought 
against  Bhavadasa's  interpretation  would  have  any  force.  Because  BhavadSsa  has 
explained  "  Satsamprayoga"  as  "  contact  with  any  existing  thing,"  which  makes  the 
definition  too  wide,  &c.,  &c. 

40.41  "Intercepted  or  remote  Perception  " — i.e.,  The  cognition  in  such  cases  as—"  We 
hear  this  sound  at  a  distance,"  "  I  see  that  object  at  a  distance,"  and  the  like. 

42.43  We  do  not  explain  "prayoga"  as  contact;  hence  the  objections  urged  by  the 
Buddhist  do  not  affect  us. 

"  Confrontation  "—i.e.,  the  object  directly  facing  the  Sense-organ.  If  either  of  these 
interpretations  be  accepted,  the  Buddhist  objections  cease  to  have  any  force. 

**  This  sets  forth  the  arguments  in  support  of  the  "  contact  theory."  "  On  the  other 
hand,  §"c."  To  the  syllogism  there  is  an  objection,  that  the  eye,  which  is  in  the  body, 
cannot  possibly  have  any  contact  with  the  objects,  that  are  at  a  distance  from  the  body. 
It  is  for  this  reason  that  the  Sankhyas  hold  the  senses  to  be  only  modifications  of  Self- 
consciousness,  the  cnuse  of  Sense-perception  being  the  fact  that  the  function  or  Action 
of  the  Sense-organ  proceeds  out  of  the  eye,  and  touches  the  object,  which  comes  thereby 
to  be  perceived  ;  and  certainly  there  can  be  no  objection  against  this  invisible  function 
or  energy  going  forth  from  the  body. 
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the  other   hand,    some   people,   declare  that   the   functioning  of  tliese    is 
exterior  to  the  body. 

45.  And  the  medication  too  that  is  done  to  the  substratum  (in  the 
body — the  eye  f.i.), — is  only  such  embellishment  (of  the  substrate)  as  goes 
to  purify  that  which  is  supported  (i.e.,  the  faculty  or  function  of  vision). 

46-47.  And  the  embellishment,  even  when  belonging  to  a  part  of  the 
body,  pervades  the  whole  of  it ;  as  we  find  that  aids  to  the  foot  are  found 
to  help  the  eye.  For  these  reasons,  the  mere  fact  of  embellishment  cannot 
always  establish  the  location  of  the  Sense-organ  therein. 

47-18.  The  external  functioning  of  these  two  (the  Eye  and  the  Ear) 
are  said  to  be  gradually  expanding  outwards  without  interruption  ;  and  it- 
is  for  this  reason  that  objects  even  larger  than  the  organ  itself  are 
perceived,  in  accordance  with  the  magnitude  of  the  functioning,  in  its 
various  parts.  And  in  the  same  manner,  there  would  be  a  perception  of 
remote  objects  also. 

49.  Just  as  the  light  of  the  lamp  is  extinguished  on  the  destruction  of 
the  lamp,  so  to  the  faculty  (of  the  Sense),  even  when  outside,  is  destroyed 
on  the  destruction  of  the  substratum  (the  Eye). 

50.  On  the  closing  of  the  substratum  (the  organ),  though  the  faculty 
exists,  yet  being  disjoined  from  any  effort  of  the  soul,  it  does  not 
apprehend  objects,  which  thus  cease  to  be  perceived  by  the  Soul. 

51.  The  notion  of  "  interception"  too,  is  with  reference  to  the  body. 
With  regard  to  Sound  however,  the  notions  of  "  excess  "  and  "  interception  " 
are  mistaken  ones  ;  because  of  the  impossibility  of  these  (in  the  case  of 
Sound). 

46.4?  The  function  of  the  eye  operates  without  abandoning  its  position  in  the  eye — 
just  like  the  light  of  a  lamp.  Hence  medication  to  the  eye  aids  the  faculty  of  vision, 
though  the  former  is  external  to  it ;  just  as  we  find  that  the  rubbing  of  oil  to  the  soles 
of  the  foot  improve  the  vision. 

47.48  Like  a  ray  of  light,  the  Stretch  of  vision  goes  on  gradually  expanding  ;  and  the 
range  of  vision  depends  upon  the  extent  of  this  stretch,  which  terminates  at  the  object., 
beyond  which  the  vision  does  not  proceed. 

49  This  anticipates  the  following  objection  :  "  If  the  faculty  of  vision  function 
outside  the  eye,  how  is  it  that  vision  ceases  when  the  physical  organ  is  destroyed  ?  " 

60  Though  on  the  closing  of  the  eye,  the  faculty  of  vision  continues  all  the  same, 
jet  it  is  only  when  it  is  aided  by  an  effort  of  the  person  that  it  succeeds  in  apprehending 
objects  ;  hence  though  it  exists,  even  when  the  eye  is  closed,  yet  it  does  not  lead  to 
any  perception. 

61  Because  in  reality,  there  can  be  no  interception  of  an  omnipresent  function— such 
as  we  hold  the  functions  of  the  Senses  to  be.  "  With  regard  to  sound,  S'c."  This  is  said 
in  accordance  with  the  Mimansa  theory.  The  Sankhya  theory  is  that  the  function 
of  the  ear  goes  out  to  where  the  perceptible  Sound  exists;  and  thus,  in  this  case  also, 
as  in  that  of  the  eye,  the  notion  of  interception  must  be  explained  in  the  Section  of 
Sound.  The  Sankhya  doctrine  has  been  stated  at  length,  only  with  a  view  to  establish 
the  "  contact  theory,"  in  opposition  to  the  Buddhist;  and  not  as  an  exposition  of  the 
author's  owu  view. 
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52.  The  words  "Person  "  and  "Sense-organs"  (in  the  Sutra)  have 
been  construed  by  means  of  transposition  (in  the  Bhashya). 

52-53.  The  "  Person  "  (here  meant)  may  be  either  the  one  ordinarily 
known  as  such;  or  the  one  whose  existence  is  to  be  proved  iu  this  treatise. 
Such  modification  of  (the  person)  as  consists  of  consciousness,  does  not 
militate  against  his  eternal  character. 

53-54.  By  "  coguition-production  "  is  meant  that  "  cognition  becomes 
authoritative  as  soon  as  it  is  produced."  In  the  case  of  all  causes,  we  find 
that  their  operation  is  something  apart  from  their  birth  (or  manifestation). 
In  order  to  preclude  such  character  from,  the  Means  of  Right  Notion 
(Cognition),  the  word  "  production  "  has  been  added. 

55.  Not  even  for  a  moment  does  the  cognition  continue  to  exist ;  nor 
is  it  ever  produced  as  doubtful  (or  incorrect)  ;  and  as  such,  it  can  never 
subsequently  operate  towards  the  apprehension  of  objects,  like  the  Senses,  &c. 

56.  Therefore  the  only  operation  of  Cognition,  with  regard  to  the 
objects,  consists  in  its  being  produced  ;  that  alone  is  Right  Notion  (Prama)  ; 


fc2  The  Blilsliya  passage  here  referred  to  is  this:  " Indriydrihasambandhe  hi  yd 
purushasya  buddhirjdyate  " — which  transposes  the  order  of  words  in  the  Sutra. 

68.53  "  One  ordinarily  known  as  such" — i.e.,  the  Body.  The  KarikS  anticipates  the 
following  objection  :  "  If  the  Person  be  the  Body,  then  he  can  have  no  perception, 
since  this  latter  is  insentient;  on  the  other  hand,  if  by  '  Person  '  be  meant  the  Soul, 
then  this,  having  a  modification  in  the  shape  of  the  Perception,  would  come  to  be 
modifiable,  and  hence  non-eternal."  The  first  half  of  the  Karika  means  that  we  do 
not  mean  to  discuss  this  question  here,  as  it  is  not  germane  to  the  present  aphorism 
As  a  matter  of  fact,  however,  by  "  Person  "  we  understand  the  Soul,  and  this  cannot 
be  said  to  be  non-eternal,  on  account  of  the  Perception ;  because  it  is  not  such 
modifications  that  constitute  trunsitoriuess. 

63.64  The  meaning  is  that  Perception  is  no  sooner  produced,  than  it  directly  becomes 
the  means  of  right  notion ;  and  it  depends  upon  no  other  operation  than  its  own 
appearance. 

65  It  is  only  something  that  has  continued  existence  even  for  some  time,  that  can 
have  any  other  function  besides  its  birth.  Sense-perception  however  is  no  sooner 
produced  than  past  and  gone ;  and  as  no  trace  is  left  of  it,  that  could  carry  on  further 
operations,  as  soou  it  is  born,  it  becomes  absolutely  certain  and  beyond  doubt.  There- 
fore the  apprehension  of  the  object  beiug  thus  accomplished  by  the  mere  appearance 
of  Perception,  this  latter  cannot,  for  this  very  reason,  have  any  subsequent  functions, 
as  its  sole  purpose  lies  in  the  apprehension  of  objects;  and  this  having  been  accom- 
plished by  its  mere  appearance,  it  stands  in  need  of  no  further  operations.  "  That  it 
will,  §'c." — i.e ,  as  it  is  not  produced  as  doubtful,  it  cannot  have  any  subsequent 
operation  to  go  through,  for  the  apprehension  of  objects,  as  the  Senses  have  got  to  do. 

65  This  anticipates  the  following  objection  :  "  How  can  the  cognition — which,  as 
you  say,  is  devoid  of  action — be  either  a  meaus  in  general,  or  the  means  of  a  right  notion 
in  particular  ?  "  The  sense  of  the  reply  is  that  we  do  postulate  an  action  for  the  cogni- 
tion, viz  :  the  action  of  being  produced  ;  and  its  effect — right  notion — too  is  the  manifesta- 
tion of  the  object ;  and  through  the  fact  of  its  giving  rise  to  such  a  result,  in  the  shape 
of  right  notion  with  regard  to  the  particular  object,  the  coguitiou  itself  comes  to  be 
the  Means  of  liight  Notion  (Pfamana). 
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and  tbe  cognition  itself  as  accompanied  by  this  Right  Notion  is  the  Means 
(of  Right  Notion  :  Pramana). 

57.  This  "  being  produced  "  too  has  been  explained  by  the  author 
of  the  Bhashya,  as  identical  (with  the  cognition  itself).  And  it  has  also 
been  made  the  qualification  of  cognition  (sensuous),  in  order  to  differen- 
tiate it  from  all  past  and  future  (cognitions). 

58.  Even  if  "  production  "  were  only  a  permanent  relation  (that  of 
inherence),  as  held  by  the  Vaiceshikas  ; — the  manifestation  of  this  relation 
would  depend  upon  the  senses  ;  and  it  is  for  this  reason  that  it  is  called 
"sensuous  "  (belonging  to  the  senses). 

59.  The  character  of  the  Means  (of  Right  Notion)  or  that  of  the 
Result  (Right  Notion),  may  be  attributed  to  any  factor,  as  one  may 
please  ;  but  in  any  case,  Sense-perception  cannot  be  the  means  (of  knowing 
Duty),  because  of  its  consisting  of  the  comprehension  of  something 
existing  at  the  present  time. 

60.  The  Means  of  Right  Notion  may  be  (I)  either  the  sense,  or 
(2)  the  contact  of  the  sense  with  the  object,  jor  (3)  the  contact  of  the 
mind  with  the  senses,  or  (4)  the  connection  of  the  mind  with  the  Soul, 
or  (5)  all  these,  collectively. 

61.  In  all  cases,  coguition  alone  would  be  the  Result ;  and  the 
character  of  the  Means  would  belong  to  the  foregoing,  on  account  of 
their  operating  (towards  cognition)  ;  for  when  there  is  no  operation  of 
these,  then  the  Result,  in  the  shape  of  cognition  is  not  brought  about. 

62.  The  contact  of  the  sense  with  the  object  is  not  with  the  whole 
of  it ;  and  hence  there  is  no  chance  of  the  perce  ption  of  all  objects  by 
means  of  a  single  Sense-organ,  for  those  that  hold  the  character  of 
Pramana  to  belong  to  the  senses  ; 

63.  Because  they  do   not   hold  the   relation    of  the  sense  to  consist 

'1  The  Bhiabya  passage  here  referred  may  be  e  itber — "  Yd  buddhirjdyute  iat 
pratyaksham" — or  tbe  subsequent  passage — "  Buddhirvd  janma  va,  &c."  If  only 
"cognition"  were  stated,  tbeu  "  Sense-perception  "  would  become  applicable  to  cogni- 
tions of  past  and  future  objects  ;  the  addition  of  "  janma  "  however  serves  to  exclude 
these, — tbe  meaning  being  "  the  cognition  as  produced." 

58  Even  if  we  accept  the  Vaioeshika  theory  that  production  consists  of  inherence 
iu  the  cause, — the  production  thus  being  something  diff  ereut  from  the  cause, — even 
then,  this  relation  of  Inherence  could  not  be  manifested,  except  through  the  agency 
of  tbe  Seuse-ofgans  ;  and  as  such,  this  production  is   rigbtly  called  "  sensuous." 

8i  "  When  there  is  no  operation" — as  during  sleep. 

63  To  tbe  theory  of  ''the  contact  of  the  sense  witb  the  object  being  the  Means 
of  Right  Notion,"  some  people  object  that,  in  that  case,  the  seuse  of  toucb  would  give 
rise  to  the  cognition  of  colour;  as  the  sole  cause  of  cognition,  according  to  the 
aforesaid  theory,  is  contact  with  the  object  cognised;  and  it  cannot  be  denied  that  the 
souse  of  toucb  lias  contact  witb  tbe  colour  of  a  material  object. 

63  This  Karika  ia  thua  explained  iu  tbe  KaqiM:—  The  objection  urged  iu  62  would 
apply  to  this  theory,  if  the  relation  of  the  Sense-organ  with  the  object  were  held  to  be 
mere  '  contact,'  as  being   the   Means  of  Bight  Notim.     But  such  i$  not  the  case;  Bince 
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iu  mere  contact;  aud  they  deny  such  a  relation  simply  with  a  view  to 
avoid  the  absurdity  of  the  sense  of  Touch,  which  is  a  means  (of  a  parti- 
cular class  of  perception),  giving  rise  to  the  cognition  of  colour. 

64.  Just  as  in  the  accomplishment  of  the  Pramana,  the  only  cause  is 
the  fixed  relation  of  the  Sense  and  the  Object,  through  their  inborn  amena- 
bility (to  one  another),  so  would  it  also  be  in  the  case  of  the  Result. 

65.  Though  the  contact  resides  equally  in  both  (the  Sense  and  the 
object),  yet,  it  is  only  proper  that  it  should  be  mentioned  as  residing  only 
iu  one  of  the  two.  Or  the  Sense  may  be  taken  as  the  only  uncommon 
substratum  of  the  relation. 

66.  "  If  (the  cognition  were  due)  to  the  contact  of  the  mind  with  the 
Soul,  then  there  would  be  no  co-objectivity  between    the   Means   of  Right 

it  is  held  that  such  means  is  the  '  contact '  as  qualified  by  capability  or  applicability; 
and  this  "  capability"  is  to  be  inferred,  in  accordance  with  the  effect  produced.  There- 
fore to  that  alone,  which  comprehends  an  object  on  its  contact  with  the  Sense-organ, 
belongs  the  "capability"  or  applicability  of  the  "contact." 

"  In  order  to  avoid,  $'c." — "  The  meaning  is  this  :  He,  who  holds  the  cognition  itself 
to  be  the  means,  and  thus  declares  '  contact'  to  be  the  means  of  this  means, — thereby 
denying  the  character  of  Pramana  to  the  '  contact ' — ,  even  to  such  a  theorist,  the 
'  contact'  remains  unspecified  ;  and  as  such,  it  belongs  to  all  the  Sense-organs  ;  and  thus 
there  would  be,  in  this  case  also,  the  absurdity  of  the  perceptibility  of  forms  and 
colours  by  means  of  the  Sense  of  Touch.  Therefore  in  order  to  avoid  this  absurdity, 
which  is  common  to  the  two  theories,  both  of  them  must  deny  the  fact  of  the  relatiou 
of  the  Sense-organ  and  the  object  consisting  in  mere  'contact,'  " — Kdcika. 

6*  In  the  latter  theory,  noted  in  the  foregoing  note,  the  upholders  declare  the 
cognition  itself  to  be  the  Pramana  or  the  Means  of  Right  Notion,  and  as  a  cause  of  this, 
they  lay  down  the  aforesaid  applicability,  through  propriety  of  the  contact  of  the  Sense- 
organ  with  the  object  perceived, — the  absurdity  urged  above,  being  avoided,  on 
account  of  the  inapplicability  of  one  sense  to  the  objects  of  other  senses.  The  Karika 
means  that  the  same  means  of  getting  clear  of  the  absurdity  would  also  apply  to  the 
theory  in  which  the  contact  is  held  to  be  the  means  of  cognition,  which  latter  is  held 
to  be  the  Result,  and  not  the  Means. 

6&  The  objection  is  that  the  contact  resides  as  much  in  the  Sense  as  in  the  object  ; 
and  under  the  circumstances,  why  should  it  be  attributed  solely  to  the  Sense  ?  The 
sense  of  the  reply  is  that  snch  specification  is  not  always  wrong — as  for  instance,  the 
Father  of  Rama  and  Lakshmana  is  rightly  called  "  the  Father  of  Rama."  "  Or  the 
sense,  §'c." — this  supplies  another  explanation  of  the  specification  :  The  word  "  Sense- 
perception,"  as  here  used,  means  "  concrete  (definite)  cognition ; "  and  what  is  specially 
related  to  this  cognition  alone  is  the  sense  only  ;  while  the  object,  is  also  related  to 
Inference,  and  the  other  Means  of  Right  Notion. 

86  The  Sense  of  the  objection  is  that  iu  the  theory  of  the  contact  of  the  Sense  and 
the  Object  being  the  means  of  cognition,  we  have  a  co-objectivity  of  the  Means  (the 
contact)  with  the  Result  (cognition),  both  of  which  belong  to  the  object  of  cognition. 
In  the  theory  of  the  contact  of  the  mind  aud  Soul  being  the  cause  of  cognition,  there 
can  be  no  such  co-objectivity,  as  the  Means  (the  contact)  belongs  either  to  the  Soul  or 
to  Mind,  while  the  Result  (cognition)  belongs  to  the  object.  The  meaning  of  the  reply 
is  that  since  both  the  contact  and  the  cognition  operate  upon  the  abject  of  cognition  / 
itself,  there  cau  be  no  want  of  co-objectivity. 
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Notion,  and  its  Resnlt."     It  is  not  so ;  because   both   operate  upon  the 
same  object  (of  cognition). 

67.  And  if  (by  "  co-objectivity  ")  you  mean  <  co-substrateness  '  (<>., 
the  sameness)  of  the  substratum,  which  is  something  other  than  the  object 
of  cognition.-^then  the  cognition  residing  in  the  Soul  becomes  naturally 
co-substrate  (with  its  means,  viz.,  the  contact  of  the  mind  and  the  Soul). 

68.  Being  the  best  means,  on  account  of  close  proximity  (co-substrate- 
ness),  this  (the  contact  of  the  mind  and  Soul)  is  the  only  Means  of  Right 
Perception  ;  and  hence  the  true  character  of  the  Means  of  Right  Notion, 
can  belong  to  no  other  agency. 

69.  If  such  character  of  the  Meaus  of  Right  Notion  be  attributed  to 
all  the  agencies  (noted  in  Karika  60)  taken  collectively,  there  can  be  no 
objection  to  it.  And  for  one,  to  whom  the  Sense  is  the  Means  of  Rio-ht 
Notion,  the  sameness  of  the  object  is  clear. 

70.  When  to  the  cognitions  of  the  qualification  and  the  qualified,  are 
attributed,  respectively,  the  characters  of  the  Means  (of  Right  Notion)  and 
the  Result,  then  too  the  objection  of  the  diversity  of  objects,  would  be  set 
aside  in  the  aforesaid  manner. 

71-72.  When  the  object  of  cognition  is  the  qualification  itself,  then  the 
abstract  (or  undefined)  perception  subsequently  gives  rise  to  a  definite 
cognition ;  and  in  this  case  the  character  of  Pramana  belongs  to  the 
undefined  Perception,  and  that  of  the  Result,  to  the  subsequent  definite 
(or  concrete)  cognition. 

72.  When,  however,  there  is  no  definite  cognition,  then  the  char- 
acter of  Pramana  could  not  belong  (to  the  foregoing  undefined  percep- 
tion ) ;  because  of  its  not  bringing  about  any  definite  idea  with  regard  to 
any  object. 

73.  If  the  character  of  Pramana  were  attributed  to  the  cognition 
of  the  qualified  object,  then  the  character  of  the  Result  would  belong  to 
the  determination  of  shunning,  &c.     And  if  it  be  urged  that  these  two 

83  la  this  theory,  the  cognition  nnd  its  moans  (the  contact)  are  found  to  inhere  in 
the  same  base— viz.,  the  Sonl ;  and  therefore  such  contact  is  the  best  means  of 
cognition. 

89  "All  these  taken  collectively  "-The  contact  of  the  Soul  with  the  mind  is  preceded 
by  the  contact  of  the  mind  with  the  Sense-organ,  which  latter  is  preceded  by  the 
contact  of  the  Sense-organ  with  the  object  perceived. 

70  In  the  theory  of  cognition  being  the  means,  the  concrete  cognition  of  an  object 
is  preceded  by  the  cognition  of  its  qualifications  :  and  in  this  theory,  the  latter  i*  held 
to  be  the  Result,  and  the  former,  the  Means  j  and  the  cognition  of  the  qualification 
having  its  purpose  in  the  cognition  of  the  qualified  object,  we  have  the  co-objectively 
of  these,  on  account  of  the  co-substrateness  of  their  operations. 

"8  "Shunning,  <|c.,"  i.e.,  shunning,  accepting,  and  disregarding.  If  the  objector 
insists  upon  the  character  of  the  Result  being  attributed  to  that  which  follows  imme- 
diately after  the  Means,  then,  in  that  case,  we  would  accept  the  lemcmbcrance  to  be  the 
Result. 
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(the  determination  to  shun,  &c,  and  the  cognition  of  the  qualified  object) 
are  intercepted  by  the  remembrance  of  the  desirable  character  or  other- 
wise  (of  the  object  cognised  ),— then  we  would  declare  this  (remem- 
brance)  itself'  to  be  the  Result. 

74  He  (i.e.,  the  Bauddha),— who,  desiring  co-objectivity  (between 
the  Means  and  the  Result),  asserts  the  Result  (cognition)  itself  to  be 
the  Pramana,— would  be  contradicting  the  well-known  distinction  between 
the  Cause  and  the  Effect :— 

75  As  when  the  axe  is  applied  to  the  khadira  wood,  the  cutting 
does  not  belong  to  a  log  of  the  Palasn -so  (we  see  that)  in  ordinary 
experience,  there  is  no  identity  between  the  axe   (the  means)   and   the  cut 

(the  result).  ,  .  .,, 

76  If  co-objectivity  happens  to  please  you,  by  doing  away  with 
the  distinction  (between  the  Means  and  the  Result)  -through  the  rejec- 
tion of  such  identity,  the  said  distinction  would  be  equally  pleasing  to 
others  (the  Naiyayikas). 

77  If  you  assume  that  the  attribution  of  the  character  of  the 
Means 'to  the  Result,  is  indirect  (or  Secondary), -then  would  not  others 
be  able,  somehow  or  other   (indirectly),   to  assume   the   desired  co-objec 

f'Vi7i781S°The  result  being  the  specification  of  the  object,  the  character 
0f  Pramana  belongs,  according  to  us,  to  that  which  immediately  precedes 
it ;  and  so,  if  the  cognition  be  said  to  be  the  Pramana,  then  the  Result 
must  be  held  to  be  something  else. 

79  It  is  not  proper  to  attribute  the  character  of  the  result  to 
«Self-recognition,"-as  this  will  be  refuted   later  on  ;  nor  is  it  proper  to 

1,  The  mere  fact  of  any  one  theory  pleasing  your  fancy  cannot  serve  as  an  argu- 
mentinU:s:PTovt;  for  surrounds  could  be  urged    in   support   of  the  most  ahsurd 

the°?!e«<  Would  not,  8TC.  "-As  we  have  shown  above,  the  co-ebje  ctivity,  through  opera- 

*%«II  the  Result  be  the  specification  of  the  object  of  cognition,  then  the 
„  -  /would  be  the  contact  of  the  mind  and  the  soul,  &c,  as  the  factors  immediately 
P,'a"T  .  the ^  slkl  Resalt.  Bat  if  the  cognition  be  held  to  be  the  Pramana,  then 
^^*  would  also  belong  to  abstract  cognitions  the  subsequent 
^Cuion  (iu  the  shape  of  the  cognition  of  the  specific   property  &o.),  being 

it9^The"S^a»theo,y   is    that    "Cognition   in   the    shape   of   the   object 

!Jh    e    the  forms  of  red,  yellov,,  Sec,  imprinted  upon  oogmt,on-i.  what   is   held 

cognised-*-*,  the  io.m  y  differentiatiou  into  Bed,  yellow,  &c,  and  the 

to  be  Pr««^-;  because  on     .sbad^l  ^    ^   ^  ^    by 

nself;  and  the    ext  J     |(  -v-da  „   8ection  0f  the  Vartika,  where  it  ,s    shown 

recognition"  .srefutedme^  ^   ^   ^  ^    ^   ^ 

rs^^^EV  c-ition  itseif-;  be-T  r such  ,,self' 

r!!cngnitio>  as  held  above  would  imply  contradictory  actions  iu  itself. 
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state  the  "  form  of  the  object  "  to  be  the  Pramaua,  because   of  the   diver- 
sity of  objects. 

SO.  The  '  form  of  itself'  (i  e.,  of  the  cognition  itself)  is  not  found 
to  be  anything,  other  thau  '  Self-recognition,' — which  could  be  said  to  be  the 
Pramaua  with  regard  to  '  Self-recognition '  as  the  Result. 

81.  Nor  can  the  '  form  of  the  cognition  itself  '  be  defined,  (or  speci- 
fied) without  another  '  form  ' ;  and  so  again  of  this  latter,  and  so  forth, 
there  would  be  no  end  of  '  forms.' 

82.  The  'form  of  the  cognition'  too  can  have  no  existence,  unless 
it  is  defined  (or  specified).  In  the  case  of  the  form  of  the  object  being 
the  object  of  apprehension,  however,  we  find  no  other  apprehender  (and  as 
such  there  could  be  no  specification). 

83.  The  mind  being  a  Sense-organ,  the  idea  of  pleasure,  &c,  is  also 
1  Sense-perception,'  because  it  is  only  when  in  contact  with  the  mind,  that 
the  soul  experiences  them. 

84.  It  is  only  an  object  existing  at  the  present  time,  that,  being  in 
contact   with   the   eye,   &c,   can   be   apprehended ;    and    the    object    thus 

"  Diversity  of  objects  " — you  hold  the  Pramdna  to  be  in  tbe  shape  of  the  object;  and 
this  Pramdna  has  got  the  object  of  cognition  for  its  object ;  and  the  objects  of 
cognition  too  are  Red,  Blue,  &c.  Thns  then  the  form  of  the  object  comes  to  have  the 
object  itself  for  its  object ;  while  "  Self-recognition"  has  cognition  for  its  object, — thus 
there  being  a  diversity  of  objects  between  the  Pramdna  and  its  Result. 

80  This  Karika  attacks  the  "  Yogacara "  position.  The  Yogacaras  hold  that 
cognition  is  naturally  pure,  and  as  such  comprehends  itself  in  the  form  of  Red,  Blue, 
&c,  which  has  been  imprinted  upon  it  by  external  impressions,  thus  doing  away  with 
the  necessity  of  external  objects  ;  and  as  such,  the  "form  of  the  cognition"  itself  is 
held  to  be  the  Pramdna,  the  form  of  tbe  object  being  the  object  cognised,  and  "  Self- 
recognition  "  being  the  Result.  The  sense  of  the  refutation  of  this  theory  is  that  the 
"  form  of  cognition  "  is  the  same  as  the  "  Recognition  by  the  cognition  of  itself  ;  " 
and  this  being  the  Result,  cannot,  at  the  same  time,  be  the  Pramdna. 

81  "  Is  the  '  form  of  itself '  definite  or  indefinite  ?  If  indefinite,  no  such  form  exists. 
If  definite,  then  as  any  one  form  cannot  be  defined  by  itself,  we  would  have  to  assume 
another  form  ;  and  so  on,  ad  infinitum" — Kdqilcd. 

8*  ''It  has  been  urged  that  the  form  of  tlie  object  as  identified  with  the  cognition  is 
held  to  the  object  of  apprehension ;  but  this  cannot  be ;  because  such  an  object  cannot 
be  apprehended  by  the  cognition,  because  of  the  absurdity  of  any  operation  in  itself ; 
and  we  cannot  find  any  other  agent  that  would  apprehend  such  an  object,  of  which, 
we  would  thus  come  to  have  a  negation  " — Kdcika. 

83  It  is  urged  by  the  opponent — "you  too  will  have  to  postulate  the  Self-recognition 
of  Cognition,  in  the  case  of  the  feelings  of  pleasure  and  pain,  which  are  not  directly 
perceptible  by  any  of  the  Sense-organs."  The  reply  to  this  is  that  we  sail  clear  of 
such  a  contingency,  by  postulating  mind  as  a  distinct  Sense-organ,  whereby  pleasure 
and  pain  are  directly  perceived. 

Sk  "The  Saugatas  hold  that  Sense-perception  apprehends  only  specific  objects  ; 
while  the  Vedantists  hold  that  it  apprehends  only  the  generic  character  (the  class 
to  which  the  object  belongs).  Hence  the  definition  given  in  the  Sutra  is  different 
from  both  ;    inasmuch   as   it  does    not   make    any   definite  assertion  with  regard  to  the 

11 
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apprehended  may  be  either  generic  or  specific, — and  hence  it  is  not  parti- 
cularly declared  to  be  either  the  one  or  the  other. 

85.  Whatever  definitions  are  given,  no  Sense-perception,  of  the 
ordiuary  character  (i.e.,  not  of  Yogis,  &c),  can  be  the  Means  (of  knowiug 
Duty),— because  it  consists  of  the  comprehension  of  objects  existing  at  the 

present  time. 

86.  If  Sense-perception  be  said  to  consist  in  abstract  (or  undefined) 
cognition,  then  as  a  matter  of  course,  it  cannot  be  the  Means  (of  knowing 
Duty);  because  the  relation  of  Cause  and  Effect,  is  not  apprehended 
without  specification  (i.e.,  without  the  comprehension  of  qualifications, 
■which  is  wanting  in  all  undefined  cognitions). 

87.  "  How  can  Inference,  &c,  be  said  to  be  preceded  by  Sense-per- 
ception, when  Sense-perception  itself  is  declared  to  be  undefined,— on 
account  of  its  incapability  of  remembrance  ?  " 

88.  "Nor  is  there  any  comprehension,  without  specification,  of 
either  the  Linga  (the  middle  term  of  the  syllogism),  or  the  Lingi  (the 
Major  term),  or  the  relation  of  these  two  (the  premisses).  In  'Analogy' 
too,  the  comprehension  of  similarity  being  due  to  memory  (it  cannot  be 
said  to  be  preceded  by  Sense-perception)." 

89.  "Apparent  Inconsistency  also  does  not  apply  to  an  object 
which  has  not  been  perceived  by  some  one  else ;  and  the  object,  a  cognition 
whereof  gives  rise  to  this  (Arthapatti),  is  always  concrete." 

object  of  apprehension."  The  sense  of  the  reply  is  that  we  hold  the  object  of  percep- 
tion to  be  only  such  an  object  as  is  capable  of  being  perceived,  as  existing  at  the  present 
time,  and  as  connected  with  the  organs  of  sense ;  and  such  an  object  may  be  either 
generic  or  specific,  according  to  circumstances.  Consequently  no  such  specification  of 
the  character  of  the  object  is  called  for,  in  the  Sutra. 

86  "Sense-perception"  only  apprehends  present  objects;  hence  whatever  its 
definition,  it  can  never  be  the  means  of  knowing  Duty.  The  cognition  brought  about 
by  meditation  is  only  a  case  of  memory ;  and  as  such,  it  is  not  even  authoritative— to 
say  nothing  of  its  being  "  Sense-perception." 

8i  Duty  is  the  means  of  accomplishing  a  desirable  end;  and  hence  there  can  be 
no  comprehension  of  Duty,  except  in  the  form—"  This  is  the  means  to  such  and  such  a 
desirable  end  "—which  would  not  be  possible  in  the  absence  of  a  well-defined  idea  of 
the  cause  as  well  as  of  the  effect. 

87  Karikas  87  to  94  bring  forward  objections  against  the  passage  in  the  Bhashya, 
wherein  it  is  declared  that  "  Inference,"  "  Analogy '  and  the  rest  being  necessarily 
preceded  by  "  Sense-perception,"  cannot  be  the  means  of  knowing  Duty.  "  When 
Sense-perception,&c.,"—"  Sense-perception  "  is  a  perception  brought  about  by  the  function 
of  the  Sense-organs.  But  these  organs  themselves  have  not  the  capacity  to  remember 
things;  and  a  well-defined  cognition  is  brought  about  by  the  adjustment  of  the  Genus, 
&c,  remembered  at  the  time;  therefore  "Sense-perception"  can,  at  best,  be  only 
indefinite.  Under  such  circumstances,  how  can  "Inference"  be  said  to  be  preceded 
by  "  Sense-perception,"  which  is  always  indefinite  ? 

89  And  as  such  it  cannot  be  said  to  be  invariably  preceded  by  Sense-perception,  as 
described  above. 
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90.  "In  a  case  of  Inference,  where  the  Linga  (the  middle  term)  in 
the  shape  of  the  movement  of  the  stm,  is  also  such  as  is  got  at  by  means  of 
Inference, — as  also  is  the  '  Liugi '  (major  term), — how  can  we  assert  the 
precedence  of  Sense-perception  ?  " 

91.  "  In  the  case  of  an  object  apprehended  by  Sense-perception,  how 
can  these  (Inference  &c.)  have  any  authority?  For  when  an  object  is  only 
comprehended  by  means  of  these  (Inference  &c),  then  it  is  not  amenable 
to  the  organs  of  Sense." 

92.  "  If  it  is  be  urged  that  '  the  precedence  of  Sense-perception  may 
be  said  to  be  due  to  the  cognition  of  some  object,  (not  necessarily  the 
same  as  the  object  of  the  subsequent  Inference,  &c.),' — then  the  futurity  of 
the  object  (Duty)  would  not  be  a  cause  of  its  said  non-cognisability." 

93.  "  Because,  if  such  be  the  case,  then  any  one  object  existing  at 
the  pi'esent  time  having  been  cognised  by  means  of  Sense-perception, — 
with  this  as  the  Linga  (minor  term  of  the  syllogism),  the  sensuous  percep- 
tion would  lead  to  the  cognition  of  Duty,  even  if  it  does  not  exist  at  the 
time." 

94.  "And  again,  even  the  object  treated  of  in  the  Veda,  is  known, 
only  after  the  letters  have  been  recognised  by  means  of  Sense-perception  ; 
and  for  this  reason,  the  Veda  too,  being  px-eceded  by  Sense-perception, 
could  not  be  the  means  of  knowing  Duty." 

95.  (In  reply  to  the  above)  some  people  hold  that  the  pi^ecedence 
of  Sense-perception  is  not  the  cause  (of  Inference,  &c,  not  applying  to  the 


90  In  a  case,  wherefrom  the  fact  of  the  snn  being  found  in  different  positions, 
one  infers  that  the  sun,  is  moving ;  and  from  this  conclusion  we  deduce  the  cause  of 
the  sun's  motion.  This  latter  Inference  cannot  be  said  to  be  preceded  by  "  Sense- 
perception." 

91  If  Inference  &c.  be  said  to  be  invariably  preceded  by  "  Sense-perception,"  then 
they  wonld  be  devoid  of  any  authority.  Because  in  that  case,  they  would  be  only  leading 
to  a  useless  comprehension  of  such  objects  as  have  been  already  cognised  by  means 
of  Sense-perception.  If  it  be  urged  that  both  may  have  their  uses  at  different  times, 
then  we  reply  that,  if  at  the  time  of  Inference,  there  be  no  Sense-perception,  then  the 
object  of  Inference  would  be  only  such  as  is  not  amenable  to  the  action  of  the  Senses  ; 
and  hence  Inference  could  not  be  said  to  be  invariably  preceded  by  Sense- perception. 
For  if  the  object  were  amenable  to  the  Senses,  then  it  could  not  be  possible  to  have  an 
Inference  without  Sense-perception ;  and  it  has  been  already  explained  that,  at  the 
time  of  Sense-perception,  there  is  no  use  for  Inference,  which,  in  that  case,  can  have 
no  authority. 

92  The  meaning  of  this  KarTka  is  this :  if  the  other  party  say  that  they  do  not  hold 
that  the  object  of  Inference  is  always  perceived  by  the  Senses  and  such  is  the 
precedence  of  Sense-perception  ;  and  that  what  they  mean  by  'precedence  of  Sense- 
perception  is  that  one  of  the  three  factors  of  Inference  must  be  such  as  has  been 
previously  recognised  by  Sense-perception ; — then  we  meet  this  position  by  urging  that 
if  such  be  the  case,  then  the  assertion  that — "  Duty  is  not  amenable  to  Sense-percep- 
tion on  account  its  being  in  the  future" — becomes  false;  the  reason  for  this  is 
explained  in  the  next  Kurika. 
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case   of  Duty);  all  that   is  meant  is    that  the   authority  which  is  due  to 
the  precedence  of  Sense-perception,  does  not  apply  (to  the  case  of  Duty). 

96.  As  a  matter  of  fact,  however,  Inference  and  the  rest  can  operate 
only  after  one,  out  of  the  three  factors,  'Linga'  (minor  term),  &c,  has 
been  cognised  by  means  of  Sense-perception  ;  and  certainly  there  is  no  such 
thing  in  the  case  of  Duty. 

97.  Nor  is  here  in  this  case,  any  possibility  of  Inference  per  Infer- 
ence ;— because  of  the  impossibility  of  any  pre-ascertain.nent  of  the  pre- 
mises and  the  terms  (of  the  Syllogism). 

98      By  means  of  Inference  we  do  not  arrive  at  the  idea  of  the  mere 
existence  of  anything.     If  it  be  urged  that  "by  '  Duty*   we    would   qualify 
some  other  object,"-then   (we   reply)    that    in   that   case,  the  '  Paksha 
(major  term)  would  be  devoid  of  any  definite  properties. 

99.     Therefore,  because  of  its   never   before  having  been  found  to  be 

66  The  way  of  meeting  the  above  objections,  as  shown  in  the  last  Klrika  would 
make  the  BhSshya  passage  in  question  altogether  redundant.  Therefore  the  Author 
offers  another  reply,  more  in  keeping  with  his  own  views  :  we  shall  prove  later  on  that 
we  do  not  confine  Sense-perception  to  undefined  cognition  alone  ;  but  we  also  hold  the 
term  to  include  well-defined  concrete  cognitions.  Thus  then,  we  can  have  no  Inference 
without  Sense- perception;  because  all  processes  of  Inference  depend  upon  the  premises, 
which  are  got  at  solely  by  means  of  Sense-perceptiou  ;  and  certainly,  there  can  be  no 
Inference  without  the  premises.  For  instance,  it  is  only  when  "  smoke  "  is  actually 
seen  to  be  accompanied  by  Fire,  and  thus  to  be  its  mark -and  only  when  the  gavaya  is 
seen  to  be  like  the  cou>,-that  there  can  bo  a  cognition  of  the  existence  of  F>re  (through 
Inference),  and  of  the  similarity  of  the  gavaya  to  the  cow  (by  Analogy).  In  the  same 
manner,  it  is  established  that  it  is  the  cognition  of  the  principal  object  of  Inference 
that  stands  in  need  of  Sense-perception  ;  and  in  the  case  of  Daty,  we  cannot  perceive 
by  the  senses,  either  any  of  its  marks  or  anything  similar  to  it.  Hence  Inference, 
Analogy,  and  the  rest  cannot  apply  to  the  case  of  Duty. 

97  This  hints  at  Karika  90,  where  it  has  been  asserted  that  an  Inference  per  Infer- 
ence is  not  preceded  by  Sense-perception.  This  is  not  correct ;  because  even  in  the 
instance  there  cited,  until  we  have,  through  Sense-perception,  arrived  at  the  relation 
subsisting  between  the  motion  and  its  cause,  we  can  have  no  Inference  of  any  sort. 

98  In  every  case  of  Inference,  the  object  of  Inference  is  a  certain  object,  endowed 
with  certain  definite  properties,  and  not  as  a  mere  entity ;  while  in  the  case  of  Duty, 
the  only  conclusion  that  is  possible  is-"  Daty  exists,"  which,  in  reality,  can  never  be 
amenable  to  Inference;  but  it  would  become  so,  if  mere  existence  were  the  subject  of 
Inference.  If  it  be  urged  that-"  For  Inference  as  applied  to  the  case  of  Duty,  we 
could  have  an  object,  such  as  some  person  endowed  with  Daty  (i.e.,  one  who  has  per- 
formed the  duties  prescribed  in  the  scriptures)  ;  and  this  would  not  be  an  Inference 
of  mere  existence," -then  we  reply  that  even  such  an  Inference  cannot  be  correct ; 
inasmuch  as  we  have  not  yet  arrived  at  any  well-defined  properties  of  Dafy-which  is 
to  be  the  major  term  of  the  syllogism  ;  and  until  the  properties  of  the  major  term  be 
known,  there  can  be  no  Inference.  That  is  to  say,  Duty  has  not  yet  been  proved,  to 
be  an  entity ;  and  so  long  as  this  has  not  been  proved,  there  can  be  no  Inference  in 
which  "  Duty"  could  be  the  major  term. 

99  This  Karika  and  the  next  bring  forward  two  syllogisms  in  the  proper  style,  to 
prove  the  inapplicability  of  Inference  and  Analogy  to  the  case  of  Duty.  By  "  uncommon 
object"  is  meant  the  "  Swalakshana"  (the  individual  oharacterestic)  of  the  Buddhist, 
which,  according  to  them,  is  undefined,  and  as  such,  not  amenable  to  Inference,  &c. 
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concomitant  with  any  object,  Duty  cannot  be  amenable  to  Inference, — like 
the  specific  (undefined)  characteristics  of  objects  (or  '  uncommon  objects'). 

100.  Because  of  its  being  similar  to  the  unseen  (invisible),  and 
because  of  its  own  imperceptibility,  Duty  cannot  be  amenable  to  Analogy, — 
like  the  said  characteristics  of  objects. 

101-102.  "But  then,  'Apparent  Inconsistency'  would  become  such 
(means  of  recognising  Duty), — based  upon  the  perception  of  diversity 
in  the  world:  the  distinction  of  '  happy  '  and  '  miserable  '  is  not  possible 
without  some  unseen  cause ;  because  all  visible  causes  are  found  to  be 
incapable  of  explaining  this  diversity ;  and  because  (conversely)  we  find 
such  distinctions  even  in  the  absence  of  any  seen  cause  ;  as  we  find  that  even 
when  service  and  study  are  exactly  similar,  the  result,  in  the  capacity  of 
the  students,  is  not  the  same." 

103.  Such  could  be  the  case,  only  if  it  were  possible  to  refute  the 
action  of  natural  idiosyncracies ;  or  if  there  were  any  other  cause  of  the 
diversity  of  the  powers  of  Karma. 

104.  Just  as  with  regard  "to  tbe  diversity  of  their  results,  there  is 
the  natural  capacity  of  Actions, — in  the  same  manner  could  the  diversity 
in  the  world  be  due  to  the  peculiarities  of  nature. 

105.  Then  too,  so  long  as,  with  regard  to  the  action,  the  forms  of  Duty 

101.102  These  Karikas  embody  an  objection,  the  sense  of  which  is  thus  explained 
'n  the  Kdcika  :  "  Granted  that  Inference  and  Analogy  are  not  the  means  of  knowing 
Duty;  but  we  have  always  found  Apparent  Inconsistency  to  apply  to  objects  beyond 
the  action  of  the  Senses ;  and  on  the  seen  diversity  in  the  world,  we  could  base  an 
Apparent  Inconsistency :  This  diversity  in  the  world  cannot  be  explained,  unless  we 
postulate  some  such  unseen  agency  as  that  of  '  Duty.'  We  find  in  the  world  that 
though  all  worldly  circumstances  and  advantages  are  equal  in  the  case  of  any  two 
persons,  yet  they  are  not  seen  to  be  equally  happy  ;  and  like  the  fatness  of  Devadatta  who 
does  not  eat  during  the  day,  such  diversity  cannot  be  explained  by  any  seen  causes  ;  and, 
as  in  the  case  of  Devadatta,  the  Apparent  Inconsistency  of  fatness  with  fasting  in  the 
day  is  explained  by  postulating  the  fact  of  his  eating  at  night,  which  is  not  seen  by  the 
people;  so  too,  in  the  case  in  question,  the  Apparent  Inconsistency  of  the  equality  oe 
all  worldly  advantages  with  the  inequality  in  the  degree  of  happiness  can  be  explained 
only  by  postulating  an  unseen  agency,  to  which  is  given  the  name  of  '  Duty.' "  "  Service 
or  study," — i.e.,  two  persons  serving  the  king  equally  well,  are  found  to  be  rewarded 
differently ;  and  similarly  two  men  studying  the  same  subject  under  exactly  similar 
circumstances,  are  found  to  differ  in  their  acquirements.  And  these  discrepancies 
can  be  explained  only  by  the  agency  of  Dharma  and  Adharma, — the  former  causing 
superiority,  and  the  latter  inferiority. 

103  Even  in  the  case  of  such  actions  as  the  "Acvamedha"  sacrifice  and  "Animal" 
slaughter,"  we  attribute  their  diverse  results  to  the  peculiar  character  of  the  actions 
themselves,  and  not  to  any  extraneous  cause.  In  the  same  manner,  we  could  als3 
attribute  the  diversity  in  the  conditions  of  two  men  eqaally  circumstanced  to  the 
peculiarities  of  their  own  nature,  and  not  to  any  unseen  extraneous  cause,  as  you  would 
Beek  to  prove,  by  means  of  Apparent  Inconsistency. 

1°6  The  last  Karikas  embody  one  kind  of  reply  to  the  above  objections.  But  the 
Author  fiuds  this  reply  inadequate;  because  if  all   diversity   were  due  to    nature,   one 
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and  its  contrary  have  not  been  differentiated,  what  could  be  the  use  of 
the  mere  vague  idea  that  "  there  is  something  (the  cause  of  diversity)  ?  " 

106-107.  "Would  pain  result  from  Sacrifice,  &c,  or  pleasure  from 
Slaughter  and  the  like  ?  And  from  what  sorts  of  Action,  what  sort  of 
effects — Heaven,  children,  &c. — would  result  ?  ' 

Until  one  has  a  definite  idea  as  to  these  facts,  he  is  never  led  to 
take  up  any  action.  What  is  here  sought  after  is  the  root  (cause)  of  such 
knowledge  as  forms  pait  of  such  activity. 

108.  Therefore  though  the  Means  in  general  may  have  been  ascer- 
tained, no  specification  (of  the  Means)  is  possible,  except  through  the 
Veda;  and  it  is  an  enquiry  into  this  special  Means  (of  knowing  Duty), 
that  has  been  declared  by  the  author  of  the  aphorisms. 

109.  And  when  the  special  Means  has  been  recognised,  even  the 
cognition  of  the  Means  in  general,  which  is  included  in  tlie  former,  would 
be  got  at  through  the  Veda ;  and  hence  (Arthapatti)  cannot  be  the  means 
(of  knowing  even  the  generic  form  of  the  Means). 

110.  And  as  with  Arthapatti,  so  too  there  could  be  no  similarity  (of 
the  Veda)  with  Inference.     If  it  be  urged  that  Inference  is  based  upon  the 

and  the  same  man  could  not  be  both  rich  and  poor,  even  at  different  periods  of  his 
life  ;  for  his  nature  would  remain  the  same  all  along.  For  this  reason,  he  offers  another 
reply,  the  sense  of  which  is  that  "Apparent  Inconsistency"  would  only  prove  that 
there  must  be  some  unseen  cause  for  the  diversity ;  but  unless  the  character  of  the 
unseen  cause — either  as  Duty  or  otherwise — is  ascertained,  the  mere  knowledge  of  the 
fact  of  there  being  such  a  cause  of  diversity  could  not  serve  any  purpose ;  and  certainly, 
"  Apparent  Inconsistency  "  could  give  us  no  clue  as  to  the  nature  of  the  cause ;  and  as 
such,  it  could  never  be  the  means  of  knowing  Duty. 

107  The  knowledge  which  forms  an  integral  part  of  activity  is  based  upon  the 
Yeda  ;  and  hence  "Apparent  Inconsistency"  cannot  have  any  application  in  this  case. 

108  "Apparent  Inconsistency"  only  serves  to  prove  that  the  aforesaid  diversity 
has  an  unseen  cause. 

109  This  Karika  anticipates  the  following  objection:  "Inasmuch  as  'Apparent 
Inconsistency  '  brings  about  the  idea  of  the  cause  in  general,  and  the  Veda  that  of  the 
specific  cause, — we  should  say  that  the  means  of  knowing  Duty  consists  in  'Apparent 
Inconsistency  and  the  Veda,'  combined ;  and  not  in  the  Veda  alone."  The  sense  of 
the  reply  is  that  "Apparent  Inconsistency"  proving  the  general,  is  unable  to  give  any 
idea  of  the  particular ;  whereas  the  Veda  proving  the  particular  would  apply  to  the 
general  also;  because  an  idea  of  the  former  includes  that  of  the  latter. 

11°  Some  people  urge  that  the  argumeut  contained  in  the  above  objection  is  not 
an  instance  of  "Apparent  Inconsistency,"  but  one  of  ordinary  Inference,  per  modus 
pollens,  based  upon  the  invariable  concomitance  of  the  cause  in  general,  with  the  effect 
in  general ;  and  thus  the  Veda  too  comes  to  be  nothing  but  a  part  of  Inference.  The 
Karika  means  that  these  people  have  also  been  refuted  by  the  above  refutation  of 
"  Apparent  Inconsistency." 

Some  commentators  construe  "  ndnumdnopameshyate"  as  "no  anumdnam  ishyate, 
na  upamdnam  ishyate ;  "  but  this  construction  is  not  right ;  in  as  much  as  the  opponent 
also  denies  the  applicability  of  "  Analogy ; "  and  as  such  it  would  be  a  useless  effort 
to  deny  what  the  opponent  also  denies,  as  pointed  out  in  the  Edgikd. 
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Scripture; — then  (we  reply  that)  in  that  case,   the    character  of  Pramana 
would  belong  to  this  (latter)  (and  not  to  the  Inference). 


111.  The  assertion, — that  the  'Linga'  (and  other  factors  of  Infer- 
ence) are  not  perceptible  by  the  organs  of  Sense,  because  of  the  undefined 
character  (of  Sense-perception)  " — is  not  correct ;  because  we  hold  Sense- 
perception  to  be  applicable  to  well-defined  (concrete)  cognitions  also,  as 
helping  the  comprehension  of  the  form  of  the  object. 

112.  First  of  all,  there  is  a  cognition  in  the  shape  of  mere  observation 
in  the  abstract,  which  is  undefined, — similar  to  the  cognition  of  the  infant 
or  the  dumb,  arising  purely  out  of  the  object  by  itself  (without  any 
qualifications). 

113.  And  at  that  time  neither  any  specification  nor  a  generalisation  is 
recognised ;  what  is  cognised  is  only  the  object,  the  substratum  of  these 
(generalisation  and  specification). 

114-116.  Others  (the  Vedantists)  lay  down  a  "  Summum  Genus  "  in 
the  shape  of  "Being"  {Sat),  which  they  call  "Substance";  and 
through   this,   they   hold  "  generalisation  "  to   be  the  object  of  perception 

The  meaning  of  the  second  half  is  that  if  "  Inference  "  be  made  to  depend  upon 
the  Veda,  for  the  sake  of  the  cognition  of  special  causes,  then  we  would  have  the  Veda 
itself,  as  the  independent  cause  of  the  cognition  of  the  general  as  well  as  the  particular. 

HI  It  has  been  urged  that  there  can  be  no  perception  of  the  Linga,  &c. ;  because 
"  Perception  "  consists  of  undefined  (abstract)  cognition,  which  cannot  give  rise  to  any 
premises,  as  these  latter  consist  of  definite  concrete  ideas.  It  is  this  theory  that  is 
controverted  here ;  It  is  not  an  absolute  rale  that  all  "Sense-perception"  must  always 
consist  of  undefined  abstract  cognition  ;  as  we  shall  prove  later  on  that  we  apply  the 
name  "Sense-perception"  also  to  the  cognition  of  the  form  of  the  object,  which  is 
well-defiued  and  concrete,  and  is  brought  about  by  the  action  of  the  Sense-organs, 
following  closely  upon  the  undefined  abstract  cognition,  in  connection  with  the  same 
object;  and  it  is  quite  reasonable  to  assert  the  precedence  of  such  concrete  cognition, 
to  "  Inference  "  and  the  rest. 

U2  Some  people  deny  abstract  cognition,  altogether.  Their  reasoning  is  this : 
"All  cognition  is  concrete,  because  it  is  always  accompanied  by  expression  in  words. 
In  ordinary  experience,  we  do  not  come  across  any  cognition,  which  is  not  accompanied 
by  verbal  expression.  We  enquire  into  the  various  means  of  cognition,  only  for  the 
sake  of  ordinary  experience,  and  we  do  not  find  any  experience  based  npon  any  purely 
abstract  cognition  ;  in  as  much  as  all  experience  is  concrete  and  definite.  The  cogni- 
tions of  the  infant  also  are  accompanied  by  verbal  expression,  in  its  subtlest  form, 
&c.  &c." 

114  These  theorists  hold  that  there  is  only  one  generality,  in  the  shape  of  "  Being," — 
all  others  being  only  specifications  of  this ;  what  is  known  as  a  "  generality "  is  that 
which  is  common  to  many  individuals;  and  what  is  known  as  "specific"  is  that  which 
is  restricted  to  a  single  individual ;  and  it  is  the  great  generality  that  forms  the  object 
of  Abstract  Cognition,  the  rest  being  amenable  to  concrete  perception.  Because,  if 
such  specific  characters  were  not  recognised,  as  being  common  to  certain  objects,  and 
as  not  existing  in  others, — by  what  means  could  there  be  any  discrimination  between 
the  perceptions  of  different  objects  ? 
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(i.e.,  the  undefined  abstract  cognition)  ;  the  "  specifications"  being  cognised 
by  means  of  well-defined  concrete  cognitions.  Some  of  these  specific 
characters  again  are  peculiar  to  each  individual,  while  some  are  common 
to  many.  And  without  such  recognition  of  these  (specific  characters), 
through  specification  and  generalisation,  there  would  be  no  difference 
between  the  perception  of  the  coio  and  that  of  the  horse. 

117.  This  is  not  correct;  because  (even  in  the  case  of  abstract 
cognition)  we  find  each  individual  object  to  be  distinct  from  others ; 
aud  because  the  difference  cannot  be  expressed,  that  is  no  reason  why 
its  existence  should  be  totally  denied. 

118.  Even  in  the  case  of  an  undefined  abstract  cognition,  there  is 
a  perception  of  the  object,  in  its  two  fold  aspect  (general  and  specific). 

118-119.  And  this  cognition  (of  the  double  aspect  of  an  object)  only 
serves  to  point  out  its  real  character  ;  by  the  cogniser,  however,  it  is 
perceived  in  its  pure  (unqualified)  form  only.  It  is  not  cognised  as 
anything  special,  because  there  is  no  exclusion  of  others  (objects)  ;  nor  is 
it  cognised  as  general,  because  there  is  no  definite  idea  as  to  the  inclusion 
of  other  special  objects. 

120.  And  it  is  only  after  some  time  that  the  object  comes  to  be 
characterised  by  such  specifications  as  the  "class"  and  the  rest;  and  the 

in  If  the  great  genus  "Being"  alone  were  the  object  of  Abstract  Cognition,  then 
we  would  have  exactly  the  same  cognition  (so  long  as  it  remains  undefined),  with  regard 
to  all  objects.  But,  as  a  matter  of  fact,  such  is  not  the  case;  since  we  find  that  the 
abstract  cognition  with  regard  to  one  object  differs  from  that  with  regard  to  another. 
Though  this  difference  cannot  very  well  be  expressed  in  words,  yet  this  nou-expressibi- 
lity  cannot  prove  its  non-existence. 

118  That  is  to  say,  it  is  not  only  the  general  aspect  of  an  action  that  is  cognised 
by  Abstract  Perception. 

118.U9  To  this  view,  of  Abstract  cognition  relating  to  the  double  aspect  of  an 
object,  it  is  objected,  that,  in  the  course  of  such  abstract  cognition,  there  is  no  idea 
of  either  the  generic  or  the  specific  aspect  of  the  object;  and  as  such,  the  above  view 
Bounds  much  like  a  contradiction  of  facts.  The  reply  is  that  we  do  not  mean  that  in 
the  course  of  abstract  cognition,  there  is  any  comprehension  of  either  the  inclusion 
or  the  exclusion  of  different  objects,  in  or  from  the  object  cognised;  all  that  we  mean 
by  mentioning  the  "  twofold  aspect  of  the  object"  is,  to  state  the  charaoter  of  the 
object:  that  the  object  of  Abstract  Cognition  is  such  as  has  a  twofold  aspect.  What 
is  comprehended  by  the  cogniser  is  the  object,  pure  and  simple,  without  any  qualifica- 
tions, &c. ;  and,  in  abstract  cognition,  this  object  is  not  cognised  as  anything  particular  ; 
because  Abstract  Cognition  does  not  serve  to  exclude  other  objects  ;  nor  is  it  perceived 
as  anything  general  ;  because  Abstract  cognition  does  not  include  other  objects. 
Therefore  what  is  comprehended  by  means  of  Abstract  Cognition  is  only  the  object, 
pure  and  simple ;  aud  this  object  is  such  as  has  the  twofold  character  of  the  general 
and  the  particular  ;  and  this  is  all  that  we  mean. 

18°  Abstract  Cognition  is  followed  by  a  cognition  which  serves  to  specify  the 
object,  with  reference  to  "class"  "action"  and  "property"  and  this  definite 
cognition  is  also  held  by  us  to  be  included  in  "  Sense-perception  "  aud  this  name  thus 
comes  to  apply  both  to  Abstract  and  Concrete  cognitions. 
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cognition,   by    means   of  which   such   specifications   are   arrived   at,  is  also 
included  in  Sense-preceptiou. 

121.  And  the  reason  for  this  is  that  the  means  of  this  latter  cogni- 
tion is  the  sense-organ  ;  though  the  cognition  is  not  actually  located  in  it ; 
For  this  reason,  the  fact  of  the  sense-orgau  being  incapable  of  remembrance 
can  not  preclude  well-defined  (concrete)  cognition  (from  Sense-preception). 

122.  Because  the  cognition  is  located  in  the  soul  ;  and  it  is  this  (the 
soul)  that  is  found  to  be  the  cogniser  ;  and  this  (soul)  has  also  the  power 
of  Remembering,  as  also  of  Recognising  ^the  facts  of  past  experience). 

123.  Therefore  when  the  contact  of  the  object  with  the  sense-organ 
is  present,  the  person, — though  specifying  the  object,  through  Memory,  by 
means  of  its  own  characteristics, — comes  to  have  the  sensuous  perception 
of  that  object. 

124.  And  this  (perception)  being  dependent  upon  the  Senses,  is 
rightly  attributed  to  them  (i.e.,  called  'Sense-perception');  and  that 
which  is  produced  without  the  contact  of  the  senses  is  not  called  '  Sense- 
perception.' 

125.  All  cognition,  that  follows  from  frequent  specifications  of  this 
sort,  is  said  to  be  "  Sense-perception,"  in  accordance  with  their  connection 
contact  or  with  the  organs  of  Sense. 

126.  Because  the  objects  in  a  lying-in  room  (which  is  closed  on  all 
sides)  are  not  visible  to  those  who  have  just  entered  it,  from  outside  ; 
that  does  not  lend  to  the  conclusion  that  such  objects  are  not  perceptible 
by  the  Senses. 

121  It  is  urged  that  "  it  hns  already  been  declared  that  sense-perception  is  the 
cognition  brought  about  by  the  action  of  the  sense-organs  ;  the  specifications  however 
are  arrived  at  through  the  remembrance  of  the  class  and  action,  &c  ,  of  the  object ; 
but  the  sense-orgaus  have  no  capacity  of  remembering  ;  hence  a  concrete  cognition  can 
never  be  sensuous."  In  reply  to  this,  it  is  said  that  this  objection  would  apply  to  ns 
if  we  held  that  the  sense-organs  serve  to  specify  the  objects,  after  having  remembered 
the  class,  &c.  As  a  matter  of  fact,  however,  we  do  not  hold  any  such  view  ;  in  fact, 
the  sense-organs  are  only  the  means  of  cognition  ;  and  the  cognition  and  its  memory  in- 
here in  the  Soul.  Therefore  our  theory  is  not  open  to  the  objection  based  upon  the 
incapability,  of  the  senses,  to  remember. 

123  A  man  happens  to  see  a  certain  object  belonging  to  one  class;  and  after  some 
time  when  lie  happens  to  see  another  object  of  the  same  kind,  he  remembers  the  fact 
of  his  having  previously  seen  the  former  object ;  and  then  he  comes  to  recognise  the 
two  objects  as  belonging  to  the  same  class.  And  the  latter  object  being  still  before 
his  eyes,  be  comes  to  have  a  well-defined  and  specified  "  Sense-perception "  of  the 
object ;  in  as  much  as  the  operatiou  of  the  sense-organ  continues  all  along. 

124  That  is  to  say,  even  though  it  is  aided  by  Reineniberance,  the  causal  efficiency 
belongs  to  the  senses  themselves. 

126  Though  there  may  be  many  such  specifications,  yet,  so  long  as  they  are  brought 
about  in  accordance  with  Sense-contact,  they  cannot  but  be  included  in  the  name 
"  Sense-perception." 

I*8  That  is  to  say,  the  name  "  Sense-perception  "  is  not  restricted  to  such  percep- 
tions alone  as  are  produced  immediately  after  the  operation  of  the  Sense-organs. 

12 
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127.  And  just  as  in  this  case,  the  persons,  at  first,  apprehending 
only  a  semblance  of  the  objects,  subsequently  come  to  have  a  clear  and. 
definite  perception  of  their  real  form  ;  so,  in  the  same  manner  (would  one 
come  to  have  a  definite  cognition)  of  the  specific  properties  (class,  &c), 
of  the  object  (after  having  had  an  undefined  idea  of  these). 

128.  If,  after  having  ohserved  an  object  (in  the  abstract),  one 
to  close  his  eyes  and  then  determine  the  object  (in  the  concrete) 
would  not  be  Sense-perception,  because  of  its  not  following  from  a  c 
of  the  Sense-organ. 

129.  The   Soul   and  the  rest  could  be  the  cause  also  of  such  co.. 
cognitions,  as  are  uot  connected  with  the  Sense-organs  ;  therefore  the  only 
reason,    why    concrete    cognitions    are  attributed  to  the  Senses,  lies  in  the 
fact  that  the  Sense-organ  alone  is  a    means   that    brings   about    only    such 
cognition  as  is  connected  with  the  senses. 

130.  In  the  undefined  abstract  cognition  also,  the   Sense   is   not    the 

127  In  the  instance  cited,  though,  at  first,  the  person  perceives  only  the  semblance 
of  the  two  objects,  yet,  subsequently,  he  comes  to  have  a  definite  perception  of  the 
objects  themselves;  but  this  too  is  brought  about  by  means  of  the  eyes  alone.  In  the 
same  manner,  in  the  case  of  definite  concrete  cognition,  though  the  first  contact  of  the 
sense  would  only  give  rise  to  an  undefined  abstract  cognition,  yet,  subsequently — the 
contact  of  the  Sense-organ  continuing  all  the  time — the  person  would  come  to  have  a 
well-defined  perception  of  the  various  specific  properties — genus,  property,  &c. — of  the 
objects;  and  it  is  this  that  constitutes  concrete  cognition.  And  as  the  Sense-contact 
has  all  along  continued  to  operate,  such  cognition  cannot  but  be  called  "  Sense-percep- 
tion." 

128  Because  the  closing  of  the  eye  has  cnt  off  the  Sense-contact. 

ii9  This  Kiirika  anticipates  the  following  objection:  "The  Means  of  Concrete 
Cognition  are  manifold,— such  as  the  Soul  and  the  rest ;  in  that  case,  why  should  such 
cognition  be  specifically  attributed  to  the  organs  of  Sense,  and  be  called  sensuous  ?"  The 
sense  of  the  reply  is  that  names  are  given  to  objects,  in  accordance  with  such  an  aspect 
of  it,  as  belongs  exclusively  to  the  object  in  qnestion.  In  the  present  instance  the 
agency  of  the  senses  alone  is  such  as  belongs  exclusively  to  Concrete  Cognition,  the 
agency  of  the  Soul,  &c,  belonging  also  to  other  kinds  of  cognition — such  as  the 
Inferential,  Verbal,  &c,  and  as  such  it  is  only  right  that  it  should  be  called  sensuous. 

i3°  The  first  half  of  this  Kiirika  implies  that  the  objection  pointed  out  in  the  last 
note  does  not  hold.  If  it  be  urged  that  "the  Concrete  Cognition,  following,  upon 
Abstract  Cognition,  must  be  held  to  have  this  latter  for  its  cause,  and  cannot  be  attri- 
buted to  the  senses," — then,  we  reply  that  even  then,  inasmuch  as  it  is  brought  about, 
through  the  intervention  of  Abstract  Cognition,  by  means  of  the  senses  alone,  it  can 
be  called  "Sensuous."  This  would  be  quite  compatible  with  ordinary  usages; — e.g., 
the  name  "  pankaja  "  (clay-born)  that  is  given  to  the  lotus,  cannot  belong  to  it  literally  ; 
since  the  lotus  is  produced  directly,  not  from  the  mud,  but  from  the  bulbous  root ;  yet 
all  the  same,  the  name  does  apply  to  the  lotus,  simply  on  the  ground  of  its  being 
produced  from  the  mud,  through  the  intervention  of  the  bulbous  root.  The  assertion 
that — "  we  would  conventionally  restrict  the  name  Sense-perception  to  Concrete  Cogni- 
tion"— implies  that  if  we  did  not  call  in  the  aid  of  conventional  usage,  the  argument, 
based  upon  the  fact  of  its  being  intermediately  prodnced  by  the  senses,  would  apply  to 
Inference  also,   which   too  would  come  to  be  called  Sense-perception,  as  being  produced 
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only  cause.  Or,  the  name  '  Sense-perception  '  might  be  said  to  apply,  by 
conventional  usage,  to  that  which  is  produced  intermediately  thereby  (i.e., 
by  sensuous  perception), — as  in  the  case  of  the  word  "  Pahkaja." 

131.  Or,  this  conventional  usage  too   may  not  apply   to    the   case  of 
'•ch  concrete   cognition   as   is  of  itself   (naturally)   known  to  be  sensuous, 

which  is  not  the  case  with  abstract  cognition. 

132.  For  us  all  meanings  of  words,  are    comprehended,    through   the 
^e    of  old    (experienced)    people.     And   the   sense  in  which  a  word  has 

used  by  these  (old  people),  cannot  be  separated  from  it. 

133.  It  is  only  the  observation  (and  classification)  of  established 
facts,  that  ought  to  be  done  by  enquirers  ;  and  a  certain  fact  which  is 
known  to  all  men  as  established,  cannot  be  set  aside  by  (newly-devised) 
definitions. 

134.  Again,  how  can  dependence  on  Sense-organ  be  said  to  apply  to 
the  Self-recognition  of  the  cognition  ?  If  it  be  urged  that  "  the  mind 
would  sexwe  as  the  requisiste  Sense-organ,  in  that  case," — then  the  same 
would  also  apply  to  the  case  of  (such  specifications  of  'class,'  &c,  as)  the 
class  "  cow  "  and  the  like. 

135.  If  it  be  urged  that  it  is  only  meant  to  be  applicable  to  "  Self- 
recognition," — (we  reply  that)  people  do  not  mean  it  so.  Therefore  we 
mast  have  recourse  either  to  usage,  or  to  conventional  technicality. 

136.  And  again,  as  the  sensuous  character  of  pleasure  pain,  &c, 
is  due  to  the  fact  of  the  mind  being  a  Sense-organ,  so,  in  the  same  manner, 


by  the  senses  intermediately.     What  the  author  means  is  that  the   word  "  Sense-percep- 
tion" is  "  yogarudha." 

133  This  anticipates  the  objection  that  we  find  people  using  the  name  "  Sense- 
perception"  with  regard  to  Concrete  Cognition,  and  yet  we  find  that  the  correct 
definition  of  the  name  does  not  apply  to  such  Cognition. 

134  If  Concrete  Cognition  is  not  accepted  to  be  sensuous, — how  can  the  Buddhist 
say  that  the  cognition  of  the  cognition,  ly  itself,  is  due  to  the  action  of  the  senses  ? 
For  such  Self-recognition  cannot  proceed  directly,  from  any  Sense-organ. 

1SS  "  Only  meant  to  be,  fy'c." — because  the  mind,  being  an  internal  organ,  could  not 
apply  to  external  objects;  but  the  Self-recognition  of  Gognition  is  a  purely  internal 
process,  and  as  such,  could  be  effected  by  the  internal  organ  of  the  mind.  The  sense 
of  the  reply  is  that  people  accept  the  applicability  of  the  mind  even  to  the  perception 
of  external  objects — like  the  class  "cow"  and  the  like. 

"  We  must  have  recourse,  $"c." — The  sensuous  character  of  Self-recognition  being 
thus  denied,  it  is  only  Concrete  Cognition  that  can  be  sensuous.  And  if  it  be  urged 
that — "inasmuch  as  the  mind  is  an  internal  organ,  and  Concrete  Cognition  does  not 
follow  directly  from  Sense-contact,  such  Cognition  cannot  be  sensuous," — we  reply  that 
since  we  have  already  proved  the  sensuous  character  of  Concrete  Cognition,  if  you 
do  not  find  it  to  be  directly  amenable  to  the  function  of  any  of  the  eleven  organs  of 
sense,  you  must  have  recourse  to  technicality,  or  conventional  usage,  on  which  would  be 
based  the  fact  of  Concrete  Cognition  being  included  in  "Sense-perception;"  since  the 
sensuous  character  of  such  Cognition  cannot,  in  any  case,  be  denied. 

131  The  oppouont  also  aetfep:,s  Pleasure  and  P.iiil  fco  be  sensuous. 
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would  the  sensuous  character  of  the  specification  of  class,  &c,  also  be  due  to 
the  same  cause. 

137.  And,  as  in  your  case,  even  when  the  fact  of  depending  upon 
the  mind  is  the  same  (in  the  case  of  all  cognitions),  you  specify  it  as 
"  undefined  abstract  cognition,"  and  thus  accept  only  certain  parts  thereof 
to  be  sensuous, — so,  the  same  could  be  done  in  our  case  also. 

138.  On  account  of  the  absence  of  the  '  Linga  '  (middle  term),  this 
(concrete  cognition)  cannot  be  said  to  be  Inferential,  &c.  And  on  account 
of  there  being  no  notion  of  any  contradiction,  it  cannot  be  said  to  be 
unauthoritative. 

J 39.  And  again,  on  account  of  its  not  having  been  perceived  before, 
it  cannot  be  "  Remembrance."  Therefore  it  must  be  '  Sensuous  ' ;  such 
is  also  the  common  usage  and  belief. 

140.  "  Class,  &c,  being  objects  foreign  to  the  object  perceived, 
the  notion  thereof  in  connection  with  the  object,  which  is  not  identical 
with  them  (Glass,  &c),  can  only  be  a  case  of  false  attribution  ;  and  as  such 
it  is  similar  to  the  ordinary  misconceptions  of  the  mirage  and  the  like." 

141.  It  is  not  so  ;  because  it  is  not  possible  that  the  cognitions  of  a 
horse  and  other  objects,  should  always  be  cases  of  false  attribution  ;  specially 

131  Like  Abstract  Cognition,  Concrete  Cognition  is  brought  about  by  the  mind  ; 
and  yet  the  Buddhist  defines  sensuous  perception,  as  undefined  and  abstract;  and 
thereby  confines  sensuousness  to  the  self- recognition  of  Cognitions,  and  denies  it  in 
the  case  of  sucli  cognitions  as  that  of  the  class  "  cow."  In  the  same  manner,  even 
when  the  fact  of  being  produced  by  the  mind  is  common  to  Sense-perception,  Inference, 
Analogy,  &c,  we  could  restrict  the  name  to  the  cognition  of  such  objects  as  are  not 
removed  from  the  Sense-organs.  That  is  to  say,  as  the  other  party  restricts  the  name  to 
one  class  of  Cognition,  dogmatically,  without  any  reasonable  grounds  for  so  doing, — we 
could  also  do  the  same.  The  Karika  refers  to  the  objection  that — "  if  the  mere  fact  of 
being  produced  by  the  sense  of  mind  be  the  sole  criterion  of  Sense-perception,  then 
Inference,  &c,  would  also  become  included  in  it."  The  sense  of  the  reply  is  that  as 
the  Buddhist  dogmatically  excludes  all  other  cognitions,  except  the  Abstract,  from 
"  Sense-perception,"  we  would  also  dogmatically  exclude  Inference,  &c. 

13S  As  Concrete  Cognition  cannot  be  either  Inferential,  or  Verbal,  or  based  upon 
Analogy ;  nor  can  it  be  said  to  be  altogether  untrustworthy  ;  it  must  be  accepted  as 
"  Sense-perception"  there  being  no  ground  for  our  denying  such  acceptance. 

1*9  This  Karika  embodies  the  Vedanfcic  objection  :  "  We  grant  that  Concrete  Cogni- 
tion cannot  be  Inferential,  &c. ;  but  we  cannot  agree  to  its  being  always  authoritative. 
Because  Concrete  Cognition  consists  in  the  attribution  of  Class,  Action,  &c,  to  an 
altogether  different  object  (viz.,  the  individual  object  of  perception)  ;  and  as  such,  it 
cannot  but  be  false." 

1*1  Says  the  Nydyaratnakara :  "  Class,  &c,  are  not  altogether  different  from 
the  Individual.  It  is  a  fact  of  common  experience  that  the  individual  '  cow ' 
is  recognised  as  such,  only  when  it  is  found  to  be  identical  with  the  Class  '  cow  ' 
(without  which  it  could  never  be  known  as  '  cow').  This  could  not  be,  if  the  Indivi- 
dual were  totally  different  from  the  Class.  Such  recognition  of  the  identity  of  the 
Individual  with  the  Class  is  the  only  means  of  knowing  the  Class  ;  hence  there  must 
be  an  identity  between  the  Individual  and  the  Class." 


APHORISM    IV.  93 

as  we  hold  that  the  Class  (Action  and  Property)  are  not  totally  different 
from  the  Individual  (object  of  perception). 

14<2.  If  the  qualification  were  entirely  different  from  the  qualified, 
then,  how  could  the  qualification  always  produce,  in  the  qualified  (object), 
a  cognition  precisely  similar  to  itself  ? 

J 43.  The  perception,  of  the  colour  of  shellac  in  a  piece  of  rock- 
crystal,  belongs  only  to  the  ignorant,  and  is  false  (mistaken),— for  the 
wise,  there  is  a  recognition  of  difference  (between  the  real  form  of  the 
crystal,  and  the  reflected  one  of  shellac). 

144.  Wliereas  the  individual  object  has  never  been  seen  as  separated 
from  Glass,  &o.  ;  nor  have  these  latter  been  ever  seen  apart  from  the 
individual, — as  is  the  case  with  the  rock-crystal  and  the  shellac. 

145.  In  the  case  of  the  crystal  and  shellac  too,  if  the  difference  were 
never  perceived  by  anybody, — whereby  could  the  apparent  correctness  of 
the  perception  of  the  red  colour  (in  the  rock-crystal)  be  ever  set  aside  ? 

146.  Nor  can  there  be  any  assumption  of  an  extraneous  relation 
subsisting  among  objects  proved  to  be  inseparable.  Because  there  can  be 
no  such  relation  between  unaccomplished  objects.  And  if  a  member  of  the 
relation  be  said  to  be  accomplished  (before  the  relation  is  established)  then 
there  is  no  inseparability. 

147.  Such  being   the    case,    there   is   no    ground   for   postulating    a 


!*2  "  Qualification" — Class,  Action  and  Property.  "Qualified'1 — the  Individual 
object.  If  the  Class  were  something  other  than  the  Individual,  then  the  idea  of  the 
latter  could  not  be  invariably  concomitant  with  that  of  the  former. 

143  The  Vedanti  urges  that  if  "  Sense-perception  "  were  always  authoritative,  then 
the  notion  of  redness  in  the  crystal  would  also  be  true.     The  sense  of  the  reply  is  clear. 

144  The  crystal  and  the  lac  are  not  always  found  to  be  concomitant ;  while  the 
Individual  is  invariably  found  to  be  concomitant  with  the  Class,  and  vice  versoi. 
Therefore  the  instance  of  the  crystal  and  lac  cannot  apply  to  the  present  case. 

!*6  If  the  crystal  were  always  accompanied  by  the  lac,  and  if  it  were  inseparably 
connected  with  it,  then  the  perception  of  redness  in  the  crystal  could  not  but  be 
accepted  as  true. 

148  The  Vaiceshikas  hold  that  Class,  Action,  &c,  are  entirely  different  from  the 
Individual;  and  they  are  found  to  be  invariably  concomitant  with  the  latter,  simply 
because  they  are  inseparably  related  to  it,  by  the  permanent  relation  of  '  Samavaya ' 
(Inherence).  The  Sense  of  the  objection  to  this  theory  is  that  no  relation  can  subsist 
between  any  two  objects,  that  are  not  already  known  to  be  established  entities  ;  and 
thus,  if  either  member  of  the  relation  be  accepted  as  being  an  established  entity,  prior 
to  the  assertion  of  the  relation,  then  the  inseparability  ceases.  Hence  no  relation 
between   inseparable   objects  being  possible,  there  can  be  no   such  thing  as  "  Samavaya." 

1*T  "Such  being  the  case,  $fc." — There  being  no  inseparability,  there  is  no  reason  to 
assert  any  such  relation  as  the  "  Samavaya."  And  thus  no  relation  being  perceptible, 
we  could  not  recognise  either  the  Individual  or  the  Class.  And  there  being  no  ground 
for  relation,  there  could  be  no  relation  among  the  categories — among  which  the  only 
relation  held  by  the  Vaiceshika  to  subsist  is  that  of  "  Samavaya,"  which  has  been 
proved  to  be  non  est. 
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relation   (between  the    Class  and  the  Individual)  ;  nor  could  we  recognise 
any  relation  to  subsist  among  the  six  categories  themselves. 

148.  The  separation  from  Samavaya  would  lead  to  mutual  separation 
(among  objects  said  to  be  related  by  Samavaya)  ;  and  if  the  existence 
of  these  were  certain,  then  there  would  be  no  limit ;  because  of  its  being 
accompanied  by  another,  and  so  on,  ad  infinitum. 

L49.     If   it    is    urged   that   the    "  Samavaya    being  identical  wit! 
form  (of  the  objects  themselves),  no  assumption    of  any    other    rela' 
necessary," — then  on  account  of  this  identity,  the  Samavaya  may  1 
particular  form  of  the  qualification  and  the  qualified  {Class  and  Individual). 

150.  Because  if  it  (Samavaya)  is  different  from  them  ( the  objects 
Class  and  Individual),  then  it  cannot  subsist  as  a  relation  (between  these 
two)  ;  if,  on  the  other  hand,  it  be  identical  with  these  two,  then  they 
cannot  be  different  (from  one  another). 

151.  "  But  the  object — such  as  the  '  cow  '  f.  i. — not  being  perceived 
apart  from  its  properties,  it  would  be  only  an  aggregate  of  these  properties 
(and  have  no  independent  existence  of  its  own, — like  the  forest  and  other 
like  things)." 

152.  The  Object  is  that  which  permeates  through  such  (properties) 
as  have  the  character  of  appearance  aud  disappearance,  prior  to  the 
comprehension  of  the  properties  themselves. 

153.  Therefore  the   object — that  is  perceived,  by  people,  in  the  form 

1*S  The  question  is — "  Is  the  Samavaya  itself  related  to  the  objects  among  whom 
it  is  said  to  subsist,  or  is  it  not  ?  "  If  it  is  not,  then  there  can  be  no  Samavaya  with 
regard  to  the  objects.  Aud  if  it  is,  then  this  relation  of  Samavaya  with  the  objects 
would  stand  in  need  of  another  relatiou,  and  so  on,  there  being  no  end  of  Samavayas. 

1*9  The  objection  is  that  Samavaya  is  nothing  more  or  less  than  the  forms  of  the 
objects  themselves.  The  reply  is  that  in  that  case,  the  Vaiceshika  drifts  towards  our 
theory;  inasmuch  as  we  also  assert  that  the  objects — the  qualification  '  Class'  and  the 
qualified  '  Individual,'  between  which  you  assert  the  relation  of  Samavaya — are  identi- 
cal; and  you  also  hold  that  the  relation  between  them  is  that  of  identity,  which  comes 
to  the  same  thing. 

I5'  The  meaning  of  the  objection  is  that  the  object  is  not  found  to  differ  from  its 
properties;  it  is  only  an  agglomeration  of  the  properties  ;  just  as  the  forest  is  only  the 
collection  of  trees  in  it ;  and  further,  we  have  only  five  senses ;  and  all  these  have  their 
purpose  only  in  appreheuding  five  sets  of  properties.  Consequently,  as  there  is  no 
sixth  sense,  we  can  never  perceive  anything  besides  these  properties. 

162  The  sense  of  the  reply  to  the  last  Karika  is  that  the  properties — colour,  f.i. — 
have  the  character  of  appearing  aud  disappearing — e.g.,  the  greenness  of  the  fruit  dis- 
appears, aud  yellowness  appears ;  therefore  it  is  that  which  conforms  with  both  these 
properties  (the  one  going  and  the  other  coming),  which  is  the  object,  the  fruit ;  aud 
this  must  be  different  from  both  greenness  and  yetloivness ;  inasmuch  as  while  the 
former  has  disappeared,  and  the  latter  has  appeared,  the  fruit  itself  has  all  along  con- 
tinued the  same  ;  and  it  is  possible  to  have  a  cognition,  (though  only  undefined  and  in 
the  abstract)  of  the  fruit,  as  apart  from  its  properties. 

163  This  sums  up  the  authoritative  character  of  Concrete  Cognition.  "  Does  not 
oecome,  Sec." — this  refers  to  the  Vedantic  objection  brought  forward  in  Karika  140. 
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of  Class,  &c.  (i  e.,  as  specified  by  these) — does  not,  by  this  fact,    become  of 
auother  form  ;  and  hence  it  cannot  be  untrustworthy. 

154.  That  object,  whose  difference  from  its  properties  is  clearly 
defined, — even  of  this,  the  identity  (with  the  properties)  being  permanent, 
there  can  be  no  falsity  (or  untrustworthiness)  of  its  concrete  cognition. 

55.     ft    is    only    that    which,    while   having  one  cognisable  form,   is 
D  another,  that  is  false;  and  not  that  which  is  always  cognised  in 
man  en  t  form. 

That  which  is  cognised  by  more  senses  than  one  does  not  (only 
on  that  account)  come  to  be  of  diverse  forms  ;  for  if  it  were  so,  then 
any  and  every  object  would  come  to  have  diverse  forms,  on  the  ground  of 
its  being  cognised  by  the  (same)  sense,  as  located  in  the  bodies  of  different 
persons. 

157.  If  it  be  urged  that  "  in  this  case  the  senses  of  all  person  would 
be  of  the  same  class,  and  as  such  in  a  way  identical," — then  we  could  have 
(the  same  in  the  other  case  also — the  non-difference  being  based  upon) 
the  sameness  of  the  class  "  Sense-organ."  The  class  "  Being"  too,  is  not 
diverse,  because  of  its  cognition  being  always  the  same  (even  though  it 
is   cognisable  by  all  the  five  Sense-organs). 

158.  Colour,  Taste,  Odour,  &c,  do  not  become  identical  with  one 
another;  because  of  the  difference  in  their  cognitions.     The  Singleness  and 

1£8  This  anticipates  the  following  objection  of  the  Buddhists:  "  An  object  cognised 
by  the  senses  of  touch  and  sight  would  come  to  have  diverse  forms.  For  if  even  on 
the  diversity  of  the  comprehending  organ,  there  were  no  diversity  in  the  forms  of  the 
object  comprehended,  then  there  would  be  no  difference  between  smell  and  colour,  &c. 
If  it  be  urged  that  the  class  '  Being'  is  perceived  by  means  of  all  the  five  senses, — we 
deny  this ;  because  no  such  class  can  be  perceived  by  the  five  senses.  And  if  you  assert 
a  commixture  of  the  Sense-organs,  then  it  would  be  superfluous  to  postulate  more 
than  otie  Sense-organ — that  of  Touch,  for  instance ;  and  the  functions  of  all  the  other 
senses  might  be  accepted  as  congregating  in  this  alone."  The  sense  of  the  reply  is 
that  the  mere  fact  of  being  cognised  by  more  senses  than  one  does  not  constitute 
sufficient  ground  for  postulating  a  diversity  in  its  forms.  For  if  that  fact  were  the 
sole  ground  for  diversity,  then  even  the  object  perceived  by  means  of  a  single  sense, 
would  have  to  be  taken  as  diverse ;  inasmuch  as  the  object  is  cognised  by  maDy  persons, 
and  as  such  there  is  a  diversity  in  the  comprehending  sense — this  diversity  being  that 
of  the  senses  as  belonging  to  various  persons. 

l&T  The  objector  says  that  though  the  one  sense — of  Touch,  f.i., — may  belong  to 
different  persons,  yet  everyone  of  these  is  the  "  Sense  of  Touch  " ;  and  as  such  there 
is  no  real  diversity  in  the  comprehending  organ.  The  meaning  of  the  reply  is  that 
though  the  Sense  of  Touch  may  differ  from  the  Sense  of  Sight,  yet  both  equally  are 
"Sense;"  and  as  such,  in  our  case  too,  there  is  no  real  diversity.  Though  the  class 
'  Being'  is  cognisable  by  all  the  senses,  yet  its  cognition  being  of  the  same  form,  in  all 
cases,  it  caunot  be  said  to  have  many  forms. 

A&9  In  the  same  manner,  colour,  taste,  &c,  cannot  be  said  to  be  identical ;  because 
all  of  them  are  cognised  to  be  of  the  same  character.  We  can  however  call  these 
"  single,"  taking  them  as  forning  parts  of  the  class  "  Being,"  and  "  many  "  or  "  diverse," 
when  they  are  taken  in  their  respective  individual  forms  of  colour,  taste,  &c. 
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manifolduess  of  these  may  be  explained  as  being  due  respectively,  to  their 
being  considered  collectively  as  "  Being,"  or  individually,  as  "  Colour," 
"  Taste,"  "  Odour,"  &c. 

159.  In  some  cases,  there  being  a  commixture  of  various  Sense- 
functions,  we  conclude  that  the  Sense-organ  functioning  is  not  one  ;  because 
in  certain  cases  we  have  a  definite  idea  as  to  the  respective  importance  of 
the  various  Sense-functions,  based  upou  the  comparative  strength  and 
weakness  of  the  Sense-organs. 

160-161.  As  for  instance,  in  the  case  of  the  Mind,  we  find  that  with 
regard  to  Colour,  &c,  it  functions  in  conjunction  with  (he  eye,  and  the 
other  Sense-organs ;  while  with  regard  to  pleasure,  pain,  &c,  we  find 
it  functioning  independently  by  itself.  The  absence  of  commixture  in 
one  case  does  not  necessitate  its  absence  in  every  case ;  nor  does  the 
perception  of  commixture  in  one  case  necessitate  its  presence  in  another 
case. 

162.  Because  we  find  that  there  is  a  remembrance  of  sound,  even  on 
the  destruction  of  the  ear  ;  and  also  because  we  find  that  on  such  destruc- 
tion, there  is  no  perception  of  any  present  sound  ; — we  conclude  that 
there  is  a  definite  standard  (regulating  the  relative  importance  of  the 
senses). 

1&9  This  Karika  refutes  the  objection  of  the  snperfluonsness  of  postulating  more 
than  one  sense.  The  meaning  is  that,  because  two  functions  of  two  senses  become 
mixed  up  in  the  cognition  of  a  single  object,  it  does  not  follow  that  there  is  only  one 
Sense-organ  ;  since  as  a  matter  of  fact,  we  find  that  one,  whose  sense  of  vision  is 
strong,  and  that  of  audition  weak,  sees  distant  objects,  but  does  not  hear  distant  sounds, 
and  vice  versa.  Such  adjustment  of  the  Sense-functions  could  not  be  possible,  if  the 
Sense-organ  were  one  only.  Therefore,  even  though  any  two  Sense-functions  may 
become  mixed  up  in  the  cognition  of  an  object,  get  the  two  Sense-organs  remain 
distinct. 

180.81  These  Karikas  have  in  view  the  objection  that  "  Coming  across  a  commix- 
ture of  Sense-functions,  iu  the  case  of  the  cognition  of  Substance,  we  might  also  infer 
the  commixture  to  belong  to  the  cases  of  Colour-perception  and  the  rest  "  The  sense 
of  the  reply  is  that,  that  which  has  been  seen  to  exist  in  one  case,  cannot  necessarily 
be  said  to  exist  in  every  other  case.  As  for  instance,  we  find  that,  in  the  case  of  the 
cognition  of  colour,  &c.,  we  find  the  mind  functioning  with  the  help  of  the  external 
organs,  the  eye  and  the  rest,  whereas  in  the  cases  of  Remembrance,  Pleasure,  and  the 
like,  the  mind  is  found  to  function  by  itself  alone.  In  the  same  munner,  of  the 
external  organs,  the  eye,  &c,  also,  there  wonld  be  a  commixture  in  the  case  of  the 
cognition  of  substance,  while  iu  the  cases  of  the  perception  of  colour,  sound,  &C,  each 
of  these  organs  would  be  functioning,  eacli  by  itself. 

168  This  Karika.  explains  how  we  come  to  infer  the  fixity  of  the  application  of  the 
mind,  functioning  as  stated  in  the  last  Karika.  Inasmuch  as  we  find  that  one,  who 
is  totally  deaf,  remembers  sounds,  and  feels  pleasure,  &c, — we  infer  that,  for  remember- 
ing and  feeling  pleasure,  &c,  the  mind  functions  independently  of  the  external  Sense- 
organs.  On  the  other  hand,  we  find  that  the  deaf  are  incapable  of  perceiving  any 
sounds  at  the  present  time  ;  and  thence  we  conclude  that  in  the  perception  of  such 
Bounds,  &c,  the  mind  stands  in  need  of  the  external  Sense-organs. 
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163.  If  the  Sense-organ  were  only  one,  in  all  cases,  then  either  every- 
thing or  nothing  would  be  perceived.  If  it  be  urged  that  we  postulate 
different  capacities  (or  functions )  of  the  same  Sense-organ, — then,  these 
capacities  themselves  could  be  said  to  be  so  many  distinct  organs  of  sense. 

164;.  A  deaf  person  would  also  hear  sounds,  if  (in  the  perception  of 
sound)  there  were  a  commixture  with  the  eye,  &c.  ;  and  also  if  the  mind 
were  independent  (of  the  external  organs)  with  regard  to  the  cognition 
of  present  objects. 

165.  The  deaf  person  could  not  remember  any  sound,  if  the  ear  were 
the  sole  cause  of  memory ;  or  (if  you  assert  his  remembrance  to  be 
spontaneous,  and  not  due  to  any  cause,  then),  like  remembrance,  he  would 
also  have  a  cognition  of  the  present  sound  (which  is  not  possible). 

166.  And  on  the  other  hand,  there  could  not  be  any  subsequent 
remembrance  of  the  sound,  if  the  mind  had  no  share  in  its  comprehension, 
at  the  time  of  its  cognition  by  the  ear ;  nor  could  there  be  the  non- 
remembrance  of  all  other  things  (at  the  time  of  the  perception  of  sound). 

167.  If  the  person  were  not  dependent  upon  the  Sense-organs, 
then  he  would  have  a  simultaneous  cognition  of  all  things  at  once  • 
because  by  himself,  he  consists  of  pure  consciousness. 

163.     Therefore  in  some  places,  we  must  accept  exclusive  fixity,  as  well 

163  The  postulating  of  five  different  functions  for  any  one  Sense-organ,  is  the  same 
as  postulating  five  distinct  Sense-organs. 

W*  If   there  were   commixture  alone,  there  could  be  no  restriction.     "  If  the  mind 
8fcy — Because  though  the  deaf  have  no  ears,  yet  they  have  their  minds  intact. 

168  This  Karika  anticipates  the  following  objection :  "  The  cognition  of  sound 
could  be  explained  as  being  due  solely  to  the  ear  ;  why  call  in  the  aid  of  the  mind  ?  " 
The  sense  of  the  reply  is  that,  there  could  not  be  a  remembrance  of  any  particular 
sound,  if  the  mind  had  nothing  to  do  with  its  previous  perception.  And  farther  we 
find  that  an  absent-minded  person,  though  with  his  eyes  all  right  and  quite  open,  is 
unable  to  see  anything.  And  again,  after  a  certain  object — sound,  f.i.— has  been 
perceived,  one  does  not,  by  that  means,  remember  all  other  objects,  colour,  and  the 
rest.  Therefore  we  conclude  that  the  mind,  the  organ  of  remembrance,  has  got 
something  to  do  with  the  perception  of  objects.  Because  if  sve  wei-e  to  accept  the 
agency  of  the  mind  with  regard  to  memory,  without  admitting  the  fact  of  its  havino* 
something  to  do  with  the  object  at  the  time  of  its  being  perceived  by  the  Sense-or^an 
then  we  would  be  landing  ourselves  on  an  absurdity, — that  of  the  perception  of  one 
object  bringing  about  the  remembrance  of  all  other  objects  ;  since,  in  that  case,  there 
would  be  nothing  to  restrict  the  agency  of  the  mind  to  any  particular  object. 

161  A    scion    of  the   Vedanti  asserts  that  the  Self  itself  consists  of  pure  conscious- 
ness ;  and  as  such,  all  cognition  is  only  natural  to  it ;  whence  there  is    no   necessity   of 
having  either   external   or   internal    organs   of  perception.     The    Karika  means  to  s:iy 
that   if   such   were   the  case,    then    all    sorts  of  cognitions,  of  all  things  iu  the  world 
would  be  crowding  upon  the  person,  all  at  once. 

168  Through  the  character  of  their  effect,  in  the  shape  of  cognition,   we   infer   the 
capabilities   of  the   cogniser  and  the  cognised ;  and  from  these,  we  infer  that,  in  certain 
oases, — as  in  that  of  colour — there  is  no  com  mixture  ;    while   iu   others— as   in   that   of 
$ubstance — we  have  a  commixture. 
13 


9S  <?LOKAYARTIKA. 

as  commixture,  in  accordance  with  the  character  of  the  cognition, — these 
two  being  assumed,  from  the  capabilities  of  the  cognisable  (object)  and 
the  cognising  (organ),  in  accordance  with  the  effects  of  these,  in  the 
shape  of  the  resultant  cognition. 

1G9.  The  divisions,  of  the  eye,  &c,  as  well  as  colour,  &c,  are  limited 
to  five  only.  Therefore  though  there  are  many  such  subdivisions  as  the 
Blue,  Bed,  &c,  yet  there  is  no  necessity  of  postulating  innumerable  organs 
(for  the  perception  of  each  of  these). 

170.  For  this  reason,  we  conclude  that  it  is  by  means  of  all  the  five 
organs  of  sense  that  we  have  the  cognition  of  the  class  "  Being  "  and  the 
class  "  Quality  "  ;  of  the  "  Substance  "  and  the  "  Shape  "  (of  objects),  the 
cognition  is  caused  by  two  (Sight  and  Touch)  ;  and  of  Colour  and  the  rest, 
by  only  one  (the  eye,  &c.  one  by  one). 

171.  (Obj.).  "  Though  identical  with  the  Class,  &c,  yet  the  idea  (of 
an  object)  would  be  false,  on  account  of  its  being  brought  about,  through 
identification  with  the  word  ; — as  is  the  case  with  the  idea  of  Colour  and 
the  rest." 

172.  (Rep.).  The  cognitions  of  objects,  as  produced,  are  not  in  the 
form  of  identification  with  woi'ds.  Because  the  ideas  produced  by  words 
are  exactly  similar  to  those  that  have  been  brought  about  before  the  use  of 
the  words. 

173.  (Obj).  "  But  the  idea  of  the  form  of  the  cow,  in  the  shape  of 
the  class  cow,  fyc,  never  appears,  until  there  has  been  a  recognition  of  the 
relation  subsisting  between  the  word  '  cow  '  and  the  object  (it  denotes)." 

1*9  As  we  have  the  restricted  applications  of  the  Sense-organs,  to  snch  objects  as 
Taste  Colour,  &c, — i.e.,  the  cognition  of  colour  is  restricted  to  the  eye  and  so  on  ; 
therefore  we  accept  these  as  five  distinct  organs;  but  in  the  case  of  Blue,  Bed,  &c.» 
there  is  no  such  restriction, — all  colour  being  equally  perceptible  by  the  eye  alone, — 
therefore  these  are  not  accepted  as  separate  subdivisions. 
HO  This  sums  up  the  conclusions  arrived  at. 

m  The  sense  of  the  objection  embodied  in  the  KiirTka  is  this  :  "  The  object  being 
identical  with  Class,  Action  and  Property,  we  grant  the  trustworthiness  of  the  cognition 
of  such  identity ;  but  the  word,  in  which  this  idea  is  expressed,  is  something  quite 
different  (from  the  object,  and  the  Class,  &c.)  ;  therefore  the  idea,  as  identified  with 
{i.e.,  expressed  iu)  the  words,  cannot  but  be  false.  Such  words  as  '  Cow'  and  the  like 
denote  the  Class,  Action  and  Property ;  and  as  such,  specify  such  class  as  being 
specific  forms  of  themselves;  and  then  subsequently,  they  determine  the  particular 
individual  object,  as  specified  by  such  Class,  &c.  Thus  then  though  there  is  no  falsity 
attaching  to  the  object  as  identified  with  the  Class,  &c,  yet  the  identification  of  the 
Class,  &c,  with  the  Words  cannot  be  true.  The  proper  name  of  different  objects  too 
serve  to  represent  such  objects  as  identical  with  the  names ;  and  this  identification 
of  objects  with  words  cannot  but  be  false." 

"  The  idea  of  colour,  fyc. — i.e.,  just  as  the  identification  of  the  colour  blue,  with  the 
word  "blue"  is  false. 

l"2  That  is  to  say,  the  idea  that  we  have  of  objects  is  not  in  the  form  of  words ;  i.e. 
our  cognition  of  an  object  is  not  always  accompanied  by  a  verbal  expression  of  the  same 
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174.  "  And  if  that  (which  appears  in  the  particular  '  cow  ')  were  the 
form  of  the  Glass,  &c,  then  even  one  who  does  not  know  the  word  '  cow  ' 
would  recognise  the  animal  (as  belonging  to  such  and  such  a  class, 
which  is  an  absurdity).  Thus  then,  both  by  Affirmative  and  Negative 
premises  we  conclude  that  the  object  is  identical  with  the  Word." 

175.  (Rep.).  Just  as  Colour,  Taste,  &c,  are  recognised,  in  their  own 
form,  as  different  from  one  another,  even  before  their  expression  in  words, — 
so  would  it  also  be  in  the  case  in  question.  The  fact  of  these  having 
different  names  (expression  in  words)  is  something  quite  different  (from 
the  objects  themselves). 

176.  Nor  can  an  object  be  said  to  be  not  cognised,  simply  because  it 
has  not  been  specified  by  words.  Therefore  even  he,  who  does  not  know 
the  word,  can  recognise  the  class  '  Cow,'  &c. 

177.  Even  in  the  case  of  a  cognition  produced  by  contact  with  the 
sense  of  hearing,  there  is  no  attribution  of  identity  with  words  ;  because 
there  is  a  difference  between  the  object  and  the  word,  based  upon  the  fact 
of  these  being  cognised  by  the  Eye  and  the  Ear  (respectively). 

178.  It  is  only  in  the  ascertainment  of  one  property  of  an  object 
with  innumerable  properties,  that  the  ivord  serves  as  the  means ;  and  it 
could  in  no  case,  be  the  cause  of  the  imposition  of  its  own  identity  (upon 
the  object). 

179.  Nor  is  it  possible  for  the  form  of  the  means  to  be  imposed  upon 

n*  The  affirmative  Premiss  is  :  "  The  idea  of  the  class  ('cow')  is  brought  about 
only  when  the  relation  between  the  word  ('cow  ')  and  the  object  (the  Class)  has  been 
duly  ascertained  "  ;  and  the  Negative  Premiss  is  :  "  One  who  does  not  know  the  word 
can  have  no  idea  of  tlie  object,  as  belonging  to  any  particular  class." 

I?6  Just  as  we  have  the  cognition  of  Colour,  Taste,  &c,  in  the  abstract,  even 
before  the  cognition  of  any  relation  between  the  word  aud  the  object, — so,  in  the  same 
manner,  we  could  also  have  the  coguition  of  Class,  &c,  even  before  they  come  to  be 
expressed  in  words,  in  their  own  specific  forms,  and  not  in  the  form  of  the  words 
(subsequently  recognised  as  denoting  them).  One  who  knows  the  words  is  able  to 
remember  the  names  of  the  class,  &c,  as  something  over  aud  above  the  specific  forms 
of  the  words ;  aud  thereby  he  comes  to  give  expression  to  them  in  words. 

I"8  It  has  been  argued  in  the  "  Vakyapadiya  "  that  "  one  who  does  not  know  the 
word  cannot  have  any  idea  of  the  class,  because  no  expression  in  words  is  possible  for 
him ;  and  there  can  be  no  such  idea,  in  the  absence  of  a  corresponding  verbal  expres- 
sion." It  has  also  been  declared  that  "  In  the  world  there  is  no  idea  which  is  not 
expressed  in  words  ;  all  idea  is  cognised  only  as  expressed  in  words."  The  Karika 
objects  to  this  theory. 

171  Even  iu  the  case  of  a  cognition  accompanied  by  Words,  there  is  no  notion  of 
an  identity  between  the  Word  and  the  Object ;  because  the  object  is  perceived  by  the 
Eye,  while  the  Word  is  cognised  by  the  Ear ;  aud  as  such,  the  cognitions  of  these 
being  radically  different,  they  can  never  be  idoutical. 

I?8  Words  have  their  use  only  in  defining  or  singling  out  one  out  of  the  many 
properties  of  an  object ;  iu  no  case  do  they  lead  to  any  notion  of  their  identity  with 
the  object. 
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its  object ;  for  it  cannot  in  any  way  be  held  that  the  form  of  the  lamp  or 
of  the  Sense  (of  sight),  is  imposed  upon  the  Colour  perceived. 

ISO.  If  the  class  '  Cow  '  be  alwaj-s  cognised  in  the  form  of  the  word, — 
then,  inasmuch  as  no  other  form  is  cognised,  how  could  there  be  any 
difference  between  them,  or  any  attribution  of  the  form  of  the  one  to 
the  other  ? 

181.  And  again,  if  there  be  non-difference,  in  reality,  there  can  be  no 
falsity  (in  the  identity)  ;  and  if  there  be  any  difference  in  their  forms, 
then  there  could  be  no  chance  of  the  said  imposition  ;  and  the  assumption 
of  such  imposition  would  only  be  erroneous. 

182.  It  is  only  by  means  of  ivords  that  there  can  be  any  description 
(or  mention)  of  the  object  that  has  been  cognised.  And  for  one  who 
would  describe  either  the  object  or  the  tvord,  or  the  Idea,  the  only  expres- 
sion that  he  could  use  is  "  the  cow." 

183.  And  on  account  of  this  identity  of  expression  (or  description), 
the  hearer  comes  to  conceive  the  identity,  of  the  word,  the  idea  and  the 
object,  with  the  expression  (used  by  the  speaker). 

184.  Though  the  cause  of  error  is  the  same  (in  both  cases)  it  is  the 
cognition  and  audition  that  are  known  as  imposed  upon  the  object,  and  not 
the  object  upon  those. 

185.  As  a  matter  of  fact  however,  the  idea  of  the  cow  (the  object) 
is  in  the  form  of  '  an  animal  with  dewlaps,  &c.' ;  of  the  'word'  (Go)  is  in 
the  form  of  the  letters  '  Ga,'  &c. ;  and  that  of  the  'idea'  of  these  two 
is  without  any  (external)  shape. 

186.  If  the  object  were  always  cognised  to  be  identical,  in  form,  with 

180  If  the  Individual  and  the  Class  were  both  cognised  in  the  form  of  the  Word 
alone,  then  the  Class  and  the  Word,  both  being  eternal,  there  would  be  an  absolute 
non-difference  between  the  two  ;  and  thereby  there  could  be  no  attribution  of  the  form 
of  the  Word  on  the  Object  or  Class.  That  is  to  say,  the  Class  being  cognised  in  the 
form  of  the  Word,  and  in  no  other  form,  it  would  become  non-different  from  it. 

181  "  Imposition  " — which  has  been  noted  and  denied  in  179. 

182  That  is  to  say,  the  Object,  the  Word,  and  the  Idea  of  the  object,  can  all  be 
described  by  the  expression  "the  cow";  the  Word  only  serves  as  the  means  of 
describing  to  others  what  one  has  seen.  And  it  is  from  this  fact  that  arises  the 
erroneous  notion  that  the  word  is  identical  with  the  object. 

183  The  hearer  reasons  thus  :  "  Because  the  speaker  uses  the  same  expression  in 
the  case  of  all  the  three,  therefore  he  must  also,  necessarily,  have  the  same  idea  with 
regard  to  them,  <tc,  &c." 

185  That  is  to  say,  the  aforesaid  imposition  is  only  an  error ;  as  a  matter  of  fact, 
the  form  of  the  idea  is  different  in  each  case. 

186  Some  people  hold  that  the  Word  only  serves  to  denote  its  own  form  ;  and 
they  declare  that  there  is  an  imposition  of  this  form  upon  the  individual  Object. 
The  Karika  objects  to  this  view,  on  the  ground  that,  if  the  object  denoted  by  the 
Word  were  identical  with  the  Word,  then  we  would  have  the  absurdity  of  there  being 
no  difference  between  such  objects  as  the  playing  dice,  the  tree  Terminalia  bclerica  and 
other  objects,  that  are  all  expressed  by  the  same  word  "  Aksha  " ;  for  the  word  remaining 
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the  word, — then  in  the  case  of  such  words  as  "  Akslia"  (and  others  with 
several  meanings),  the  (different  objects),  dice  and  the  rest,  Avould  also 
dome  to  be  identical. 

187.  If  it  be  urged  that  "  there  may  be  such  an  identity," — (we  reply) 
that  such  identity  is  never  recognised  before  the  use  of  the  word.  If  it 
be  urged  that  "  the  same  may  be  the  case  with  the  class  coio,  &c,"  wTe 
deny  this  ;  because  in  this  latter  case  we  always  see  only  one  form. 

188.  In  the  case  of  the  plant  terminalia  helerica  and  the  other  two 
(denotations  of  the  word  Aksha),  there  is  no  conformity  of  any  one  property ; 
the  only  common  factor  being  the  denotability  by  the  word  '  Aksha  ' ;  and 
thus  it  is  different  from  words  denoting  a  class  (in  which  there  is  con" 
formity  of  properties  among  the  various  individuals  constituting  the  Class). 

189.  In  the  case  of  the  word  'Aksha'  however,  we  find  three  forms 
entirely  different  from  one  another.  This  could  not  be  possible  if  there 
were  any  imposition  of  the  form  of  the  word ;  as  there  is  no  difference  in 
the  form  of  the  word  "  Aksha,"  (which  continues  to  be  the  same,  what- 
ever meaning  it  may  be  taken  to  denote). 

190.  If  it  be  urged  that  "the  word  'Aksha'  may  be  different  (in 
each  case)  " — we  deny  this;  because  as  a  matter  of  fact  whenever  this 
word  is  used,  there  is  always  a  doubt  as  to  its  present  signification,  which 
would  not  be  possible,  unless  the  word  remained  the  same  (in  the  case  of 
all  its  significations)  ;  and  secondly,  we  also  actually  find  that  the  form,  of 
the  icord  is  precisely  the  same  (in  all  cases). 

191.  In  the  case  of  such  words  as  "bhavati"  and  the  like, — where 

the  same,  the  forms  of  the  objects,  being  identical  with  it,  could  not  be  different 
from  one  another. 

187  The  objection  in  the  first  half  belongs  to  the  Bauddha  theory  that  the  function 
of  a  Word  lies  only  in  the  exclusion  of  everything  other  than  the  object  denoted  by  it ; 
and  as  such  the  meaning  of  the  word  "Aksha"  would  only  be  the  "negation  of  all 
that  is  not- Aksha  "  ;  and  in  this  form,  there  cannot  but  be  non-difference  among  the 
objects  denoted  by  the  Word.  The  Author  replies  that  we  do  not  recognise  any  such 
identity,  prior  to  the  use  of  the  Word ;  and  without  the  recognition  of  such  a  relation 
(which  according  to  the  Buddhist  is  necessary  in  the  denotation  of  the  Word),  the 
Word  cannot  have  any  meaning.  The  objection  raised  in  the  second  half  of  the 
Karika  means  that  "  the  Mimansaka  also  holds  the  Class  '  Cow '  to  be  one  only  ;  and 
as  such,  he  will  also  have  to  face  the  absurdity  of  the  non-difference  among  thousands 
of  individual  cows."  The  reply  to  this  is  that,  for  the  Mimansaka,  there  is  no  such 
absurdity,  inasmuch  as  all  the  individual  cows  are  actually  found  to  be  identical  (similar) 
to  one  another,  in  their  main  shape,  (the  only  difference  being  in  the  minor  details). 

190  Whenever  a  word  with  several  meanings  is  used,  there  is  always  a  doubt  as 
to  its  true  signification,  which  would  not  be  possible,  if  the  word  did  not  remain  the 
same  in  all  cases.  The  theory  here  refuted  is  that  the  Word  does  not  really  consist 
of  the  letters,  but  of  the  "  spltota,"  which  is  held  to  be  peculiar  to  each  word,  and  on 
which  depends  the  signification  of  the  word. 

191  "  Bhavati"— {1)  the   Locative  of  '  Bhavan '  (you),  and  also  (2)  the  form  in  the 
Present  Tense,  Third  Fcisod,  Singular  of  the  root  "bhu';  (to  be). 


102  CXOKAVARTIKA. 

there  is  a  difference  based  upon  (the  word  in  one  case  being)  a  Pronoun, 
and  (in  another  case)  a  Verb, — the  form  remains  the  same;  and  as  such, 
if  there  were  any  imposition  (of  the  form  of  the  word  upon  the  object), 
we  would  have  non-difference  in  the  two  meanings  (of  the  word  taken  as 
a  Pronoun,  and  as  a  Verb). 

192.  The  formation  of  the  word  being  precisely  the  same  in  both  cases 
(bhavati,  as  a  Pronoun,  and  as  a  Verb),  how  can  the  verbal  expression 
be  said  to  have  the  character  of  something  to  be  accomplished  ?  Or  again, 
how  could  the  shapeless  (immaterial)  tvord  have  a  shaped  (corporeal  or 
material)  signification  ? 

193.  If  the  words  'cow,'  'horse'  and  'white'  were  independent  of 
the  form  of  the  objects  denoted,  how  could  there  be  any  restriction  as  to 
the  denotations  of  these,  as  resting  in  '  class  '  '  quality,'  &c.  ? 

194.  The  difference  between  the  ivords  "Tree"  and  "The  Fig-tree" 
being  exactly  the  same  as  (that)  between  (these  and)  the  icords  "  Jar," 
&c, — how  could  there  be  in  the  case  of  the  former  couple,  any  relation 
of  the  general  and  the  particular,  if  we  did  not  take  into  consideration 
the  forms  of  the  objects  (independently  of  the  words)  ? 

195.  Nor  could  there  be  any  co-substrateness  (of  the  object  denoted 
and  the  Idea  produced  by  the  word),  as  (there  is  none)  in  the  case  of  the 

192  As  in  the  case  of  the  pronoun,  so  also  in  that  of  the  Verb,  the  Word  is  equally 
complete  and  accomplished.  And  then  if  the  form  of  the  Word  were  imposed  upon 
(and  identical  with)  that  of  the  Meaning,  how  could  the  meaning  of  the  Verb  be 
said  to  be  in  the  course  of  complet ion  ?  For  the  verb  '  pachati'  does  not  signify  the 
completion  of  the  action  of  cooking ;  it  only  signifies  that  the  '  action  of  cooking 
is  in  progress.'  Some  people,  again,  hold  the  object  to  be  a  particular  modification  of 
the  Word ;  and  this  is  refuted  by  the  latter  sentence  of  the  Text.  The  meaning  of  the 
Karika  is  that  a  material  modification  can  belong  only  to  a  material  primary.  In  the 
case  in  question,  however,  the  word  being  immaterial,  cannot  have  material  modifica- 
tions in  the  shape  of  the  jar,  &c. 

198  If  it  was  the  mere  form  of  the  Word  that  was  imposed  upon  the  object  denoted, — 
without  any  idea  of  the  class,  &c, — how  could  we  say  that  "  such  and  such  a  word 
denotes  the  class,  and  another  denotes  the  property." 

194  You  say  that  the  form  of  the  object  signified  by  the  Word  is  identical  with  the 
form  of  the  Word  itself.  But  you  see  that  the  difference  between  the  ivords  "  Tree  " 
and  "Fig"  would,  in  that  case,  be  exactly  the  same  as  that  between  the  words  "Jar" 
and  "  Tree  "  ;  and  then  what  does  this  lead  to  ?  It  cannot  but  lead  to  the  conclusion 
that  the  relation  that  subsists  between  the  two  objects  Tree  and  Fig  is  exactly  the  same 
as  that  which  subsists  between  the  Tree  and  the  jar ;  which  would  mean  that  there 
is  no  relation  between  the  generic  term  "Tree"  and  the  particular  term  "  Fig." 

196  in  such  instances  as  the  "blue  lotus"  (where  there  is  a  co-substrateness 
between  the  property  blueness  and  the  class  lotus),  as  there  is  no  co-substrateness 
between  the  Word  and  the  Idea,  there  would  be  none  between  the  Idea  and  the  Object 
denoted ;  because,  according  to  you,  it  is  the  Word  itself  that  is  denoted;  and  as  there 
are  two  words  in  the  compound  "  blue  lotus,"  the  object  denoted  by  it  cannot  be  one  ; 
and  as  the  objects  are  two,  there  can  be  no  co-substrateness  between  the  concept  "  blue 
lotus"   and  the  objects  denoted  by  the  two  words.    If  it  be  urged  that  "as  in  the  case 
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word  and  the  Idea.     Nor  can  two  distinct  Ideas  cohere  in  one  undefined 
(abstract)  cognition. 

196.  If  it  be  urged  that  'the  coherence  is  in  the  Substance  (in 
general)' — then,  all  such  words,  as  'cow,'  'horse,'  &c,  would  come  to 
have  one  and  the  same  meaning;  because  all  these  words  signify  a 
substance. 

197.  The  expression  'blue  lotus  '  too  is  not  used  with  reference  to  a 
particular  case  of  non- difference  (between  blueness  and  lotus)  ;  for  if  it 
were  so,  then  the  expression  could  not  be  used  elsewhere  (i.e.,  in  the  case 
of  another  blue  lotus)  ;  whereas  we  see  that  such  use  is  desirable. 

198.  Nor  do  you  accept  the  object  "  blue  lotus  "  to  be  one  only,  (and 
reasonably  so), — because  (in  the  compound   'blue  lotus'  )  we  recognise  a 


of  the  theory  of  the  denotation  of  Class,  &c,  by  the  Word,  the  words  'bine  lotas' 
give  rise  to  only  one  conception  in  the  abstract,  (i.e.,  the  abstract  Idea  of  the  Blue 
Lotus),  so,  in  our  case  too,  we  could  assert  that  there  is  co-substrateness  between  the 
concept  '  blue  lotus,'  and  the  aforesaid  abstract  Idea," — to  this  we  reply  that  in  your 
case,  there  is  nothing  to  regulate  the  abstract  signification  of  the  words  '  blue '  and 
'  lotus.'  In  our  case,  we  assort  the  word  "  blue  "  to  denote  a  property  and  '  lotus  '  to 
denote  an  individual  of  the  class  "lotus;"  and  hence  we  find  the  relation  of  the 
qualification  and  the  qualified  subsisting  between  the  two  ;  and  thereby  we  make  "lotus" 
the  chief  member  of  the  compound,  which  fact  serves  to  restrict  the  abstract  Idea  to 
the  lotus  and  not  to  the  blueness.  While  according  to  you,  both  words  signifying  their 
abstract  Ideas,  there  would  be  nothing  to  restrict  the  abstract  denotation  of  the  com- 
pound to  anyone  of  the  two  objects.  Says  the  Kdeiki :  "  Two  ideas  are  said  to  be 
co-substrate  only  when  they  are  found  to  inhere  in  the  same  substrate.  In  accordance 
with  the  Imposition  Theory,  where  can  they  cohere  ?  For  they  cannot  do  so  in  the 
specific  Abstract  Property  ("  Swalakshana")  ;  because  this  is  not  definable.  In  our 
theory  however,  there  can  be  such  co- inherence,  inasmuch  as  we  assert  that  a  portion 
of  the  denoted  object  enters  into  the  Abstract  Idea  produced  by  the  Wood." 

193  It  has  been  shown  above  that  there  can  be  no  co-inherence  in  the  'swalakshana  ' 
of  the  signification  of  the  compound  "  blue-lotus."  Under  the  circumstances,  if  the 
co-inherence  be  held  to  be  in  the  substance  in  general — i.e.,  if  the  co-substrateness  of 

'  lotus '  and  '  blue  '  be  held  to  be  located  in  their  generic  character  of  '  Substance ' 

then  inasmuch  as  this  latter  is  the  same  in  the  case  of  all  significant  words,  all  objects 
denoted  by  words  would  become  co-substrates  with  one  another. 

191  If  the  expression  "  blue  lotus  "  were  held  to  be  restricted  to  one  such  lotus 
in  particular,  then  there  would  be  no  use  of  the  expression  in  the  case  of  any  other 
such  lotus ;  and  this  is  not  desirable. 

193  You  do  not  admit  of  any  such  class  as  "  blue  lotus " — which  would  include 
many  individual  blue  lotuses;  and  as  such,  you  cannot  base  the  use  of  the  compound 
upon  any  such  class,  which  is  the  only  way  of  applying  one  name  to  many  objects. 
And  further,  you  do  not  even  admit  any  single  object,  as  blue  lotus;  which  you  could 
very  reasonably  accept,  in  accordance  with  your  theory  that  the  objects  are  identical 
with  the  words  denoting  them.  Though  such  acceptance  would  not  be  right,  inasmuch 
as  "  blue  "  and  "  lotus"  are  two  distinct  words,  and  as  such  they  form  the  two  members 
of  a  compound,  and  accordingly  they  have  two  distinct  forms,  whence  they  must  be 
taken  to  signify  two  distinct  objects  ;  for  the  simple  reason  that  the  imposition  of  the 
form9  of  two  distinct  words  canuot  result  in  the  denotation  of  a  single  object. 
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difference,  of  words  and  meanings,  based  upon  the  (two)  members   (of  the 
compound). 

199.  We  also  come  across  cases  of  the  imposition  of  two  words  (upon 
the  same  object)  ;  e.g.,  in  the  case  of  synonyms ;  and  in  such  cases,  these 
too  would  become  co-substrate,  like  the  expression  "blue  lotus." 

200.  A  word  is  never  used  with  reference  to  any  object  that  has  not 
been  perceived  before ;  and  then,  at  the  time  of  the  comprehension  of  the 
relation  (between  the  word  and  the  object),  what  sort  of  object  would  be 
cognised  ? 

201.  Because  at  that  time  it  is  not  possible  for  the  form  of  the  word 
to  be  imposed  upon  that  of  the  object;  nor  is  the  relation  (of  the  word), 
comprehended  in  reference  to  the  particular  object  spoken  of. 

202.  And  if  the  power  of  imposing  its  own  form  belonged  to  the 
word,  independently  of  the  comprehension  of  the  relation, — then,  we  would 
have  such  imposition  of  forms,  even  in  the  case  of  a  word  that  is  heard 
for  the  first  time. 

199  If  in  the  case  of  "blue-lotns,"  you  assert  the  co-substrateness  to  consist  in 
the  fact  of  the  two  words  being  nsed  in  close  proximity,  then  in  cases  where  two 
synonyms  are  pronounced  together,  when  the  meaning  of  a  certain  word  is  being 
explained  to  others— e.g.,  "  Qtpalam  Kamalam" — you  would  have  to  admit  a  co-sub- 
strateness of  these  words  also,  which  is  an  absurdity. 

200  Says  the  Kacika :  "A  word  is  not  able  to  signify  an  object,  unless  its  relation  to 
it  has  been  ascertained ;  and,  no  such  relation  can  be  ascertained,  unless  the  object  has 
been  perceived.  Therefore  it  would  be  a  hard  nut  to  crack,  for  the  upholder  of  the 
Imposition  Theory,  to  explain  what  sort  of  object  is  perceived  at  the  time  of  the  com- 
prehension of  the  said  relation."  The  question  implies  that  the  object  cannot  be 
cognised  in  any  way — in  accordance  with  the  Imposition  Theory.  The  next  Kiirlka 
explains  why  there  can  be  no  such  cognition  of  the  object. 

20L  ''Because,  §'c." — i.e.,  becanse  it  is  only  after  the  relation  has  been  ascertained 
that  there  is  a  conception  of  the  identity  of  the  word  with  the  object.  The  Kacihd 
adds:  "The  object  being,  according  to  you,  of  the  same  iovv\  "s  the  word,  it  cannot 
brino-  about  any  idea  of  such  form,  unless  it  has  itself  been  fully  comprehended  before- 
hand. Thus  then  the  comprehension  of  the  relation  would  depend  upou  the  imposition, 
and  this  imposition  too  would  depend  upou  a  full  comprehension  of  the  relation;  and 
we  wonld  have  the  fault  of  mutual  Inter-dependence." 

"Nor  is  the  comprehension,  §"c." — The  relation  of  the  word  with  its  denotation  is 
not  comprehended  with  reference  to  any  one  particular  object — f.i.,  the  individual  cow; 
for  if  it  were  so,  then  the  word  (the  name  "  cow")  could  not  be  used  with  reference 
to  any  other  individual  of  the  same  class  ("cow");  inasmuch  as  the  relation  is,  as 
held  by  you,  restricted  to  the  former  individual.  And  thus  we  would  have  to  postulate 
endless  relations — in  fact,  as  many  as  there  may  be  individuals  that  we  come  across. 

202  That  is  to  say,  this  would  give  rise  to  the  absurdity  that  the  meaning  of  a 
word  would  be  fully  comprehended,  even  by  one  who  hears  it  for  the  first  time,  just 
as  well  as  any  other  person,  who  may  have  known  it  for  ever  so  long.  If  the  imposi- 
tion of  the  form  of  the  word  on  the  object  were  independent  of  any  comprehension 
of  the  relation  subsisting  between  the  word  and  the  object,  then  one  who  hears  the 
word  "cow"  prouounced  for  the  first  time  would  also  understand  that  it  signifies  a 
certain  animal  with  dewlaps,  &c, — which  is  an  absurdity. 
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203.  For  us,  however,  no  remembrance  of  the  object  denoted  results 
on  the  first  utterance  of  tlie  word,  because  the  person  does  not  yet  know 
the  object  (it  denotes).  Whereas  according  to  you  the  form  of  the  object 
would  be  perceived  in  that  of  the  words. 

204?.  Just  as  with  regard  to  objects,  that  form  the  denotations  of 
unknown  words,  there  is  no  idea  of  these  (words  as  denoting  such  objects); 
so  similarly,  in  the  case  of  words  whose  denotations  are  not  known,  (there 
is  no  idea  of  the  object  as  denoted  by  such  words),  even  when  the  word 
has  been  heard. 

205.  Thus  then,  the  denotations  (i.e.,  the  objects)  do  not  depend 
entirely  upon  words  ;  on  the  other  hand,  since  words  have  the  function  of 
recalling  the  (pie-cognised)  object,  therefore  we  come  to  recognise  the 
dependence  of  these  (words  upon  objects,  and  not  that  of  objects  upon  words). 

206.  For  these  reasons,  we  conclude  that  it  is  only  the  form  of  the 
object,  cognised  at  the  time  of  the  comprehension  of  the  relation  (  between 
words  and  their  denotations),  that  is  cognised  through  the  word  also;  and 
the  (original)  form  of   the  object  is  in  no  case  totally  suppressed. 

207.  We  do  not  in  any  way  cognise  the  identity  of  the  ivord,  in  the 
idea,  that  is  produced  by  the  ivord,  either  in  the  case  of  activity,  or  in  that 
of  cessation  from  activity. 

208.  If  we  accepted  the  theory  of  the  imposition  (of  the  form  of 
words  upon  the  objects  they  denote),  then  Ave  would  comprehend  different 
meanings  from  the  (synonymous)  words — "  kara,"  "  hasta,"  etc. ;  because 
there  is  a  difference  in  the  forms  of  these  words. 

209-210.  The  imposition  of  the  identity  of  anything  is  found  fo  be 
due  either  to  similarity  or  to  reflection.     In    the   present  case,    however     we 

203  The  above  objection  does  not  apply  to  onr  theory  ;  because  we  hold  that  the 
comprehension  of  the  meaning  of  a  word  depends  upon  a  certain  relation  that  subsists 
between  the  word  and  the  object  it  denotes;  and  in  the  case  of  the  hearing  of  a  word 
for  the  first  time,  as  the  hearer  is  unable  to  recognise  the  relation  that  subsists  between 
that  worrl  and  its  denoted  object,  he  can  derive  no  conception  from  this  word  Tin's 
argument  however  does  not  serve  the  Imposition  Theory  ;  because  according  to  this 
the  form  of  the  object  is  identical  with  that  of  the  word  ;  and  hence  as  soon  as  the 
word  is  heard  (even  though  it  be  for  the  first  time),  there  must  follow  the  conception 
of  the  object,  which  is  absurd. 

206  «  Supp-essed  "= changed  ;  that  is  to  say,  when  the  word  is  used,  the  form  of 
the  object  does  not  become  chauged  into  tbat  of  the  word,  as  held  by  the  Imposition 
Theory. 

i0?  And  hence  there  can  be  no  "  imposition  "  of  the  form  of  the  word  upon  the 
object. 

219.210  yye  gn(j  that  there  is  an  "  imposition  "  of  the  identity  of  silver  in  the  shell 
on  the  ground  of  their  similarity.  There  is  also  an  imposition  (or  attribution)  of 
identity  in  the  case  of  the  redness  of  the  rose  and  the  crystal,  on  the  ground  of  the 
redness  being  reflected  iu  the  crystal.  But  in  the  case  of  the  alleged  identity  of  the 
forms  of  the  word  and  the  object,  we  lind  none  of  the  aforesaid  grounds  for  imposition 
Therefore  wo  conclude  that  there  is  no  such  identity  in  this  last  case. 
li 
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do  not  find  in  the  word,  any  similarity  with  the  ohject ;  nor  can  there  he 
any  reflection  of  the  word  (on  the  object)  which  is  at  a  distance  from  it ; 
nor  could  any  reflection  from  a  distance  be  possible  in  the  case  of  an  object 
which  has  no  (bodily)  shape. 

211.  And  if  the  proximity  (of  the  word)  to  the  object  were  said 
to  be  due  to  the  all-pervading  character  of  words, — then  every  object 
would  come  to  be  reflected  upon  by  every  word. 

212.  And  agaiu,  anything  that  is  perceptible  by  a  different  Sense- 
organ  cannot  be  the  reflector  of  an  object ;  for  tlie  perception  of  the  rock 
crystal,  even  when  having  the  reflection  of  shellac,  is  not  brought  about  by 
the  Senses  of  Touch,  etc. 

213.  If  we  accepted  "  Imposition,"  then  Inference  and  Vei'bal  Testi- 
mony would  both  become  false;  and  because  of  the  falsity  of  all  specifica- 
tion, there  would  also  follow  a  negation  of  all  things  (through  falsity). 

211.  If  the  opponent  were  to  say  "  let  it  be  so," — then  his  own  words 
also  becoming  untrust worthy  (fur  the  same  reason),  how  could  he  make 
any  true  declaration  ?  For  certainly,  no  truth  is  cognised  through  false 
(untrustworthy)  assertions. 

215.  Also  from  the  arguments  (we  shall  bring  forward  later  on) 
against  the  £"unyavada,  we  infer  the  functions  of  the  Cognition  and  Word  to 
be  true;   but  the  form  of  the  object  can  never  be  depeudeut  upon  the  word. 

21G.  Therefore,  even  before  the  use  of  the  word,  those  objects  that 
are  cognised  by  tlie  ideas  of  distinctness,  oneness,  etc., — of  such  objects,  the 
existence  is  ever  real. 

217.  Even  in  the  case  of  such  objects  (Virtue,  etc.),  as  are  known 
only  by  words,  though  there  can  be  no  idea  of  the  object,  in  the  absence  of 
the  word, — yet  the  form  of  the  object  is  not  totally  destroyed  (i.e.,  cannot 
be  denied). 

218.  (As  for  instance)  in  the  absence  of  the  eye,  the  form  of  colour  is 
not  perceived  ;  but  from  this  we  do  not  conclude  that  the  form  of  colour 
has  been  destroyed  (and  does  not  exist). 

219.  The  relation   (between  the  word  and  the  object)  being  eternal,  it 

212  The  reflected  and  that  which  is  reflected  upon  must  both  be  perceived  by  the 
game  Sense-organ. 

2  3  If  all  concrete  cognition  be  said  to  be  false, — as  it  must  be  in  accordance  with 
the  Imposition  Theory — ,  then  all  the  Means  of  Right  Notion,  Infeience  and  the  rest, 
would  become  false ;  since  every  ene  of  these  is  based  upon  well-defined  (concrete) 
cognitions.     "Everything" — i.e.,  all  worldly  affaiis. 

216  After  the  use  of  the  word,  the  conception  of  the  object  is  always  in  keeping 
witli  some  foregoing  perception.  Even  in  the  case  of  objects,  whose  names  are  not 
known  to  us,  we  have  such  notions,  as  that  of  its  being  different  from  other  objects, 
being  only  one  in  member,  and  so  forth  ;  consequently  the  existence  of  aach  objects  can 
never  be  denied. 

219  This  Karika  has  the  following  objection  in  view  :  "  We  grant  that  the  form  of 
the  object  is  different  from  that  of  the  word  ;  then  the  case  will  be  this,  that  in  the  com. 
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cannot  be  said  that  the  object  is  never  perceived  in  the  form  of  the  word 
(which  is  held  to  be  imposed  upon  it)  ;  because  all  men  do  not,  at  one 
and  the  same  time,  perceive  the  object  in  another  form  (i.e.,  in  a  form 
different  from  that  of  the  word). 

220.  If  it  be  urged  tliat  "  the  same  (argument)  would  apply  to  the 
case  of  (the  cognition  of  the  object  as)  being  of  the  same  form  (as  the 
word)," — then  (we  reply  that)  when  both  of  these  cases  are  true,  just 
consider  whether  the  object  itself  is  incapable  of  being  denoted  by  that 
word,  or  the  cogniser  himself  is  incapable  of  comprehending  the  significa- 
tion of  the  wor-d  ? 

221-22.  The  negation  and  affirmation  (of  the  denotability  by  the 
word)  in  the  object,  cannot  both  be  possible  ;  because  of  the  two  being 
mutually  contradictory ;  whereas  it  is  quite  reasonable  to  lay  down  denota- 
tiveness  and  non-denotativeness  (of  the  word ),  in  accordance  with  the 
difference  (in  the  capabilities)  of  the  cognising  persons; — as  in  the  case  of 
the  blind  and  the  non-blind,  with  regard  to  the  (perception  of)  colour 
(presented)  before  them.  For  these  reasons  the  cognition,  in  the  object, 
of  the  form  of  the  word  (i.e.,  the  denotability  of  the  object  by  that  word), 

prehension  of  the  relation  of  the  word  and  the  object,  the  object  would  not  be  perceived 
in  the  form  of  the  word  ;  and  it  would  be  only  after  such  comprehension  of  the  rela- 
tion, that  the  object  would  be  cognised  in  the  form  of  the  word  ;  and  this  would 
ultimately  mean  that  the  object,  which  his  not  the  form  of  the  word,  would  come  to  be 
cognised  as  having  the  form  of  the  word  ;  and  this  idea  cannot  but  be  wronf."  The 
sense  of  the  reply  is  that  the  relation  between  the  word  and  its  denotation  being  eternal, 
this  relation,  even  before  its  comprehension,  subsists  all  the  same;  and  the  object  all 
along  has  the  capability  of  being  denoted  by  that  word;  and  it  is  only  this  capability 
that  becomes  manifested,  after  the  dne  comprehension  of  the  aforesaid  relation;  and 
again  it  is  this  capability  that  is  meant,  when  we  say  that  "  the  object  has  the  form  of 
the  word," — which  statement  does  not  mean  that  the  forms  of  the  word  and  the  object 
are  identical.  "But  how  do  you  know  that  this  capability  is  eternal?"  For  the 
simple  reason  that,  from  the  mere  fact  of  one  man  not  knowing  the  relation  subsisting 
between  the  word  and  the  object,  we  cannot  conclude  that  the  relation  is  not  known 
to  any  person  in  the  world  ;  and  hence  we  cannot  assert  that  all  men,  at  one  and  the 
same  time,  are  ignorant  of  the  denotability  of  the  object  by  the  word.  That  is  to  say, 
though  one  may  not  know  the  object  cow  by  the  name  "  Cow,"  yet  tbere  are  sure  to  be 
others  who  will  know  it  by  that  name;  and  thus  we  find  that  the  denotability  of  the 
object  by  the  word  cannot  be  entirely  denied  at  any  time. 

220  The  sense  of  the  objection  is  that,  as  has  been  said  in  the  case  of  the  denot- 
ability of  the  object, — that  all  men  do  not  all  at  once  recognise  the  object  by  a  particular 
name — ,  so  may  it  also  be  asserted  that  '  all  men  do  not,  all  at  once,  come  to  recognise 
the  denotability  of  an  object  by  a  particular  Word.'  It  is  said  in  reply  that  the  reason- 
ing might  truly  apply  to  both  cases  ;  but  if  a  little  consideration  is  given  to  the  point 
as  to  which  of  the  two  alternatives  is  the  more  reasonable, — (1)  either  that  the  object 
itself  is  not  denotable  by  the  word,  because  one  man  does  not  know  it  by  that  name, 
or  (2)  that  such  individual  non-recognition  only  implies  a  certain  incapacity  in  the 
man  himself — ,  it  would  appear  which  is  more  acceptable  and  compatible  with  well- 
ascertained  facts. 
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belongs  only  to   one   who  knows  the  word  (as  denoting  that  special  object), 
and. to  none  else. 

223.  (Obj).  "In  such  words  (proper  names)  as  'Devadatta'  and  the 
like,  we  find  a  beginning  of  the  assertion  of  the  relation  (subsisting 
between  the  name  and  the  person)  ;  and  therefore  the  object  being  (in  this 
case)  non-eternal,  its  conformity  to  the  word  (denotability)  would  also  be 
non-eternal." 

224.  (Rep.).  In  such  cases  also  (i.e.,  in  proper  names)  we  accept 
the  eternal  character  of  the  power  of  producing  a  cognition  of  the  form  of 
the  word  (with  regard  to  the  objects,  as  belonging  to  the  signified  object 
and  the  signifying  word  ;  it  is  only  the  application  of  the  name  to  a 
particular  object  that  can  be  non-eternal  (having  a  beginning  in  time). 

225.  Prior  to  such  conventional  application,  no  one  ever  cognises  the 
denotability  (by  the  word,  of  the  particular  individual)  ;  and  hence  some 
people  accept  the  falsity  of  (these),  iu  accordance  with  the  theory  of 
Imposition. 

226.  The  denotativeness  of  the  word  is  held  to  be  true,  whenever  the 
word  serves  as  the  means  of  bringing  about  the  idea  of  an  individual  object, 
exactly  as  it  had  been  perceived  before  the  word  had  been  heard. 

227.  Or,  granted  that  it  is  only  after   such    conventional   application, 

sss  In  the  case  of  proper  names,  the  object  and  (hence)  the  relation  being  both 
transient,  the  denotability  of  the  object  by  the  name  would  also  be  transient ;  and 
hence  it  cannot  be  denied  that  the  form  of  the  word  (which  is  not  that  of  the  object) 
is  falsely  attributed  to  the  object.  That  is  to  say,  the  denotability  of  the  object  by 
its  name  is  not  always  eternal  ;  and  as  snch,  the  argument  based  upon  the  eternality 
of  such  relations  falls  to  the  ground. 

*£*  The  word  "  Devadatta,"  by  its  natural  denotative  power,  signifies  the  benedic- 
tion :  may  the  gods  give  him  to  us ;  and  in  this  sense,  the  name  "  Devadatta"  too,  like 
the  word  "  cow,''  would  have  an  eternal  relation  with  its  denotation,  the  aforesaid 
benediction  ;  and  hence  even  in  this  case  there  would  be  no  false  attribution  of  the 
denottbility  of  the  object  by  any  particular  word.  It  is  only  the  application  of  these 
proper  names  to  particular  persous  or  things,  which  has  a  beginning  in  time,  and  is, 
consequently,  transient. 

**&  The  denotability  of  the  individual  by  the  name  does  not  really  exist  j  it  only 
comes  to  be  cognised  by  conventional  application, — prior  to  which,  such  denotability 
does  not  exist ;  and  for  the  matter  of  that,  it  cannot  exist,  in  reality,  after  the  conven- 
tion either;  and  as  such,  all  proper  names  are  cases  of  false  attribution. 

22(J  The  last  Karika  states  the  reply  to  the  objection,  according  to  a  certain  sect:on 
of  those  theorists  who  hold  the  Imposition  theory.  The  present  Karika  offers  a  reply 
from  the  author's  own  standpoint.  As  a  matter  of  fact,  there  is  no  imposition;  all 
that  the  word  does  is  to  remind  the  hearer,  of  a  particular  individual,  exactly  as  this 
had  been  perceived  at  the  time  of  the  comprehensiou  of  the  relation  of  the  word  and 
the  object.     In  no  case  does  the  word  impose  its  own  form  upon  the  object. 

227  This  Karika  anticipates  the  following  objection  :  "Such  names  as  Dittha  and  the 
like  have  never  been  used,  before  they  were  conventionally  attached  to  certain  objects  ; 
and  as  such,  these  words  cannot  be  said  to  remind  one  of  an  object."  The  sense  of  the 
reply  is  that  the  capability  of  an  object,  of  being  remembered   by   means  of  a  certain. 
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that  the   tvord  comes   to  indicate   the  denotability  of  tlie  object  thereby ; 
even  then,  this  could  not  establish  an  identity  of  the  object  with  the  word. 

228.  Conventional  restriction  is  put  upon  the  case  of  the  object  which 
is  deno table  by  all  forms  (of  words),  as  also  upon  the  case  of  the  ivord 
which  is  capable  of  denoting  all  forms  of  objects. 

229-30.  In  the  case  of  the  cogniser,  who  remembers  (at  the  time  of 
comprehending  an  object  by  means  of  a  word)  the  relation  between  the 
word  and  the  object, — the  Idea  that  is  produced,  by  the  remembrance  of  a 
formerly  perceived  object,  with  reference  to  the  object  before  his  eyes, 
cannot  but  be  accepted  as  Sense-perception. 

230-31.  (Even  in  this  case)  the  objects,  severally  amenable  to 
Memory  and  Sense-perception,  are  distinctly  discriminated  :  what  are 
remembered  are  the  word  and  the  relation  (of  this  word  with  the  object 
seen  before),  and  the  character  of  Sense-perception  may  not  belong  to 
(the  cognition  of)  these  ;  but  the  mere  fact  of  the  non-sensuous  character 
of  these  does  not  preclude  Sense-perception  from  applying  to  the  coguitiou 
of  the  object  (before  the  eye). 

232-33.  Though  the  perception  of  the  Cow  at  the  present  time  is  tainted 
by  memory,  yet  it  is  perceived  as  clearly  distinct  from  the  previous  concep- 
tion, both  in  individuality  and  in  the  time  (of  perception)  ;  and  herein 
lies  the  occasion  for  the  right  notion  (to  be  got  at  exclusively  through  the 
Senses). 

name,  is  permanent,  and  as  such,  must  be  accepted  as  belonging  to  the  object,  even 
before  the  name  has  been  fixed  by  convention ;  and  all  that  convention  helps  in  doing 
is  to  manifest  this  ever-existing  denotability  ;  and  in  no  case  can  it  serve  to  identify  the 
object  with  the  word 

228  Says  the  Edcikd  :  "  To  the  object  itself  belongs  the  capability  of  being  denoted 
by  all  words;  and  hence  whichsoever  word  may  happen  to  be  applied  to  it  by  con- 
vention, it  comes  to  be  accepted  as  being  specially  expressive  of  that  object.  Conversely, 
a  word  is  also  naturally  capable  of  expressing  all  objects;  and  it  comes  to  be  restricted  to 
a  particular  object,  by  mere  convention.  Thus  far  the  author  has  set  aside  all  chance 
of  an  identity  of  the  object  with  the  word. 

229.30  With  this  begius  the  refutation  of  the  theory  that  "verbal  cognition  is  not 
trustworthy,  because  it  is  mixed  np  with  memory."  When  a  person  sees  a  particular 
com;,  he  at  once  remembers  the  cow  he  had  seen  before,  and  then  remembers  the  relation 
which  that  particuar  cow  at  that  time  had  with  the  word  "  cow,"  and  then,  lastly, 
Comes  to  recognise  the  object  before  him  to  be  a  "cow."  Though  memory  enters 
into  the  element  of  such  verbal  cognition,  yet  as  the  cognition  is  that  of  an  object 
before  the  person's  eyes,  the  fact  of  its  being  a  perception  (and  as  such  authoritative) 
cannot  be  denied. 

230. 8L  "  The  mere  fact,  Sfc." — Because  these  conceptions  are  not  "Perception,"  it 
does  not  necessarily  follow  that  the  cognition  of  the  object  too  is  not  "  Perception." 

282. 3i  That  is,  the  cow,  that  is  seen  at  present,  is  perceived,  not  as  being  the  same 
that  was  perceived  in  childhood  (at  which  time  it  was  pointed  out  to  the  person,  for  the 
first  time), — but  as  sotnethiug  quite  distinct  from  it  individually  (though  belouging  to 
the  same  class);  and  it  is  this  individuality  of  the  object  that  forms  the  subject  of 
Sense-perception,  which  thus  comes  to  be  true. 
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233-34.  That  portion  of  Sense-perception,  which  had  been  perceived 
before,  (i.e.,  the  notions  of  the  word  and  its  relation),  cannot  be  said 
to  be  perceived  (exclusively  by  means  of  the  Senses)  ;  but  the  present 
existence  (of  the  individual  object)  is  not  got  at  by  any  previous  con- 
ception. 

234-35.  That  "it  is  only  such  cognition  as  is  prior  to  remembrance 
that  is  called  Sense-perception  " — there  is  no  such  command  either  of  a 
king,  or  of  tlie  Veda. 

235  36.  Nor  is  the  function  of  Sense-organs,  after  remembrance, 
precluded  by  any  valid  reason  ;  and  therefore  this  (fact  of  its  follow- 
ing after  remembrance)  alone  cannot  make  it  (the  function  of  the  Sense- 
organs)  faulty. 

236-37.  For  these  reasons  we  must  accept,  as  "  Sense-perception," 
every  conception  that  is  produced  by  the  contact  of  the  Sense-organs  with 
the  objects  (,of  perception),  —  whether  it  appears  before  or  after  remem- 
brance (it  does  not  affect  the  fact  of  Sense-born  conceptions  being  "  Sense- 
perception  "). 

237-239.  Just  as  those  that  are  absent-minded  do  not  recognise 
objects  even  in  contact  with  their  Senses,  so  also  those  that  are  deluded 
by  similarity,  &c.  But  this  does  not  imply  the  falsity  (or  untrust- 
worfchiness)  of  the  perception  of  the  object,  by  another  person  who  can 
distinctly  recognise  it  (rightly),  even  if  it  be  of  an  extremely  subtile 
character,  by  rightly  discriminating  it  from  other  objects  that  may  be 
similar  to  it. 

239-41.  Just  as  one  who  has  been  well  instructed  in  music,  is  able  to 
discriminate  between  its  different  notes,  both  ordinary  and  Vedic,  such  as 
the  Shadja,  Rshnbha,  &c.  ;  and  those  who  have  not  been  so  instructed 
know  all  notes  merely  as  music ;  but  the  non-recognition  by  these  latter 
cannot  lead  to  the  conclusion  that  the  recognition  of  discriminating 
persons  is  false. 

241-42.  For  these  (discriminating  persons)  correctly  recognise 
the  differences  (between  the  different  notes  of  music),  even  when  the  names 
(Shadja),  &c,  are  not  mentioned. 


2S3.S4  This  Karika  seems  to  distinguish  the  part  amenable  to  Memory  from  that 
Amenable  to  present  Sense-perception. 

234.85  That  is  to  say,  we  could  accept  such  an  apparently  absurd  assertion,  only  if 
either  a  king  commanded  its  acceptance,  or  if  it  was  directly  laid  down  in  the  Veda. 

831.39  If  one  man,  either  through  absent-mindedness,  or  being  deceived  by  the 
similarity  of  objects,  should  fail  to  recognise  an  object  correctly, — this  alone  cannot  be 
sufficient  ground  for  concluding  that  the  conceptions  of  such  men  as  are  attentive,  and 
capable  of  detecting  the  minutest  differences  among  objects,  would  also  be  wrong. 

241.42  Even  when  the  singer  does  not  name  the  different  notes  of  the  music,  people 
knowing  music  and  having  trained  ears,  can  easily  detect  the  subtlest  differences  among 
them. 
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242-43.  So  in  the  case  of  such  objects  as  the  class  "  cow  "  and 
the  like, — those  that  are  not  practised  in  the  uses  of  words  recognise  the 
object  only  indistinctly  ;  whereas  those  that  are  well  posted  up  in  (mean- 
ings of)    words  cognise  it  distinctly. 

243-44.  Just  as  in  the  case  of  objects  endowed  with  Colour,  Taste,  &o  , 
a  man  cognises  only  those  factors  (from  among  colour  and  the  rest), 
whereof  he  is  endowed  with  the  corresponding  Sense-organ;  he  can 
cognise  nothing  else,  because  he  is  without  the  requisite  means  (in  the 
shape  of  the  Sense). 

21)1-45.  Similarly  ainong  the  means  of  discrimination  (words),  which- 
soever he  comprehends, — of  the  denotation  of  such  (a  word)  alone  has  he 
any  cognition,  through  the  help  thereof. 

245-46.  Therefore  so  long  as  the  person  has  not  found  the  means 
of  discrimination  (words),  his  cognition  remains  undefined. 

246-47.  For  this  reason,  too,  it  is  only  when  an  object  is  recognised  in 
the  character  of  some  other  object,  that  there  can  be  any  falsity  of  the 
means  of  cognition ;  and  not  when  the  object  is  recognised  in  its  own 
character. 

247-48.  Thus  it  is  proved  that  the  character  of  sensuousness  (per- 
ceptibility by  Sense-organs)  belongs  to  Class,  (j.e ,  the  different  factois  of 
Inference  in  general )  as  also  to  the  Relation  (asserted  in  the  premisses)  • 
and  hence  it  is  only  when  preceded  by  Sense-perception,  that  Inference,  &c, 
can  be  rightly  accomplished. 

24S-49.  If  Sense-perceptiou  were  always  accepted  to  be  undefined 
(abstract),  then  we  could  not  have  Inference,  &c, —  this  we  shall  prove  in 
the  section  on  Inference. 

219-50.  (Obj.).  "  If  such  be  the  case,  then,  like  the  cognitions  of 
the  class  Cow  and  the  like  (properties,  actions,  &c. ),  we  would  have  to 
asset  t  the  character  of  Perception  to  belong  to  such  cases  as  the  idea  of 
the  warmth  of  fire  when  seen  at  a  distance." 


242.43  "  Recognise  indistinctly  " — i.e.,  have  only  a  confused  idea  of  it.     "  Distinctly  " ■ 

i.e.,  as  belonging  to  a  particular  class,  and  having  definite  properties,  actions,  name,  &c,  &c. 

243-44;  In   the  case  of  such  an  object  as  has  both  taste  and  colour — f.i.,  the  man^o 

the  blind  can  perceive  only  the  taste,  because  he  is  devoid  of  the  organ  of  Colour- 
perception. 

245.45  So  long  as  one  does  not  remember  the  word,  related  to  the  object  before 
him,  his  cognition  can  only  he  undefined  and  indistinct. 

243.41  That  is,  when  an  object  is  recognised  as  something  else, — f.i.,  the  piece  of 
shell  known  as  silver. 

249.6)  The  sense  of  the  objection  is  this:  "If  you  declare  the  character  of  Sense- 
perception  to  belong  to  all  the  conceptions  that  one  may  have,  during  the  time  of 
Sense-contact, — then,  in  that  case,  when  we  see  fire  at  a  distance,  and  have  simul- 
taneously an  idei  of  its  heat,  this  latter  idea  of  heat  would  also  come  under  the  cate- 
gory of  Sense- perception,  as  the  object  remains  all  along  in  contact  with  the  Seiue 
of  Sight." 
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250-51.  (Rep.).  Iu  the  case  of  the  (cognition  of  the)  class  '  Cmv,'  we 
do  not  accept,  as  Perception,  any  other  cognition  which  could  be  in  closer 
contact  (with  the  Sense-organ,  the  mind,  and  the  Soul,  than  the  Cow  itself)  J 
therefore  we  cannot  accept  any  other  idea  as  perception,  except  that  of  the 

Cow. 

251-52.  There  too,  when  the  cognition  belongs  to  one  who  is  not 
conscious  of  the  contact  (of  the  object  with  the  organs  of  sense,)  we  do 
not  accept  it  as  "  Sense-perception." 

252-53.  It  is  only  when  there  is  contact  with  the  Sense  of  Touch, 
that  the  cognition  of  warmth  can  be  said  to  have  the  character  of  "  Sense- 
perception  ;  "  and  hence  it  can  only  be  non-sensuous,  when  the  fire  is 
perceived  (at  a  distance)  by  the  eye  alone. 

253-51.  Therefore  the  Sense-organ  having  been  ascertained  to  appre- 
hend a  certain  object,  —  it  is  only  when  there  is  contact  with  this  Sense- 
organ,  that  the  cognition  (of  that  particular  object)  can  be  accepted  as 
"Sense-perception";  in  no  other  way  could  "  Sensuousness "  belong  to 
the  cognition  of  that  object. 

255.  Though  the  method  of  specification  is  similar  (in  the  cases  of 
the  class  '  Cow '  and  the  heat  of  fire),  yet  the  character  of  sensuousness  can 
belong  only  to  that  case  where  the  cognition  follows  from  actual  Sense- 
contact.  And  such  is  "Sense-perception"  known  to  be,  in  the  world  .(i.e., 
anions  ordiuary  people),  independently  of  any  elaborate  definitions  thereof. 

Thus  ends  the  Vartihi  on  the  4th  Aphorism 
Treating  of  Sense-perception. 

260.61  The  Sense  of  the  reply  is  that  iD  the  case  of  the  idea  of  the  heat  of  the  fire  at 
a  distance  we  have  a  preceding  cognition  of  the  fire  itself,  which  we  accept  as  sensuous; 
and  from  the  existence  of  fire — cognised  by  the  eye — we  come  to  infer  its  heat;  and 
thus  the  foregoing  notion  is  in  closer  contact  with  the  soul,  &c,  than  the  subsequent 
oue  of  heat.  On  the  other  hand,  in  the  case  of  the  perception  of  the  class  "  Cow,"  we 
do  not  find  any  other  preceding  cogYiition  with  regard  to  it,  which  could  be  in  closer 
coutact  with  the  soul,  and  from  which  the  idea  of  the  Cow  could  be  inferred.  And  it 
is  on  account  of  this  closest  possible  proximity  that  we  accept  the  cognition  of  the 
class  '"  Cow  "  to  be  "  Sense-perception." 

ibZ.bZ  " Non-sensuous" — (in  the  present  case)  Inferential. 

265  That  is,  even  those  people,  that  are  ignorant  of  the  elaborate  definitions  of 
"  Sense-perception,"  know  that  the  name  can  belong  only  to  such  cognitions  as  follow 
directly  from  Sense-contact. 
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"  Constant  is  the  relation  between  the  Word  and  its 
Denotation  ;  and  the  means  of  knowing  it  is  the  "  Upade^a  " 
(Injunction),  (which  is)  incapable  of  contradiction;  it  is 
authoritative  with  regard  to  the  object  not  perceived  (before), 
because  it  is  independent, — so  says  Badarayana."  I-i-5. 

Section  (1). 

1-3  (Obj.).  "  Though  Sense-perception  and  the  rest  have  been  set 
aside,  yet  Duty  and  non-Duty  (Virtue  and  Vice)  could  be  rightly  dis- 
cerned, through  ordiuary  usage, — like  the  distinction  of  the  Brahmana  and 
the  like.  (1)  As  those  that  give  pleasure  (to  others)  are  known  as 
'Dharmika'  (Virtuous),  and  those  that  give  pain  (to  others)  are  known 
as  '  Adharruika '  (Vicious).  So  says  the  son  of  Parasara  (Vyasa)  with 
regard  to  this  subject :  '  That  this  is  Virtue  and  that  is  Vice — these  two  ex- 
pressions are  well  known  among  men — down  to  the  lowermost  Candala;  and 
hence  there  is  not  much  use  of  the  Scripture  (on  this  point).' " 

4.  (Rep.).  On  account  of  the  impossibility  of  this  Usage  being 
without  a  foundation,  it  is  examined  here,  by  means  of  proofs  with  re- 
gard to  such  source  or  foundation. 

1-3  After  having  set  aside  the  applicability  of  Sense- perception,  Inference,  &c, 
to  the  case  of  Dnty,  the  Bhashya,  in.  introducing  the  present  Aphorism,  says — 
"  abhdvo'pi  ndsti" — "Even  Negation  is  not";  and  these  three  Karikas  embody  the 
objections  against  this  introductory  sentence  of  the  Bhashya.  The  sense  of  the 
objection  is  that  there  could  be  a  doubt  of  the  applicability  of  Abhava,  only  after  all 
sources  of  positive  cognition  had  been  exhausted.  As  a  matter  of  fact,  however,  we 
have  yet  one  resource  left,  in  the  shape  of  "ordinary  usage  "—to  which  we  can 
rightly  attribute  the  character  of  the  source  of  all  notions  with  regard  to  Duty  and 
its  contrary. 

*  The  sense  of  the  reply  is  that  Usage  must  have  some  basis  ;  and  it  is  this 
basis  which  is  enquired  into  :  Is  the  use  of  the  word  '  Duty  '  baseless  ?  Or  is  it 
based  upon  Sense-perception  ?  Or  is  it  based  upon  the  Veda  ?  Now  then  Sense- 
perception,  Inference,  Analogy  and  Apparent  Inconsistency  having  been  discarded, 
only  two  are  left  to  be  considered  :  Cabda  (Veda)  and  Abhava  (Negation).  Hence 
it  is  only  proper  that  the  acceptance  of  the  applicability  of  Cabda  should  be  in- 
troduced by  the  denial  of  Abhava. 
15 


1 14  fLOKAVAUTIKA. 

4-5.  Sense-perception  and  the  rest,  have  been  set  aside  (as  not 
applicable  to  the  case  of  Duty)  ;  and  people  do  not  accept  any  proofs,  apart 
from  these. 

5-6.  For  the  Atheists  (lit.  those  that  hold  'slaughter'  to  be  'deliverance 
from  the  shackles  of  the  world')  Slaughter  is  accepted  as  Virtue;  and 
they  hold  '  Penance  '  to  be  a  Vice.  And  inasmuch  as  there  is  this  diversity 
(of  opinion)  among  the  Mlecchas  and  the  Aryas,  Duty  cannot  be  said 
to  be  ordinarily  known  (and  based  upon  usage). 

7.  Nor  can  there  be  any  special  point  ( in  favour)  of  the  Aryas,  until  the 
Scripture  has  been  resorted  to  ;  and  the  Usage  (or  well  known  character)  of 
an  object  can  be  said  to  be  based  upon  the  Scripture,  only  after  the 
authority  of  the  Scripture  itself  has  been  established. 

8.  Therefore  if  "Injunction"  were  not  able  to  rescue  "Virtue" 
(or  Duty)  and  "Vice"  from  the  mouth  of  Negation,  then  in  our  very 
sight,  would  these  become  swallowed  up  by  it. 

9.  '  The  Jnana  thereof  becomes  the  Upadeca  ' — such  is  the  construction 
(of  the  Bhashya).  "Jnana"  here  is  that  by  which  it  is  knoivn,  because  it 
is  spoken  of  as  being  co-extensive  (syonyrnous)  with  '  Upadeca.' 

10.  The  mention  of  the  word  "  Constant  "  removes  all  discrepancies  of 
the  Means  ("  Word  "  =  Veda)  ;  "Avyatiieka"  implies  its  undeniability  . 
and  thence  follows  its  Self-authoritative  character. 

11.  All  (Means  of  Right  Notion)  apply,  with  effect,  to  only  such 
objects   as   have   not   been    already    perceived    (by    any    other    means) ; 


&-6  As  there  is  no  consensus  of  opinion  among  different  people,  the  notion  of  Duty 
cannot  be  said  to  be  based  upon  Usage. 

1  When  there  is  a  diversity  of  opinion,  we  cannot  accept  either  the  one  or  the 
other,  without  sufficient  grounds.  The  view  of  the  Aryas — that  slaughter  is  sinful — 
cannot  be  accepted  until  we  have  recourse  to  the  Scripture. 

8  The  meaning  of  the  Karika  is  that  if  the  notion  of  Duty  be  not  based  upon 
tbe  Teda,  then  no  notion  thereof  is  in  any  way  possible,  and  it  would  altogether 
seize  to  exist. 

9  The  passage  of  the  Bhashya  here  referred  to  is  "  Autpattikastu  gabdasydrthena 
Sambandhah  tasyagnihotradilakshanasya  dharmasya  nimittam  katham?  Upadeco  hi  sa 
bhavati."  And  a  question  is  raised  as  to  the  construction  of  the  latter  sentence,  which 
is  explained  in  the  Karika.  It  implies  that  untrustworthiness  based  upon  the  fact  of 
its  being  unkown  cannot  apply  to  the  present  case.  In  '  Jnana  '  we  have  the  nominal 
affix  lyut. 

1°  The  first  half  implies  tbat  untrustworthiness  based  upon  discrepancy  in  the 
means  cannot  belong  to  the  notion  of  Duty.  And  the  second  half  means  that  it  is 
incontrovertible. 

'1  The  idea  of  an  object  that  has  already  been,  at  some  past  period  of  time, 
perceived  by  other  means,  can  only  be  due  to  Memory,  Therefore  the  authority  of  all 
Means  of  Right  Notion  is  restricted  to  objects  never  perceived  before,  i.e.,  perceived  for 
the  first  time  by  the  Means  in  question.  The  second  half  is  added  in  anticipation  of 
the  objection  that  what  the  author  sought  to  establish  was  the  authoritativeness  of 
Codand,  while  what  he  is  here  driying  at  is  that  of  Upadira. 
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otherwise  it  is  only  a  case  of  Memory.    "  Codana  "  '  Upadeca  '  and  '  Vidhi ' 
are  all  synonymous  terms. 

12-13.  (Obj.).  "  When  any  ordinary  sentence  could  serve  our  purpose, 
why  should  we  have  recourse  to  Injunction  ?  Specially  as  the  relation  of 
cause  and  effect  is  signified  equally  by  all  verbs ;  and  since  every  sentence 
has  a  verb,  all  the  requirements  of  the  student  would  be  fulfilled  (by  any 
ordinary  sentence).  And  as  for  activity,  it  is  due  to  desire,  while  cessa- 
tion from  activity  is  due  to  direct  prohibition." 

14.  If  Injunction  is  not  resorted  to,  then  the  'end  of  man'  would  not 
come  to  be  the  object  to  be  accomplished  ;  and  then,  Heaven  and  the  rest, 
that  are  directly  mentioned  in  the  Veda  (as  desirable  objects),  would  be 
set  aside ;  and  any  ordinary  denotation  of  the  verb  (as  occurring  in  an. 
ordinary  sentence)  would  come  to  be  the  object  to  be  accomplished. 

15.  If,  on  the  other  hand,  Injunction  is  resorted  to,  then  this  (meaning 

12.18  The  meaning  of  the  objection  is  that  when  an  ordinary  sentence — '  He  sacri- 
fices'— would  be  able  to  signify  the  performability  of  sacrifices,  why  should  we  restrict 
the  notion  of  the  Veda  only  to  '  Injunctions  ' — such  as  '  One  ought  to  sacrifice  '  ?  Duty 
is  the  means  of  prosperity  ;  such  means  of  prosperity  is  got  at  through  the  Bhavana  ;  and 
this  Bhavana  is  present  in  every  verb;  and  a  verb  exists  in  every  sentence.  Thus  then 
all  requirements  of  the  investigator  into  Duty  baving  been  fulfilled  by  the  ordinary 
seutence — '  He  sacrifices' — ,  he  would  naturally  conclude  that  the  performance  of  sacri- 
fices brings  about  the  desired  result;  and  hence  that  this  is  Duty;  and  he  would  thus 
come  to  recognise  the  causal  relation  between  Sacrifice  and  Heaven.  Under  the 
circumstances  it  would  be  needless  to  have  recourse  to  a  direct  Injunction.  As  for  the 
activity  of  people  towards  the  performance  of  Sacrifices,  it  can  be  due  to  a  desire  for 
certain  desirable  ends — Heaven  for  instance — on  the  part  of  the  agent.  An  Injunction 
too  only  serves  to  point  out  that  the  performance  of  Sacrifices  leads  to  Heaven ;  whence 
the  agent  desires  to  '  Reach  Heaven  by  means  of  Sacrifices.'  This  is  exactly  what  is 
done  by  the  ordinary  sentence — '  He  Sacrifices  and  goes  to  Heaven.'  Why  then  should 
the  notion  of  Duty  be  restricted  to  Injunctions  exclusively  ? 

I*  If  there  were  no  Injunction,  then  it  would  be  the  meaning  of  the  verb  that 
would  fall  in  with  the  Bhavana ;  because  both  of  these — the  Bhavana  (Bhdvayti)  and 
the  meaning  of  the  verb  would  form  part  of  the  denotation  of  the  same  word — '  Sacri- 
fices ' ;  and  the  sentence  '  He  Sacrifices  '  would  signify  that  one  should  seek  to  attain 
Sacrifice  by  the  Sacrifice ;  and  this  Bhavana  could  have  no  connection  with  Heaven 
which  is  at  a  distance  from  it.  And  the  sentence  could  not  convey  the  notion  that  the 
performance  of  the  Sacrifice  leads  to  a  desirable  end  in  the  shape  of  Heaven.  In  the 
case  of  Injunction,  on  the  other  hand  the  Injunctive  affix  (in  Yajeta)  which  denotes  the 
Bhavana,  is  also  accepted  as  urging  the  person  towards  activity  ;  and  thus  the  Bhavana 
falls  in  completely  with  this  urging  (which  is  more  nearly  related  to  the  Bhavana  than 
the  denotation  of  the  verb  which  is  something  other  than  the  affix)  ;  and  hence  this 
urging  of  the  person  makes  Heaven,  etc.,  {i.e.,  ends  desired  by  the  agent  towards  which 
alone  he  could  be  urged)  the  objects  of  the  Bhavana  ;  consequently  the  Sacrifice  also 
comes  to  be  recognised  as  being  the  means  of  attaining  such  desirable  ends,  as  Heaven 
and  the  like. 

16  This  Karika  explains  the  word  '  Anapekshatvat '  in  the  Aphorism  ;  the  meaning 
being  that  inasmuch  as  Injunction  does  not  stand  in  need  of  corroborations,  either 
from  one's  own  cognition  or  from  that  of  others,  it  cannot  but  be  authoritative. 
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of  the  verb)  is  passed,  over,  and  Heaven,  &c,  come  to  be  recognised  as 
the  objects  to  be  accomplished.  And  it  is  only  when  such  is  the  case,  that 
the  means  of  reaching  Heaven,  &c,  come  to  have  the  character  of  Duty. 

16.  In  the  case  of  the  assertions  of  untrustworthy  persons,  one 
needs  (the  corroboration  of)  another  cognition  of  his  own.  In  the  case 
of  the  assertions  of  trustworthy  persons  too,  (such  as  the  Smritis),  one 
needs  (the  corroboration  of)  another  (i.e.,  the  Veda).  Iu  the  case  of 
"Injunction"  however,  no  exterior  corroboration  is  needed. 

[Thus  ends  the  Vartika  (proper)  on  Sutra  Tr.] 


Section  (2). 
The  view  of  the  Vritti. 

17.  The  word  '  Adi '  has  '  M  '  at  its  end  ;  for  if  there  were  a  deletion 
thereof  (of  'M'),  the  connection  (of  the  word  'Adi'  with  the  rest  of  the 
sentence)  would  be  too  straiued.  The  negative  ('  na ')  is  supplied  in  the 
Aphorism,  from  without. 

17-18.  It  is  on  account  of  the  commixture  (of  right  and  wrong)  that 
the  objection  is  raised:  "(There  must  be)  investigation  (into  the  means 
of  Knowing  Duty),  because  of  misconceptions  arising  from  an  ignorance 
of  the  means  of  knowing  it,  and  their  correct  definitions." 

18.  With  the  expression  "  that  is  not  Sense-porception,"  the  theory  of 
the  unnecessary  character  of  the  investigation  has  been  summed  up. 

19-20.     Falsity   attaches    to    something    else,     while    Sense-perception 

17  Karikls  17  to  26  expound  the  view  of  the  author  of  the  Vritti  (Bhavadasa). 

This  refers  to  the  Bhashya  passage:  "  VritUkdrastwanyathemam  grantluun 
varnaydncakdra  tasya  nimttaparlshtiriityevamddim." 

"The  negative,  $'c." — The  Vritti  explains  Apb.  3,  as  '  na  nimittam  parlkshitavyam' 
and  this  is  only  possible,  if  an  additional  '  no  '  is  supplied  from  without. 

17-18  This  x-efera  to  the  Bhashya  passage  :  "  Nanu  Vyabhicdrdt  parikshitavyam 
nimittam,  8fc,  $"c."  The  sense  of  this  objection  is  that  in  the  absence  of  a  well- 
defined  and  accurate  definition  of  Sense-perception,  people  would  have  mistaken 
notions  with  regard  to  it:  for  example,  they  wonld  accept  the  cognition  of  silver  in 
the  shell  as  correct  Sense-perception.  Therefore  inasmnch  as  correct  ideas  of  these 
Means  of  Right  Notion  are  mixed  up  with  incorrect  ones,  it  is  necessary  that  we 
should  investigate  the  means  of  knowing  Duty,  and  hence  the  Sutra  as  interpreted 
iu  the  Vritti,  becomes  objectionable. 

18  To  the  above  objection  the  Bhashya  replies  thus  :  "  That  which  is  Sense-percep- 
tion is  never  mistaken,  and  that  which  is  mistaken  is  not  Sense-perception."  And  it  ia 
to  this  that  the  Karika  refers. 

19.20  When  one  object  (the  shell)  ia  cognised  as  another  (silver),  then  it  is  the 
cognition  of  this  latter  that  is  false ;  bnt  no  falsity  attaches  to  the  perception  of  an 
object  that  happens  to  be  before  one's  eyes.  And  it  is  only  such  cognition  that  is 
denoted  by  the  word  '  Sense-perception,' — the  full  definition  of  which    is   that   it  is   a 
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itself  remains  intact  and  true.  Because  Sense-perception  is  held  to  follow 
only  when  there  is  contact  (of  the  sense)  with  the  object  that  is  perceived. 
This  is  the  full  definition  (of  Sense -perception),  wherein  the  words  tat  and 
sat  (of  Aph.  4)  have  to  be  transposed. 

20.  The  word  'Sat'  would  (in  this  case)  mean  'right.'  Or  we  may 
take  the  Aphorism  to  be  elliptical. 

21.  Through  "  Arthapatti  "  also,  we  come  to  attribute  the  character 
of  the  "  False  Semblance  of  Sense-perception  "  to  all  cognitions  other  than 
those  mentioned  (in  the  last  Karika). 

21-22.     The  idea  of  negation  cannot  be  got  at  without  the  denial  of 


cognition  that  results  from  the  contact  of  the  Sense-organs  with  the  object  as  conceived 
by  the  perceiver.  This  definition  is  arrived  at  by  construing  the  fourth  Aphorism  as — 
'  Tatsamprayoge  purushasyendriyf.nam  buddhijanma  sat  pratyaksham."  And  when  the 
cognition  tallies  exactly  with  the  object  before  the  eyes — i.e.,  when  the  rope  is  cognised 
as  the  rope— it  can  never  be  said  to  be  wrong.  It  has  already  been  explained  that  the 
fourth  Aphorism  as  it  stands  cannot  be  taken  as  a  definition  of  Sense-perception  ; 
because  as  it  stands  the  Aphorism  would  apply  equally  to  correct  as  well  as  incorrect 
perception  ;  for  the  Aphorism  only  signifies  that  "  Sense-perception  "  is  that  cognition 
which  is  produced  by  the  contact  of  the  sense  with  some  object  existing  in  the  present ; 
and  this  would  also  include  the  case  of  the  cognition  of  silver  in  the  shell ;  because 
this  latter  too  would  be  a  cognition  produced  by  the  contact  of  the  eye  with  an 
object.  But  if  we  transpose  the  words  Tat  and  Sat  then  the  meaning  of  the  Aphorism 
would  be  this  :  '  The  idea  produced  by  the  contact  of  the  sense  with  that  (i.e.,  with 
the  object  as  conceived),  is  correct  Sense-perception,'  and  this  would  exclude  all  incorrect 
perceptions. 

20  '  Elliptical ' — that  is  to  say,  supplying  the  word  '  Grahya  '  ( =  that  which  is  per- 
ceived) between  the  words  Sat  and  Pratyksham,— thereby  getting  at  the  same  meaning 
that  is  obtained  by  the  aforesaid  transposition. 

SI  'Arthapatti' — when  correct  Sense-perception  is  defined  as  that  which  is  produced 
by  the  contact  of  the  Sense-organ  with  the  object  as  conceived,  then  all  others — those 
cognitions  that  are  not  produced  by  such  contact — naturally  come  to  be  known  as 
'  false  (semblances  of)  Sense-perception '  ? 

21.88  '  How  do  you  know  that  a  certain  cognition  is  not  prodnced  by  such  contact  ?' 
The  Bhashya  replies :  We  come  to  know  of  this  by  finding  that  the  cognition  is  negatived 
by  a  subsequent  cognition.  On  this  point  the  question  is  raised  :  '  What  special  gronnds 
have  we  for  accepting  the  denial  of  the  preceding  cognition  by  the  subsequent  one,  and 
vice  versa '  t  The  reply  to  this  is  that  it  is  not  possible  for  us  to  have  any  subse- 
quent cognition  to  the  contrary  until  the  preceding  cognition  has  been  negatived ;  and 
since  in  the  present  case  of  the  shell  and  the  silver  we  do  have  a  subsequent  contrary 
cognition,  therefore  we  conclude  that  it  is  the  preceding  cognition  that  mnst  be 
negatived  by  the  subsequent  one.  '  But  in  that  case,  you  would  have  a  Reciprocity, — 
the  negativing  of  the  preceding  cognition  being  due  to  its  falsity,  and  the  falsity  being 
due  to  the  fact  of  its  being  so  negatived.'  The  answer  to  this  is  that  the  subsequent 
cognition  only  serves  to  indicate  the  falsity  of  the  preceding  one ;  it  does  not  create 
any  such  falsity.  And  as  such  there  can  be  no  reciprocity  ;  specially  as  the  falsity  of 
the  preceding  cognition  is  due  to  certain  discrepancies  in  the  means  that  gave  rise  to  it. 
'  But  why  should  we  not  accept  the  preceding  cognition  as  negativing  the  subsequent 
one?'     The  reason  is  obvious:  at  the  time  that  the  preceding  cognition  is  produced  the 
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the  preceding  (cognition)  ;  and  we  have  this  (in  the  present  case,  where 
the  preceding  cognition  is  set  aside  by  the  following  cognition).  And 
there  being  only  an  indication  (of  falsity),  there  can  be  no  "  Recipro- 
city." While,  on  the  other  hand,  the  true  form  of  the  preceding  cognition 
is  got  at  without  any  denial  of  the  (subsequent)  cognition,  which  has  not 
yet  appeared. 

23.  Even  where  there  is  no  rejection  (by  means  of  any  subsequent 
notion  of  the  cogniser  himself  to  the  contrary),  the  recognition  of  some 
discrepancy  in  the  cause  (of  the  cognition,  would  establish  the  falsity 
thereof).  Nay,  even  in  such  a  case,  we  have  the  contrary  notions  of  other 
persons  (that  would  lead  us  to  reject  the  cognition). 

24.  That  cognition, — whereof  all  persons,  at  all  times,  have  the  same 
idea, — can  never  be  rejected.  Because  in  that  case,  the  conviction  of  any 
discrepancy  in  the  cause  is  not  strong  enough. 

25.  In  a  case  where  the  idea  of  "  class,  etc.,"  has  been  produced, 
and  subsequently,  on  accounts  of  its  impossibility,  comes  to  be  rejected  by 
means  of  arguments, — in  such  a  case  '  Reciprocity '  is  patent. 

26.  And  in  this  case  (of  the  notion  of  '  class  '),  there  is  a  definite  (true) 
cognition  based  upon  the  self -authoritative  character  (of  the  idea),  through 

subsequent  one  does  not  yet  exist,  to  be  negatived  ;  and  as  soon  as  the  subsequent 
cognition  appears,  in  its  very  appearance  it  negatives  the  preceding  one.  And  thus  this 
latter  being  at  once  rejected  could  not  negative  the  former. 

88  If  it  is  absolutely  necessary  to  have  some  contrary  idea,  for  the  purpose  of 
rejecting  a  certain  misconception,  then  the  correct  cognitions  of  one  person  would 
be  set  aside  by  the  contrary  cognitions  of  other  persons.  Bat  as  a  matter  of  fact, 
this  is  only  an  assumption  ;  the  real  cause  of  falsity  lying  in  the  discrepancies  in  the 
means  bringing  about  the  conception. 

s*  This  is  in  anticipation  of  the  objection  that — even  in  the  absence  of  any  direct 
cognition  to  the  contrary  if  any  notion  could  be  rejected,  then  the  notion  of  '  class  ' 
would  also  come  to  be  rejected.  The  sense  of  the  reply  is  that  only  that  notion  is 
rejected  which  is  found  to  be  contradicted  by  well-ascertained  facts.  The  notion  of 
"  class '  however  is  never  fonnd  to  be  so  contradicted,  hence  it  cannot  be  rejected. 
Because  any  idea  of  the  discrepancy  in  its  cause,  even  if  existant,  cannot  be  strong 
enough  to  reject  it. 

25  '  Reciprocity  ' — the  appearance  of  the  idea  of  rejection  being  due  to  the  falsity 
of  the  notion  of  '  class,  and  this  falsity  being  due  to  the  idea  of  rejection.' 

86  The  Karika  anticipates  the  following  objection  :  "  Even  if  the  notion  of  '  class  ' 
be  not  false  there  is  the  same  Reciprocity :  the  non-falsity  being  based  upon  the 
absence  of  contrary  notions,  and  this  absence  being  based  upon  the  non-falsity."  The 
sense  of  the  reply  is  that  in  the  case  of  the  '  class,'  a  certain  idea  is  rightly  brought 
about  ;  and  inasmuch  as  this  idea  is  self-authoritative,  its  non-falsity  is  based  upon  rea- 
soning, and  as  such,  does  not  stand  in  need  of  any  absence  of  contrary  notions ;  and 
when  this  non-falsity  has  been  definitely  ascertained,  there  is  no  chance  of  the 
appearance  of  any  contrary  notions  ;  specially  as  in  the  case  in  question,  the  idea  of 
the  existence  of  the  '  class '  is  not  controverted  ;  because  even  those  that  deny  the 
existence  of  the  '  class'  admit  the  fact  of  everyone  having  an  idea  of  such  class ;  and 
thus  then  there  is  no  reciprocity  spoken  of. 
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the  indication  of  its  existence ;  because  even  those  that  deny  the  existence 
of  a  'class,'  admit  an  idea  of  it,  all  the  same. 

[Thus  ends  the  expounding  of  the  view  of  the  Vritti.~] 


Section  (3). 

The  Niralambana-Vada. 

(Idealism.) 

1-3.  Anthoritativeness  and  Non-authoritativeness, — Virtue  and  Vice 
and  the  effects  thereof, — the  assumptions  of  the  objects  of  Injunctions, 
Eulogistic  passages,  Mantras,  and  Names, — in  short,  the  very  existence  of 
the  various  Chapters  (of  the  Sutra)  based  upon  the  various  proofs, — the 
differentiation  of  the  Question  from  the  Reply,  by  means  of  distinctions 
in  the  style  of  expression, — the  relation  between  actions  and  their  results 
in  this  world,  as  well  as  beyond  this  world,  &c„ — all  these  would  be 
groundless  (unreasonable),  if  Ideas  (or  cognitions)  were  devoid  of  (corres- 
ponding) objects  (in  the  External  World). 

4.  Therefore  those  who  wish  (to  know)  Duty,  should  examine  the 
question  of  the  existence  or  non-existence  of  (external)  objects,  by  means 
of  proofs  accepted  (as  such)  by  people, — for  the  sake  of  the  (accomplish- 
ment of)  Actions. 

5.  "  Even  if  only  the  '  Idea  '  (or  sensation)  is  accepted  (to  be  a  real 
entity),  all  this  (that  is  ordinarily  known  as  the  '  External  World')  may 
be  explained  as  '  Samvriti  Reality  '  ;  and  as  such  it  is  useless  for  you  to 
persist  in  holding  the  reality  of  the  (external)  object." 

6.  But  there  can   be  no   reality  in   "  Samvriti  "    (Falsity)  ;  and    as 


l-8  The  Bhashya :  "  Nanu  sarva  eva  niralambanah  stoapnavat  pratyayah,  Sfc. ' 
An  objection  is  raised  in  the  Karika  to  the  necessity  of  the  discussion  raised  in  the 
Bhashya.  The  Karikas  are  meant  to  show  that  if  all  cognitions  were  without  corres- 
ponding objects  in  the  external  world  (as  held  by  the  Bauddha-Idealist),  then  all  the 
doctrines  and  subjects  treated  of  in  the  Mimansa  would  be  baseless,  and  a  treatment 
of  these  altogether  unreasonable ;  since  there  would  be  no  realities  corresponding  to 
such  words  and  phrases  as  :  "  authority  of  the  Veda,  "  "  Incapability  of  the  Sense- 
perception,  &c,  to  give  any  idea  of  Duty,"  "Duty  in  the  form  of  the  Agnihotra, " 
"  Vice  in  the  shape  of  slaughter,"  "  Duty  leading  to  prosperity,  "  "  Vice  leading  to 
Hell,  "  "  Urging  as  the  object  of  Injunctions,  "  "  Attracting  the  object  of  the  eulo- 
gistic passages,"  "Manifestation  of  Action  the  object  of  the  Mantras, "  "Significa- 
tion of  materials,  &c,  the  object  of  Names,  "  "  the  differentiation  of  Actions  into  the 
Primary  and  the  Subsidiary,  in  accordance  with,  Direct  Revelation,  Power,  Sentence, 
Context,  Position  and  Name,  "  &c,  &c,  and  so  forth. 

6  The  Bauddhas  hold  that  there  are  two  kinds  of  Reality  :  False  and  the  True  ; 
and  they  attribute  only  a  false  reality  to  tho  External  World. 
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such  how  can  it  be  a  form  of  realify  ?  If  it  is  a  reality,  how  can  it  be 
'  Samvriti  '  ?     If  it  is  false,  how  can  it  be  real  ? 

7.  Nor  can  '  reality  '  belong,  in  common,  to  objects,  false  as  well  as 
real;  because  the  two  are  contradictory;  for  certainly  the  character  of 
the  "  tree  "  cannot  belong  in  commou  to  a  tree  as  well  as  to  a  lion. 

8-9.  Thus  then  the  words  "  Samvriti  "  and  "  Mithya"  (false)  being 
synonymous,  the  assumption  (of  "Samvriti  Reality")  is  only  meant  to 
hood- wink  ordinary  men,  just  like  the  word  "Vaktrasava"  (mouth- 
wine)  as  used  with  reference  to  the  saliva; — with  a  view  to  remove 
the  stain  of  atheism  (from  the  Bauddha  doctrine).  And  so  is  also  their 
theory  of  the  assumed  reality  (of  external  objects)  ;  because  there  can  be 
no  assumption  of  the  indivisible  ('  consciousness  which  alone  is  real,  for  the 
Bauddha)  in  the  void  (i.e.,  the  external  world,  whose  existence  is  denied 
by  the  Bauddha). 

10.  Therefore  it  must  be  admitted  that  that  which  does  nob  exist, 
does  not  exist ;  and  that  w7hich  really  exists  is  real,  while  all  else  is  unreal  > 
and  therefore  there  can  be  no  assumption  of  two  kinds  of  reality. 

11.  There  is  a  theory  current  (among  the  Bauddhas)  that  the  experi- 
ences (of  Heaven,  &c),  are  similar  to  the  experiences  of  a  dream  ;  and  it 
is  for  the  refutation  of  this  theory  that  we  seek  to  prove  the  reality  of 
external  objects. 

12-13.  It  cannot  be  for  the  mere  pleasures  of  a  dream  that  people 
engage  in  the  performance  of  Duty.  Dream  coming  to  a  man  spontane- 
ously, during  sleep,  the  learned  would  only  lie  down  quietly,  instead  of 
performing  sacriBces,  &c,  when  desirous  of  obtaining  real  results.  For 
these  reasons,  we  must  try  our  best,  by  arguments,  to  establish  (the 
truth  of)  the  conception  of  external  objects  (as  realities). 

14-16.  (Among  the  Bauddhas)  the  Yogacaras  hold  that  'Ideas'  are 
without  corresponding  realities  (in  the  external  world)  ;  and  those  that 
hold  the  Madhyamika  doctrine  deny  the  reality  of  the  Idea  also.  Iu 
both  of  these  theories  however  the  denial  of  the  external  object  is  com- 
mon. Because  it  is  only  after  setting  aside  the  reality  of  the  object  that 
they  lay  down  the  "  Samvriti "  (falsity)  of  the  '  Idea.  '  Therefore  on 
account  of  this  (denial  of  the  reality  of  external  objects)  being  common 
(to  both),  and  on  account  of  (the  denial  of  the  reality  of  the '  Idea  ')  being 
based  upon  the  aforesaid  denial  of  the  external  object, — the  author 
of  the  Bhashya  has  undertaken  to  examine  the  reality  or  unreality  of  the 
external  object. 

8-9  They  hold  that  the  external  objects  have  an  assumed  reality.  But  this  too 
is  only  meant  to  deceive  people. 

12.18  if  the  pleasures  of  Heaven  were  only  like  dreams,  then  these  would  come  to 
people,  spontaneonsly,  and  would  need  no  efforts  of  the  person  ;  and  people  would  not 
stand  in  need  of  the  performance  of  elaborate  sacrifices,  &c. 

14.16  The  Madhyamikas  hold  that,  inasmuch  as  the  external  object  is  unreal,  no 
cognition  based  upon  it  caii  be  real. 
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17-18.  The  denial  of  the  external  object  is  of  two  kinds  :  one  is 
based  upon  an  examination  of  the  object  itself,  and  another  is  based  upon 
reasoning.  Of  these,  that  which  is  based  upon  a  consideration  of 
the  object  may  be  laid  aside  for  the  present ;  that  which  is  based  upon 
reasoning,  and  as  such  is  the  root  (of  the  theory),  is  what  is  here 
examined. 

J8-19.  Here  too  the  denial  has  been  introduced  in  two  ways  :  at  first 
through  Inference,  and  then,  after  an  examination  of  the  applicability  of 
Sense-perception,  through  its  inapplicability  (to  external  objects).  And  ib 
is  the  Inferential  argument  that  is  urged  (in  the  Bhashya)  :  "  Nairn 
&c."  And  this  has  a  connection  (with  what  has  gone  before,  in  the 
Bhashya). 

20-22.  Obj  :  "  (1).  It  has  been  declared  that  '  Sense-perception  '  is 
only  that  which  is  produced  by  a  contact  (of  the  sense)  with  the  particular 
object ;  but  there  is  no  relation  between  the  objects  and  the  Sense-organ, 
in  reality ;  while,  as  for  an  assumed  contact,  this  is  present  in  a  dream 
also;  therefore  it  is  not  possible  to  have  any  such  differentiation  (in 
reality)  as  that  into  (cognitions)  produced  by  such  contact,  and  (those)  not 
so  produced.  (2)  And  again,  it  has  been  said  that  falsity  is  only  of  two 
kinds,  and  not  more  ;  but  here  it  is  added  that  all  (cognition)  is  false  ;  why 
then  should  there  be  any  such  specification  ?  " 

23.  "  The  coguition  of  a  pole  is  false,  because  it  is  a  cognition  ;  be- 
cause whatever  is  a  cognition  has  always  been  found  to  be  false, —  f.i.  the 
cognitions  in  a  dream." 


17-18  "Based  upon  an  examination  of  the  olject  itself" — Say  the  Bauddhas  :  " Neither 
atoms,  nor  an  conglomeration  of  atoms,  are  amenable  to  the  senses,  as  the  aggregate 
too  can  have  no  existence  apart  from  the  atoms  themselves.  Nor  can  the  embodied 
substance  be  sensed ;  because  this  lias  no  existence  apart  from  the  constituent  atoms 
which  are  beyond  the  reach  of  the  senses.  For  these  reasons,  we  conclude  that  there 
is  nothing  in  the  External  World  that  could  be  perceived  by  means  of  the  senses." 
The  Bhashya  does  not  take  up  this  aspect  of  the  cpiestion ;  because  this  is  only  a 
deduction  from  the  cardinal  doctrine  of  the  Bauddhas  ;  and  hence  it  is  only  this  latter 
that  is  examiued.  Karikas  17-19  may  be  taken  as  an  introduction  to  the  Purvapaksha 
passage  of  the  Bhashya  :  '  Nanu,  &c.' 

13.19  "  Connection"  as  explained  below,  in  two  ways — vide  Karikas  20-27. 

20.22  Karikas  20-27  explain  the  Purvapaksha  passage  of  the  Bhashya,  which  runs  thus  : 
"Nanu  sarva  eva  nlrdlambanah  svapnavat  pratyayah  pratyayasydpi  Niralambanatds- 
vabhdva  upalakshitah  svaplie ;  Jagrato'pi  stambha  iti  vd  Kudya  iti  vu  pratyaya 
bhavati ;  tasmdt  so'pi  Nirdlambanah."  The  first  connection  of  this  Purvapaksha  is  that 
it  objects  to  the  definition  of  Sense-perception,  as  embodied  in  the  Aphorism.  The 
second  connection  is  this  :  The  Yritti  has  said  that  there  are  only  two  kinds  of  false 
notion — viz  :  (1)  That  of  which  the  origin  is  faulty,  and  (2)  Thai  which  is  contradicted 
by  a  subsequent  stronger  cognition  ;  it  is  to  the  latter  that  the  Purvapaksha  objects,  on 
the  ground  of  all  cognitions  being  equally  false. 

23  This  Karika  formulates  the  inferential  argument  contained  in  the  Purvapaksha. 
1G 
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21-25.  "  In  order  to  avoid  partial  'Redundancy'  (Proving  of  the 
proved),  '  the  absence  of  the  instance,'  and  '  the  uselessness  of  the  word 
eva'  — (which  would  be  irremediable)  if  the  argument  were  urged  with  a 
view  to  prove  the  falsity  of  all  coguitions — '  Sarva  eva '  must  be  taken  to 
signify  only  untieing  consciousness. 

And  further,  because  of  the  acceptance  (by  the  Bauddhas)  of  the 
reality  of  the  idea  of  the  cognition  itself,  what  is  here  denied  is  only 
the  reality  of  the  external  objects  of  perception." 

26.  "  Pratyayasya,  &c,  serves  to  point  out  the  instance  of  the  Hetu 
(Middle  term — Pratyayatvat)  as  concomitant  with  a  portion  of  the  Major 
Term  ;  the  sentence  Jdgrato'pi,  &c,  serving  to  point  out  the  Hetu,  by  means 
of  an  'Upanaya  '.  " 

27.  "  Since  there  is  no  case  of  the  negation  of  the  Major  term  (the 
fact  of  being  without  a  corresponding  object),  therefore  the  negative  argument 


24.25  If  'all  cognitions'  were  declared  to  be  without  corresponding  objective 
realities,  then  '  dream-cognition '  would  also  be  included  in  the  same  category.  And 
then,  inasmuch  as  the  Mimansaka  also  admits  the  absence  of  a  corresponding  reality, 
in  the  case  of  this  latter,  the  argument  would  become  partially  redundant.  Secondly, 
"  Dream-cognition  "  having  become  included  in  the  Major  Term,  there  would  be  no  cogni- 
tion left  which  could  serve  as  the  instance,  in  the  aforesaid  argument.  Thirdly,  tho 
word  "  eva"  would  become  redundant  j  because  this  word  only  serves  to  differentiate 
the  object  in  question  from  its  counter-relative  or  contradictory  ;  and  as  such  the 
meaning  of  the  sentence  would  be  that — "  it  is  not  only  waking  cognition  that  is  so, 
but  all  cognition,  &c. " — which  is  not  the  meaning  desired  to  be  conveyed  :  because 
"  all  cognition  "  would  also  include  the  cognition  of  the  cognition  itself,  which  is  held 
by  the  Bauddhas  to  be  real,  as  having  a  corresponding  reality. 

£6  This  Karika  anticipates  the  objection  that  the  argument  as  laid  down  in  the 
Bhashya  has  no  Middle  Term  ;  and  as  such,  no  Instance  is  necessary.  "  Upanaya " 
means  the  application  of  the  Hetu  (Middle  Term),  as  qualified  in  the  Major  Premiss 
or  in  the  Instance,  to  the  case  in  question  [i.e.,  to  the  Major  Term)  ;  hence  the  Karika 

must   be   taken  to  mean   this:  "In   the  sentence,  pratyayasya  svapne, — which  is 

meant  to  serve  as  the  Instance  in  the  syllogism — the  character  of  being  a  cognition 
has  been   shown   to   be  invariably  concomitant  with  the  character  of  being  without  a 

corresponding  reality  in  the  objective  world,    and  then  the   sentence  jdgrato'pi,   &c, 

bhavati, — which  is  meant  to  serve  as  the  Minor  Premiss  of  the  syllogism — serves  tho 
purpose  of  applying  the  Middle  Term,  Character  of  being  a  cognition,  to  waking  cognition, 
the  Minor  Term."  The  syllogism,  then,  should  be  stated  thus  :  "  All  cognitions  are 
without  corresponding  realities — e.g.,  Dream-cognition;  Waking-cognition  is  cogni- 
tion ;  therefore,  Waking  cognition  is  without  a  corresponding  reality. 

%1  'Negative  argument.' — 'That  which  is  without  a  corresponding  reality  is  not  a 
cognition.'  The  second  half  of  the  Karika  anticipates  the  objection  that  in  the 
argument  — '  waking  cognition  is  without  a  corresponding  reality  because  it  is  a  cog- 
nition' — the  middle  terra  (cognition)  would  form  a  part  of  the  conclusion.  The  sense 
of  the  reply  is  that  the  Idealist  accepts  no  cognition  to  be  free  from  the  character  of 
being  without  a  corresponding  reality  ;  and  as  such,  the  middle  term  (character  of 
cognition)  could  not  exist  apart  from  the  Major  term ;  hence  the  statement  of  the 
negative  argument  would  be  superfluous. 
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is  not  stated.     The  Hetu  being  a  Universal  one,  it  would  not  be  open  to  the 
fault  of  forming  a  part  of  the  Minor  term." 

[Here  ends  the  explanation  of  the  Bhashya  Purvapaksha."} 


28-29.  In  waking  cognition  there  is  (you  say)  a  distinctive  fea- 
ture— that  it  is  certain  and  well-defined.  But  the  connection  with  the 
external  object  (whereby  you  seek  to  prove  the  well-defined  character  of 
waking  cognition)  is  not  accepted  by  your  opponent  (the  JBauddha).  And 
hence,  the  reply  that  is  given  by  the  author  of  the  Bhashya  comes  to  be 
either  '  Vikalpasama '  (doubtful)  or  '  Vaidharmyasama '  (contradic- 
tory)." 

30.  Some  people  admit  the  Reply  to  be  a  faulty  one,  on  the 
ground  that  the  Purvapaksha  itself  is  faulty ;  others  however  explain  it  as 
pointing  out  the  fact  of  the  Purvapaksha  conclusion  being  contrary  to 
well-asertained  directly  visible  facts. 

31.  When  we  shall  be  able  to  clearly  reject  the  self-cognisability 
(of  cognitions),  then  your  theory  would  simply  come  to  be  a  pure  denial 
of  everything  that  is  cognisable. 

32.  The  object  of  Sense-perception,  &c.  then,  cannot  but  have  an 
existence  in  the  external  world  ;  and  hence  one  who  would  deny  this 
(external  object)  would  have  his  theory  contradicted  by  these  (Sense- 
perception,  &c). 


23-29  With  this  Klrika  begins  the  explanation  of  the  Siddhanta  Bhashya,  which 
runs  thus: — '  Stdmbha  iti  Jagrato  buddhih  swperniqcitd  katham  viparyeshyati'  and 
Karikas  28-29  raise  objections  to  this  passage.  '  Vikalpasama  ' — among  cognitions  some 
wonld  be  well-defined  and  have  corresponding  realities  while  others  would  not  be  so, 
on  account  of  there  being  cognitions,  like  dream-cognition  ;  thence  the  reply  given, 
which  is  based  upon  tbe  fact  of  waking-cognition  being  well-defined,  would  become 
doubtful.  'Vaidharmyasama' — the  fact  of  waking-cognition  being  a  cognition,  like 
dream-cognition,  would  prove  it  to  be  without  a  corresponding  reality,  while  the  fact 
of  its  being  well-defined  would  prove  it  to  have  a  corresponding  reality,  thence  the 
reply  would  be  contradictory.  For  technical  definitions  of  Vikalpasama  and  Vaidhtir- 
myasama,  Tide  Nyayasutra  V — 2-4. 

B°  The  second  half  expresses  the  Author's  view. 

81  That  is  to  say  when  it  shall  be  proved,  (and  you  will  not  be  able  to  deny  it) 
that  the  cognition  cannot  be  cognised  by  itself,  then  in  that  case  your  denial  of  the 
reality  of  the  external  objects  of  perception  would  come  to  be  a  pare  denial  of  all 
things  cognisable  ;  and  as  such  yonr  theory  would  be  open  to  contradiction  by  the 
direct  perception  of  cognisable  objects.  The  contradiction  of  direct  perception  may 
also  be  explained  thus  : — when  sclf-cognisability  has  been  rejected,  it  is  only  an  cxti  ;■- 
nal  object  that  could  be  the  object  of  direct  perception,  hence  the  denial  of  such  an 
object  would  be  contradicting  direct  perception  itself. 

32  'Then  ' — That  is  when  Seuse-cognisability  has  been  rejected 
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33.  The  expression  "well-defined"  serves  to  point  out  the  greater 
strength  of  these  (Sense-perception,  &c),  based  upon  the  fact  that  in  the 
absence  of  any  cognitions  to  the  contrary,  they  cannot  but  have  real 
authority  or  trustworthiness. 

34  It  is  only  the  denial  of  an  object,  comprehended  by  means  of 
a  faulty  cognition,  that  can  be  correct.  If  there  be  a  denial  of  every  con- 
ception, then  your  own  theory  too  cannot  be  established. 

35.  The  Predicate  and  the  Subject  (the  Major  and  Minor  terms  of 
your  Syllogism)  being  (according  to  you)  incapable  of  being  cognised 
(i.e.,  being  no  real  objects  of  comprehension), — you  would  be  open  to  the 
charge  of  having  both  the  Subject  and  the  Predicate,  or  only  one  of  them, 
such  as  has  never  been  known. 

36.  If  the  cognition,  of  the  Subject  and  Predicate,  as  belonging  to 
the  speaker  and  the  hearer,  were  without  corresponding  realities,  then 
both  of  them  would  stand  self-contradicted. 

37.  Nor  would  any  differentiation  be  possible,  between  the  Subject 
and  the  Predicate.  For  these  reasons  the  declaration  of  your  conclusion, 
cannot  be  right. 

38.  "  But  we  do  not  admit  of  any  such  entity,  as  the  Character 
of  having  no  real  corresponding  object;  therefore  it  is  not  right  to  raise 
any  questions  as  to  the  absence  or  otherwise  of  such  entities." 

39.  If  the  cognition  is  not  a  real  entity,  then  in  what  way  do  you 
wish  to  explain  it  to  us  ?     Or,  how  do  you  yourself  comprehend  it  ? 

39-40.  If  it  be  urged  that  "  we  assume  its  existence  and  then  seek 
to  prove  it," — then  (we  reply),  how  can  there  be  an  assumption  of  some- 
thing that  does  not  exist  ?  And  even  if  it  is  assumed,  it  comes  (by  the 
mere  fact  of  this  assumption)  to  be  an  entity.  If  it  be  asked — "  How 
do  you  (Mimansakas)  apply  cognisability  to  Negation  (which  is  a  non- 
entity) ?  ", — (we  reply),  that  we  hold  Negation  to  be  a  real  entity. 

S3  The  superiority  of  Sense-perception  over  the  inferential  argument  brought 
forward  by  the  Piirvapaksha,  lies  in  the  fact  that  the  former  must  always  continue  to 
be  a  trustworthy  means  of  right  notion,  so  long  as  there  are  no  cognitions,  equally 
strong,  that  contradict  them. 

Sfc  If  every  conception  is  denied,  then  the  objector's  theory  too  being  a  conception 
would  be  denied. 

36  When  nothing  can  be  known,  the  subject  and  the  predicate  of  the  Piirvapaksha 
could  never  have  been  known  ;  and  an  inferential  argument  with  an  unknown  Subject 
and  Predicate  can  never  be  expected  to  be  valid. 

38  One  who  would  deny  the  reality  of  his  own  Subject  and  Predicate  would  be 
courting  Self-contradiction. 

37  Since  no  such  explanation  is  possible,  until  the  Subject  and  Predicate  have  been 
actually  recognised  as  distinct  from  one  another. 

38  The  sense  of  the  objection  is  that  the  foregoing  Karikas  only  serve  to  point  to 
this  objection  : — '  Does  the  character  of  having  no  real  corresponding  object  bslong  to 
such  and  such  a  cognition,  or  does  it  not '  ?  But  in  as  much  as  such  character  is  not 
an  entity,  it  is  not  right  to  question  its  absence  or  presence. 
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41.  Then  again,  is  the  -word  "  Pratyaya  "  (made  up  of)  an  accusative 
affix,  or  a  nominal  one  ?  If  the  latter,  then  there  would  be  self-contra- 
diction ;  and  if  the  former,  then  the  syllogism  would  not  serve  any  useful 
purpose. 

42.  Because  we  also  accept  the  fact  of  the  cognisable  objects — 
Colour  and  the  rest — being  without  substrates  in  the  external  world; 
inasmuch  as  (according  to  us)  these  objects  are  not  mere  Ideas ;  and  as 
such  they  do  not  stand  in  need  of  any  external  substratum. 

43.  If  either  the  nominative  or  the  instrumental  affix  (be  accep- 
ted), then  the  words  ('  Pratyayah'  and  '  Xiralambanah ')  too  would  them- 
selves become  (included  in)  the  Minor  term  (of  your  syllogism).  And 
when  these  become  devoid  of  a  substratum,  your  Minor  term  itself 
ceases  to  exist. 

44.  Without  a  distinct  object  of  cognition,  no  nominative  (or  in- 
strumental) is  possible  ;  hence  if  you  mean  the  word  "  Pratyaya  "  to 
signify  these,  there  is  a  contradiction  of  your  own  assertion  (Vide 
note  41). 

45.  If  however,  you  hold  the  word  "  Pratyaya "  to  have  a  con- 
ventional signification  (and  not  one  based  upon  the  meaning  of  the  root 
and  affix  constituting  the  word), — then,  in  that  case,  we  would  say  that 
by  usage  (or  convention)  the  word  '  Pratyaya '  is  proved  to  be  a  real 
entity  comprehending  another  real  object — exactly  as  held  by  us. 


41  Karikaa  41-48  embody  the  objections  against  the  validity  of  the  Subject  of  tho 
syllogism  contained  in  the  Purvapakska.  The  word  '  Pratyaya '  with  an  Accusative 
affix  signifies  that  which  is  cognised,  i.e.,  the  object;  with  a  Nominal  affix,  it  would 
mean  cognition;  with  a  Nominative  affix  it  would  mean  that  which  cognises  ;  and  with 
an  Instrumental  affix,  it  would  mean  that  by  which  anything  is  cognised,  that  is,  the 
Sense-organ.  '  Contradiction ' — if  the  word  Pratyaya  be  held  to  end  in  the  Nominal 
affix,  then  the  very  name  '  Pratyaya '  (cognition)  would  indicate  an  object  which  would 
be  comprehended  by  the  cognition  ;  and  hence  to  assert  that  such  cognition  has  no 
corresponding  reality  in  the  external  world  would  be  a  self-contradiction.  If  on  the 
other  hand  the  word  be  held  to  end  in  the  Accusative  affix,  then  your  conclusion  would 
simply  mean  that  the  object  of  cognition,  the  Jar  and  the  like,  is  without  a  substratum 
in  the  external  world ;  and  this  we  do  not  deny ;  hence  your  reasoning  becomes 
superfluous.  And  as  for  the  cogniser  (signified  by  the  Nominative  affix)  or  the 
means  of  cognition  (  signified  by  the  Instrumental  affix),  none  of  them  is  possible  in  the 
absence  of  a  cognisable  object. 

43  Because  words  are  not  only  the  instruments,  but  also  the  nominatives,  of  cog- 
nitions ;  e.g.,  in  the  assertion,  "  The  ivord  cow  produces  the  cognition  of  the  cow ;" 
and  hence  a  denial  of  the  substratum  of  these  would  mean  the  denial  of  the  substra- 
tum of  the  two  terms  of  your  syllogism.  And  again  the  fact  of  these  words  having 
no  substratum  would  mean  that  they  have  no  significance ;  and  as  such,  cannot  bo 
used  in  any  sentence,  which  moans  that  your  syllogism  ceases  to  exist. 

45  The  usage  of  the  word  lends  no  support  to  your  theory.  By  usage,  the  cogni- 
tion and  tho  corresponding  external  object,  are  proved  to  be  relativo  to  one  another. 
"Another  object"— i.e.,  the  cognition  does  not  cognise  itself,  as  held  by  the  Bauddha. 
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4G.  Ami  if  yon  seek  to  argue  (as  you  do)  after  having  accepted 
this  (usage),  then  your  own  accepted  (usage)  becomes  contradicted  (by 
your  argument).  And  your  argument  becomes  one  that  has  an  unrecog- 
nised Subject  (Pratynya).  While  this  fault  would  apply  to  us,  only  when 
you  have  for  your  Minor  term  (a  "  cogtiition  ")  which  is  not  such  (as 
comprehends  a  real  external  object). 

47.  Whether  (you  have,  for  j'our  minor  term,  "cognition")  as 
a  property  of  the  soul,  or  independently  by  itself, — in  any  case,  your 
argument  has  the  same  fault  (of  having  the  Subject  unknown).  Nor  is 
there  any  such  thing  as  simple  "cognition"  (without  objects,  &c), 
because  such  cannot  be  recognised  or  specified. 

48.  Though  there  is  for  others  (Mlmansakas)  a  specification  in  the 
shape  of  the  mere  signification  of  a  woi'd, — yet  such  cannot  be  the  case  with 
you ;  for  you  do  not  accept  any  difference  between  the  word  and  its 
signification. 

49.  If  you  seek  to  prove  the  fact  of  being  devoid  of  a  substratum,  as 
Universal, — then  you  are  open  to  the  faults  of  having  your  predicate 
unrecognised,  and  that  of  the  absence  of  an  instance. 

50.  If  (on  the  other  hand)  you  assert  the  fact  of  being  devoid  of 
substratum,  only  partially,  we  also  admit  the  cognition  of  taste  to  bo 
devoid  of  colour,  and  your  argument  becomes  superfluous. 

47  If  the  "  cognition  "  of  your  syllogism  means  a  property  of  the  soul,  as  you  hold 
it  to  be,  then,  inasmuch  as  snch  a  cognition  is  never  recognised  by  you,  the  very 
subject  of  your  syllogism — becomes  such  as  is  not  recognised  ;  and  this  renders  your 
argument  fallacious.  If,  on  the  other  hand,  you  hold  that  "  cognition  "  means  cog- 
nition ly  itself  {i.e.,  without  the  notion  of  the  cogniser  and  the  cognised)  ;  then,  we 
add,  that  such  a  cognition  is  not  recognised  by  us ;  and  this  also  makes  your  argument 
fallacious  ;  inasmuch  as  the  minor  term  of  a  syllogism  must  be  such  as  is  accepted  by 
both  parties. 

48  This  Karika  anticipates  the  following  objection  :  "  The  sort  of  fallaciousness 
urged  above  would  apply  to  all  arguments.  For  example,  the  Mimansaka  argues  that 
sound  is  eternal.  The  Bauddha  might  retort :  Is  sound  a  property  of  the  Akaca,  or 
that  of  Air  ?  If  the  former,  we  do  not  accept  it  as  such  ;  if  the  latter,  the  Mimansaka 
does  not  admit  it.  The  Mimansaka  might  say  that  by  sound,  he  means  only  that  which 
is  signified  by  the  ivord  sound ;  but  the  Bauddha  would  add  that  the  word  Pratyaya 
only  means  that  which  is  signified  ly  the  word  Pratyaya."  The  sense  of  the  reply  as 
embodied  in  the  Karika  is  that  the  Bauddha  does  not  accept  anything  denoted,  apart 
from  the  word  itself  ;  and  hence,  he  has  not  the  same  facilities,  as  the  Mimausaka,  for 
sailing  clear  of  the  above  fallacies. 

49  Because  the  Predicate — "  Niralambanah  " — would  also  come  to  be  devoid  of  a 
substratum  ;  and  as  such,  incapable  of  being  recognised.  Nor  could  you  have  any 
corroborating  instance ;  as,  even  in  a  dream,  there  is  not  a  total  absence  of  all 
substratum  ;  since  during  dreams,  there  are  distinct  notions  of  place,  time,  &c,  which 
are  all  real, — the  only  unreality  in  the  dream  lying  in  the  particular  connections  in 
which  the  time  and  place,  &c,  are  cognised. 

50  Because  we  do  not  hold  any  cognition  to  have  for  its  substratum,  everything 
in  the  world. 
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51.  And  again,  if  you  seek  to  reject  only  such  substratum  as  the 
form  in  which  the  cognition  appears;  then  (we  say  that)  inasmuch  as 
you  accept  the  cognition  of  the  cognition  itself,  such  denial  (of  the  form  of 
the  cognition)  would  be  a  self-contradiction. 

52.  If  by  the  absence  of  external  substratum  you  mean  tho 
absence  of  such  ideas  as  "  this  (object)  is  external  (to  the  coguition,")  — 
then  in  that  case,  there  being  no  such  feeling  with  regard  to  the  pole,  &c, 
your  argument  becomes  superfluous. 

53.  And  if  you  mean  that  the  cognition  has  no  such  substratum  (in 
the  external  world),  as  the  pole  and  the  like, — then  this  would  contradict 
a  visible  fact. 

54.  If  you  urge  that  "  the  same  would  be  the  case  with  the  per- 
ception of  the  duplicate  moon," — we  say — no  ;  because  in  this  latter  case, 
we  deny  the  reality  of  the  substratum  (duplicate  moon),  on  the  ground 
of  its  being  beyond  the  reach  of  the  Senses,  and  not  on  account  of  the 
absence  of  the  cognition  of  the  object. 

55.  For  us,  on  the  other  hand,  the  reality  or  the  unreality  of  a 
cognition  is  based  upon  the  contact  of  the  Sense  with  the  object ; — and  it 
is  on  the  strength  of  this  that  we  accept  the  cognised  object,  as  real  or 
unreal. 

56.  For  you,  however,  there  being  no  Sense-organs,  there  can  be  no 
other  ground  for  holding  the  fact  of  the  cognition  having  a  real  substratum, 
than  the  cognition  itself ;  and  as  such  a  denial  thereof  is  not  reasonable. 

57.  Since  you  recognise  no  externality,  how  do  you  seek  to  prove 
thereby  (i.e.,  on  the  ground  of  externality)  the  theory  of  the  absence  of 
any  real  substratum  (for  the  cognition)  ?  For  under  such  circumstances 
(i.e.,  if  you  deny  the  externality  of  objects),  which  is  the  adjunct  of 
your  minor  term,  the  minor  term  itself  cannot  be  recognised. 

6*  The  sense  of  the  objection  is  that  on  pressing-  the  eye  with  a  finger,  yon  per- 
ceive the  moon  to  be  duplicate;  and  then  if  you  say  that  the  moon  is  one  only,  this 
assertion  of  yours  contradicts  a  fact  ascertained  by  means  of  your  own  eyes.  The 
meaning  of  the  reply  is  that  we  deny  the  duality  of  the  moon,  because  such  duality  is 
beyond  the  reach  of  the  senses  ;  and  it  is  for  this  reason  that  we  declare  the  idea  of 
the  duplicate  moon  to  be  without  a  real  objective  substratum  ; — this  idea  being  due 
to  an  extraneous  discrepancy  temporarily  imposed  upon  the  eye.  We  do  not  base  our 
denial  of  the  duality  upon  the  denial  of  all  objective  substratum  for  the  cognition 
itself. 

65  Where  tho  sense  is  in  contact  with  the  object,  jnst  as  it  is  cognised,  the  cogui- 
tion and  the  object  are  both  real ;   where  it  is  not  so,  they  are  both  unreal. 

68  Because  such  denial  would  mean  the  denial  of  the  cognition  itself.  (The 
Baixdillias  deny  the  reality  of  the  sense-organs). 

67  If  you  mean  to  assert  that  you  only  deny  tho  fact  of  any  external  object  being 
the  substratum  of  cognition, — then  we  would  say  that,  since  you  do  not  recognise  the 
reality  of  any  external  object,  how  could  yon  have  such  u  minor  term  as  "  a  cognition 
which  appears  to  be  external.'' 
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58.  Just  as  when  there  is  no  recognition  of  the  qualification  (oi* 
adjunct),  the  minor  term  (or  the  conclusion)  is  not  acertained,  on  account 
of  the  incapability  (of  such  a  term)  of  rightly  expressing  an  idea  ;  so 
for  the  same  reason,  would  there  be  a  non-ascertainment  of  the  conclusion, 
if  the  adjunct  of  the  adjunct  too  were  not  recognised. 

59.  For,  so  long  as  the  meaning  of  the  word  has  not  been  fully 
recognised,  the  meaning  of  the  sentence  cannot  be  ascertained.  And  we 
shall  prove  later  on  that  the  minor  term  really  consists  of  the  significa- 
tion of  the  sentence,  because  it  follows  from  such  recognition  (of  the 
meaning  of  the  sentence). 

60.  (By  saying  that  "  cognition  is  devoid  of  any  substratum  apart 
from  itself  "  you  may  mean)  either  the  exclusion  or  the  negation  of  all 
extraneous  objects  ;  any  way,  the  whole  world  being  (according  to  us  also) 
non-different,  through  predicability,  your  argument  becomes  superfluous. 

61.  And  again,  if  you  assert  "  the  absence  of  substratum  "  with 
reference  to  (a  substratum)  totally  different  (from  the  cognition)  (then 
too,  your  argument  becomes  superfluous).  If,  on  the  other  hand  (you 
assert  it)  with  reference  to  (a  substratum)  only  partially  different  (from 
the  cognition),  then  your  conclusion  would  contradict  your  previously 
postulated  (difference). 

6*5  This  anticipates  the  following  objection  :  "  It  is  only  the  non-recognition  of  the 
adjunct  of  the  minor  term  that  vitiates  an  inferential  argument.  In  the  present  case, 
however,  what  is  not  recognised  is  only  the  externality  of  the  objects  qualifying  the 
minor  term;  and  this  is  only  the  non-rccoguition  of  the  qualification  of  the  adjunct; 
and  as  snch  it  does  not  vitiate  the  argument."  The  sense  of  the  reply  is  that,  in  both 
cases,  the  faulty  character  of  the  Inferential  argument  is  based  upon  the  fact  of  the 
term  being  incapable  of  giving  any  sense,  in  the  case  of  its  necessary  adjuncts  not 
being  recognised. 

69  Your  minor  term  is  necessarily  mixed  up  with  the  signification  of  such  words 
as  "external,"  &c. ;  and  again,  it  is  by  the  significations  of  such  sentences — as  "the 
cognitions  have  no  external  substratum  " — that  the  minor  term  is  constituted.  And 
as  such,  the  minor  term  can  not  be  recognised,  until  the  significations  of  the  consti- 
tuent words  have  been  fully  ascertained. 

•0  If  you  mean  to  exclude  extraneous  objects,  your  conclusion  would  be  of  some 
such  form  as  :  "  Cognition  has  for  its  substratum,  something  that  is  not  extraneous  to 
it."  While  if  you  mean  to  deny  it,  the  conclusion  would  be  in  the  form  :  "  Cognition 
has  no  extraneous  substratum."  Any  way  your  conclusion  would  not  go  against  our 
theory ;  inasmuch  as  we  also  hold  all  things  to  be  identical,  on  the  ground  of  all 
things  having  the  common  character  of  predicability  ;  and  hence,  according  to  us  also, 
nothin""  being  extraneous  to  anything,  the  substratum  of  the  coguiton  cannot  be 
said  to  be  extraneous  to  the  cognition.  Thus  then  your  argument  loses  its  force, 
and  becomes  superfluous. 

61-  "Becomes  superfluous" — because  we  also  hold  that  the  cognised  object  is  not 
totally  extraneous  to  the  coguition.  "  If  on  the  other  hand,  8fc,  Jjfc," — If  your  conclu- 
sion mean  that  "Cognition  is  devoid  of  any  substratum  that  even  partially  differs 
from  it," — then  you  also  admit  a  slight  difference,  though  only  assumed,  between 
the  object  of  cognition  and  the  cognition. 
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62.  And  on  account  of  its  appearing  in  the  form  of  the  objective,  it 
is  held  (by  us)  to  be  devoid  of  any  substratum  (and  hence  your  argument 
becomes  superfluous).  While  if  you  assert  the  non-difference  (of  the 
cognised  object)  from  the  Cognition,  then  that  would  go  against  the 
(theory  of)  distinct  faculties  (of  the  cognised  Object  and  Cognition). 

63.  If  you  seek  to  prove  the  fact  of  the  absence  of  any  substratum 
for  the  cognition,  at  the  moment  of  its  being  produced, — then,  this  being 
an  apparent  fact,  we  also  accept  (the  cognition  at  the  monent  of  production) 
to  be  devoid  of  any  external  object  of  perception. 

64.  You,  however,  do  not  accept  its  correctness  or  reality  at  any  time  ; 
as  this  too  has  its  end  in  itself,  like  the  ideas  of  the  mirage  and 
the  like. 

65-66.  If  such  cognitions  as  that  of  Caitra  and  the  like  were  to 
have  the  fact  of  beiag  devoid  of  any  real  substratum  as  their  necessary 
character,  &c,  then  they  could  never  be  comprehended  by  cognitions 
arising  out  of  inferential  arguments.  And  hence,  on  account  of  there 
being  a  multifariousness  of  objects,  and  also  on  account  of  the  form  (of 
such  cognitions  as  those  of  Caitra,  &c.,) — how  could  the  correct  notion 
of  cognitions  having  real  substrata  ^  i  dispensed  with, — when  it  is  not 
actually  set  aside  by  any  contradictory  of  itself  ? 

67.     If  you  take  the  tvord  '  pratyaya'  to  be  the  cognition,  (thus  forming 

fi2  It  is  in  tlie  generic  character  of  "  Cognition,"  that  an  Idea  has  an  external 
object  for  its  substratum.  When,  however,  this  happens  to  be  in  the  form  of  an 
inanimate  object — the  jar,  f.i. : ,  then  it  is  accepted  by  us  also  to  have  no  substra- 
tum as  such. 

63  We  hold  thnt  in  every  perception,  there  is  a  threefold  process:  (1)  at  the 
first  moment,  there  is  a  production  of  the  cognition  ;  (2)  at  the  second,  the  referring  of 
the  cognition  to  a  concrete  fact  ;  and  (3)  at  the  third,  the  full  comprehension  of  the 
cognition,  And  as  such  we  also  hold  the  cognition  to  be  devoid  of  an  external  substra- 
tum, at  the  first  moment.     And  hence  your  argument  becomes  snperflnous. 

64  "  Correctness" — i.e  ,  the  fact  of  its  having  a  corresponding  object  in  the  external 
world.  We  hold  the  cognition  to  be  without  a  corresponding  reality,  only  at  the 
moment  of  its  production;  but  what  we  assert  is  that  subsequently,  at  the  second 
moment,  this  cognition  comes  to  be  referred  to  a  concrete  object.  Thus  then,  it  is  only 
after  the  moment  of  production  that  we  part  company  with  you,  who  assert  that  at  no 
time  is  the  Cognition  able  to  have  any  such  corresponding  reality  ;  and  that  at  all  times 
it  has  an  end  in  itself,  and  is,  like  miragic  perceptions,  always  false. 

66  You  hold  all  Cognition  to  end  in  itself,  without  referring  to  any  corresponding 
object  extraneous  to  it.  But  then,  the  Cognition  or  Idea,  arising  out  of  the  argument 
you  urged  against  us,  could  never  rightly  comprehend  one  fact  of  the  absence  of  any  real 
substratum  as  belonging  to  cognitions  in  general ;  and  hence  there  being  multifarious 
objects  of  Cognition, — when  the  existence  of  the  substratum  is  not  directly  denied  by 
any  counter-notion  of  the  absence  of  such  substratmn. — how  could  one  totally 
deuy  the  existence  of  the  substratum,  specially  when  we  are  examining  the  form  and 
character  of  such  cognitions  ns  those  of  Caitra  and  the  like  ? 

*>7  If  the  opponent  were  to  interpret  the  word  "Pratvaya"  as  the  means  of 
knowledge,  then  it  would  come  to  signify  the  word  '  Tratyaya  '  :  and  iu  accordance  with 
17 
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tlie  minor  term  of  your  syllogism), — and  thence  if  you  seek  to  set  aside 
the  fact  of  the  cognition  (of  this  word)  having  any  substratum  (in  tho 
post  and  other  external  objects)  ; — then  your  argument  becomes  superfluous. 

68.  If  again,  (by  your  argument)  you  seek  to  set  aside  the  capability 
(of  the  word  cognition)  to  bring  about  a  conception  (or  Idea),  then  your 
major  term  becomes  incapable  of  being  ascertained  ;  because  the  argument 
itself  could  not  be  brought  forward  in  the  absence  of  such  capability 
of  producing  conceptions. 

69-71.  There  is  no  denotation  without  connection  ;  and  this  (connec- 
tion) is  not  possible  witbout  some  difference  (between  the  word  and  its 
denotation).  Nor  is  this  difference  possible  in  the  absence  of  an  idea 
expressing  such  difference  ;  and  tbis  idea  too  is  not  possible  unless  the 
questioner  distinctly  comprehends  the  sentence  and  also  the  several 
members  of  the  syllogism,  such  as  the  minor  term,  the  middle  term,  the 
Instance,  and  the  two  members  of  the  discussion.  If  you  bring  forward 
your  argument  after  accepting  all  this  (i.e.,  the  fact  of  the  above-men- 
tioned cognitions  having  real  substrata),  then  this  conclusion  would 
militate  against  your  previous  assertion. 

72-73.  Without  the  difference  between  Virtue  and  Vice,  and  that 
between  the  Disciple  and  the  Teacher  himself,  being  ascertained  in  its 
reality,  there  could  be  no  instructions  with  regard  to  Duty,  &c,  specially 
as  we  come  across  the  actual  performance  of  duty,  (we  conclude  that)  the 
difference  of  the  idea  (of  Duty  from  Duty  itself)  is  accepted  (even  by 
your  Teacher  Buddha)  (and  as  such  in  denying  the  reality  of  external 
objects  of  perception,  you  contradict  your  own  Teacher). 

73.  And  since  we  find  that  the  Buddha  has  accepted  (such  differences) 
in  other  Sutras  (the  "Saddharma"  f.i.)  ;  there  would  be  a  contradiction 
of  your  own  scriptures  too  (if  you  were  to  totally  deny  the  reality  of  the 
external  world). 

74.  And  your  conclusion  on  this  point  is  also  contradicted  (and 
hence  rejected)  by  facts  known  to  all  persons  (who  always  recognise 
objects  apart  from  their  cognitions). 

74-75.     If  you   hold  the  idea  of  all  arguments  to  be  false  (as  having 

this,  if  lie  were  to  interpret  his  argument  as  proving  that  "  such  object  as  the  post 
and  the  like  cannot  be  the  substratum  of  the  word  ' Pratyaya',  " — then  we  would  reply 
that  we  do  not  deny  this  conclusion  ;  and  as  such  your  argument  loses  all  its  force. 

6?  If  by  the  proposition  "  Pratyaya  is  niralambana,"  you  mean  that  the  word 
1  Pratyaya'  is  incapable  of  having  any  denotation,  then  your  minor  term  (the  denota- 
tion of  this  word  '  Pratyaya')  being  unrecognised,  your  conclusion  cannot  be  proved. 

69-71  The  argument  cannot  be  brought  forward  unless  there  is  a  distinct  idea  of 
the  words  employed  in  the  argument,  and  their  significations,  &c,  and  until  such  ideas 
have  been  duly  recognised  to  have  corresponding  realities.  And  if  yon  accept  these, 
you  contradict  your  owu  assertion  of  all  cognitions  being  devoid  of  corresponding 
realities.     Thus'then  you  are  placed  upon  the  two  horns  of  a  dialemma. 

7i.lB  You  hold   all    cognition   to  be   false.     And    in   accordance     with    this,    the 
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»o  real  substratum),  then  tliere  would  be  a  universal  negation  ;  nnd  the 
deficiency  of  the  minor  term,  &c,  could  also  be  urged  (against  your  argu- 
ment). And,  if  (in  order  to  avoid  these)  you  were  to  hold  these  (cogni- 
tions of  your  minor  term,  &c),  to  have  real  substrata,  then  on  the  ground 
of  such  cognitions  themselves^  the  middle  term  (of  your  syllogism  and 
hence  the  major  premiss  also)  would  become  non-conclusive  or  doubtful. 

76-77.  If  you  urge  that  your  conclusion  has  for  its  subject  "  cogni- 
tions other  than  those  of  the  factors  of  the  syllogism" — then  (we  say  that) 
the  idea  of  this  distinctness  (i.e.,  the  notion  that  such  and  such  cognitions 
are  other  than  such  other  cognitions)  would  be  false.  And  when  this 
happens  to  be  false,  all  that  has  gone  before  becomes  incapable  of  being 
ascertained.  Nor  would,  then,  there  be  any  difference  between  the  cogni- 
tion of  the  post  (you  employ  as  an  instance)  and  that  of  the  argument 
(you  urge  against  us). 

77-78.  As  your  conclusion  goes  on  signifying  (the  falsity)  of  cogni- 
tions other  than  those  of  your  argument, — there  would  be  falsity  of  all  the 
rest ;  and  hence  whatever  goes  before,  becomes  set  aside  ;  and  thus  either 
your  middle  term  becomes  concomitant  with  its  own  contradictory,  or 
your  conclusion  itself  comes  to  be  rejected  by  (your  own)  inferential 
argument. 

79-80.  (Because)  in  opposition  to  all  the  alternatives  (open  to  you) 
we  would  bring  forward  this  counter-argument : — "  Cognitions  have  real 
substrata  in  the  external  icorld ;  and  this  notion  (of  cognition  having  a  real 
substratum)  is  correct;  because  it  is  a  notion  free  from  contradiction ; — 
like  the  notion  of  the  falsity  of  dream-cognition." 

significations  of  all  argumentative  assertions  would  be  false  ;  and  hence  your  argument 
comes  to  be  a  denial  of  the  truth  of  all  arguments.  Or  again,  any  and  every  fault- 
in  the  shape  of  the  deficiency  of  the  various  factors  of  your  syllogism  (the  idea  of  all 
of  which  you  declare  to  be  false)—  could  be  urged  against  your  argument.  "  Non-con- 
clusive" :  The  middle  term  of  the  syllogism  is  "  Pratyatwat  "  ( "  Because  it  is  a  cognition, 
therefore  they  have  ne  real  substratum.")  But  if  you  admit  a  single  cognition  to 
have  a  real  snbstratum,  the  said  middle  Term  becomes  doubtful,  and  as  such  vitiates 
the  argument. 

"i9.Tl  Because  you  accept  only  the  reality  of  the  cognitions  of  the  various  mem- 
bers of  your  syllogisin.  "  Ceases  to  be  ascertained" — because  the  idea  of  such  distinct- 
ness being  false,  the  conclusion  of  your  syllogism  becomes  faulty  in  its  subject :  and 
hence  the  whole  argument  falls  to  the  ground.  "  Nor  would  then  ^'c." — Because  when 
all  notion  of  distinctness  is  false,  there  can  be  no  difference  between  two  such  cogni- 
tions, as  those  of  the  post  and  your  argument,— a,  palpable  absurdity. 

77-1S  if  in  order  to  avoid  the  difficulties  urged  above,  you  have  ' for  the  subject 
of  your  conclusion,  such  cognitions  as  are  other  than  that  of  such  distinctness, — then  all 
other  cognitions  would  come  to  be  false  ;  whence  all  that  has  gone  before — even  your 
own  previous  argument  becomes  false.  Thus  you  will  have  to  bring  forward  arguments 
ad  infinitum;  and  then  too  you  will  never  come  to  an  end;  because  each  argument 
will  negative  all  that  may  have  gone  before  it.  Thus  then  either  your  own  argument 
will  have  to  bo  admitted  to  bo  fallacious,  or  (if  you  avoid  this)  your  conclusion 
will  be  contrary  to  the  Premises. 
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80-81.  And  if  you  urge  that  this  notion  (of  the  falsity  of  dream- 
cognition)  is  also  false  ;  then  dream-cognition  would  never  be  (contradicted 
and  hence)  false ;  and  consequently  it  could  not  supply  the  instance  (of 
falsity)  in  the  argument  you  have  brought  forward  against  us. 

81-82.  And  in  the  same  manner,  if  you  were  to  accept  the  correct- 
ness of  the  notions  of  the  momentary  character,  distinctness  and  existence 
of  cognitions,  then  jour  argument  (i.e.,  the  middle  term)  would  become 
non-conclusive  or  doubtful  ;  while  if  you  accept  the  falsity  of  such  notions, 
you  contradict  your  own  theory. 

83.  And  again,  there  could  be  no  such  distinction  as  that  into  the 
"bound  "  and  "  liberated,  ";  and  hence  you  would  have  the  absurdity  of 
the  friutlessness  of  any  attempt  towards  Liberation. 

84-85.  If  you  urge  that  you  accept  as  false,  only  such  notions  of  the 
existence,  &c  ,  of  cognition,  as  appear  in  concrete  (well-defined)  forms  : — 
then  (we  say  that)  in  this  case,  we  do  not  find  the  application  of  any  other 
means  of  right  notion ;  and  thus,  there  being  no  such  means,  the  existence, 
&c,  of  cognition  can  be  scarcely  ascertainable. 

85-87.  Thus  then  all  our  cognitions  would  come  to  be  false,  on 
account  of  their  being  (concretely)  well-defined;  and  it  would  be  scarcely 
possible  to  get  at  (the  ideas  of)  proximity  and  remoteness,  reality  and 
unreality,  &c.  And  (thus)  the  falsity  of  cognitions  being  common  to  all 
systems  of  philosophy,  it  is  not  proper  to  reject  the  Sankhya,  &c,  and 
be  partial  to  the  Bauddha  philosophy  alone. 

80.81  This  Kiirika  puts  the  opponent  in  a  fix  :  If  lie  accept  the  falsity  of  dream- 
cognition,  he  can  have  nothing  to  any  against  the  counter-argument  urged  in  K. 
79-80 ;  and  he  completely  loses  his  ground.  If,  in  order  to  avoid  this,  he  do  not 
admit  the  falsity  of  dream-cognition;  then  he  contradicts  himself;  in  as  much  as  he 
has  brought  forward  "dream-cognition"  as  an  instance  (of  false  cognition),  in  the 
inferential  argument  he  has  urged  against  the  Mimansaka.  This  argument,  in  the 
absence  of  a  corroborating  instance,  would  fall  to  the  ground. 

83  If  you  deny  the  distinctness  of  cognitions,  you  land  yourself  upon  the  Vedan- 
tic  theory  of  the  "  unity  of  knowledge  "  ;  and  in  that  case,  the  notion  of  Bondage  would 
be  identical  with  that  of  Deliverance. 

84.85  it  may  be  argued  that  you  accept  only  the  falsity  of  concrete  cognitions ; 
and  that,  cognitions  can  have  their  existence,  &c,  in  their  abstract  forms.  But  this  is 
not  right ;  because  such  notions,  as — "  the  world  is  only  an  idea,"  '•  all  cognitions  are 
momentary  entities"  and  the  like — are  not  comprehended  by  any  person,  in  their 
abstract  forms.  As  a  matter  of  fact,  it  is  only  by  means  of  Inference,  &c,  that  such 
notions  are  ascertained  ;  and  as  such,  they  cannot  but  be  concrete,  and  hence  (accord, 
iug  to  you)  false.  Consequently,  the  notions  of  the  existence  of  cognitions,  and  their 
momentary  character,  &c,  cannot  be  got  at. 

The  Kd<;ikd  adds  that  if  the  Bauddha  admits  the  reality  of  abstract  cognitions,  such 
reality  would  belong  also  to  the  abstract  notions  of  the  post,  &c,  and  this  would 
establish  the  reality  of  the  external  world. 

85_87  If  all  cogintions  were  false,  there  could  be  no  idea  of  the  comparative  reality 
or  unreality  of  objects,  as  due  to  the  proximity  or  remoteness  of  objects,  in  regard  to 
the  Sense-organ  concerned. 
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87-88.  If  a  cognition  be  false,  would  it  not  be  liable  to  rejection  ? 
If  it  were  to  be  false  even  without  being  rejected,  then  there  would  be  no 
restriction  (as  to  the  reality  or  unreality  of  a  cognition). 

88-S9.  For  us,  dream-cognition  would  certainly  be  falsified  by  the 
perception  of  a  waking  cognition  contradicting  it;  while  for  you,  what 
would  constitute  the  difference  (between  the  reality  of  waking-cognition 
and  that  of  dream-consciousness,  both  of  which  are  held  by  yon  to  be 
equally  false)  ? 

89-90.  Of  waking  cognition  as  such,  there  is  no  proper  (correct) 
contradictory  cognition, — the  perception  whereof  would  establish  the  falsity 
of  such  (waking)  cognitions  as  those  of  the  post  and  the  like. 

90-91.  The  fact  of  waking  cognitions  being  the  contradictory  of  dream- 
cognition  is  known  to  all  persons,  and,  as  such  they  differ  from  dream* 
cognition  (which  is  known  only  to  particular  individuals),  just  like  the 
cognition,  which  serves  to  reject  (a  particular  dream-cognition). 

91-93.  Obj. :  "  Of  such  waking  cognitions  as  those  of  the  post,  &c, 
invalidating  cognitions  do  arise  in  the  shape  of  those  of  the  true  Togis 
(who  know  all  things  worldly  to  be  false) ;  and  this  would  certainly 
make  these  waking  cognitions  equal  to  dream-cognitions  (in  point  of 
falsity).  And  such  invalidating  cognitions  too  (as  those  of  Yogis)  would 
belong  to  all  living  creatures  when  they  reach  the  Yogic  stage;  and 
hence  the  fact  of  waking  cognitions  having  invalidating  counter-cognitions 
becomes  established." 

93-91.  But,  such  Yogic  cognition  is  not  found  to  belong  to  any  per- 
son in  this  life  ;  and  as  for  those  who  have  reached  the  Yogic  state, 
we  know  not  what  happens  to  them. 

91-95.  Our  Yogis  too  could  have  only  such  invalidating  cognitions 
as  would  be  either  subversive  of  or  contrary  to  your  assertion. 

87.83  The  sense  of  the  Karika  is  that  if  even  waking  cognitions  were  false,  they 
too,  like  dream  cognitions,  would  be  liable  to  rejection  by  subsequent  cognitions;  but 
such  is  not  the  case. 

90.91  Waking  cognition,  as  distinguished  from  Dream-cognition,  is  known  equally  to 
all  men  ;  while  Dream-cognition  is  confined  to  only  particular  individuals,  under  the 
influence  of  sleep.  Therefore,  jnst  as,  in  the  case  of  a  cognition  rejecting  a  certain 
foregoing  dream-cognition,  the  former  is  recognised  as  contradictory  of  the  dream- 
cognition, — so,  in  *.he  same  manner,  the  character  of  being  the  contradictory  of  dream- 
cognition  would  belong  to  all  such  waking  cognitions,  as  those  of  the  post  and  the  like  ; 
and  it  is  in  comparison  with  such  waking  cognitions  that  dream-cognitions  are  said  to 
be  false. 

91-93  The  sense  of  the  objection  is  that,  though  Waking  cognitions  are  not  invalidated 
by  ordinary  cognitions,  yet  they  do  become  invalidated  by  the  contrary  cognitions  of 
Yogis. 

94.95  As  you  urge  the  cognition  of  your  Bauddha  Yogi  against  onr  theory,  so  could 
we  also  bring  forward  the  cognitions  of  our  own  Yogis,  as  invalidating  your  theory. 
"Subversive" — such  as  the  recognition  of  the  true  character  of  the  shell,  after  it  has 
been  mistaken  for  silver.  "  Contrary"— e.g.,  the  idea  that  '  this  is  not  silver',  as  dis- 
tinguished from  the  idea  that  '  this  is  a  shell.' 
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95-9G.  And  further,  you  can  have  no  instance  to  prove  that  the 
cognition  of  the  Yogi  is  such  as  you  assert  it  to  be.  As  a  corroborative 
instance  of  our  assertion  we  have  the  cognition,  as  ordinarily  perceived. 

96-97.  If  you  were  to  argue  that  "  such  cognitions  as  that  of  the 
post  and  the  like,  have  got  counter-cognitions  which  invalidate  them, 
simply  because  they  are  cognitions, — like  the  cognitions  of  the  mirage, 
Ac. ;  "— 

97-98.  (We  reply)  we  do  not  deny  the  fact  of  waking  cognitions 
having  counter-cognitions,  in  the  shape  of  the  cognitions  of  the  mirage 
and  the  like  ;  and  in  that  form,  they  also  become  capable  of  being  invali- 
dated, as  also  through  their  cognisable  object  ;  and  your  reasoning  is 
also  incompatible,  with  (the  cognitions  of  Yogis,  which  you  hold  to  be 
correct,  and  as  such)  the  invalidating  agent ;  and  if  you  qualify  the  pre- 
miss by  the  phrase  "  other  than  that",  then  as  before,  (there  would  be 
several  discrepancies  in  your  argument). 

99-100.  For  according  to  you,  to  dream-cognitions  would  belong  the 
character  of  being  the  counter-cognitions  of  false  cognitions  (in  the  shape 
of  such  waking  cognitious  as  those  of  the  post,  &c.)  ;  and  (in  the  case  of 
Yogic  cognitions)  such  peculiarities  as  you  may  attribute — f.i.,  the  fact 
of    its    being    comprehended    through    the    suppression    of    passion    and 

96.98  You  are  not  to  understand  that  yonr  case  is  exactly  similar  to  ours  ;  becfmsc 
your  argument  has  no  corroborative  instance  ;  while  our  assertion,  of  Yogic  cognitions 
having  real  substrata  in  the  external  world,  is  based  upon  an  Inference  supported  by 
the  case  of  any  ordinary  cognition  :  Even  at  the  present  day,  we  find  that  the  cogni- 
tions of  all  men  are  based  upon  external  realities  ;  and  this  would  rightly  lead  to  tho 
conclusion  that  the  cognition  of  the  Yogi  should  also  have  a  real  substratum. 

91-93  It  is  true  that  waking  cognitions  have  counter-cognitions  in  the  shape  of 
wrong  conceptions.  And  just  as  false  cognitions  and  their  objects  are  invalidated  by 
the  fact  of  there  being  counter-cognitions,  so,  in  the  same  manner,  correct  cognitions 
too,  having  (like  false  cognitions)  the  character  of  cognition — ,  and  their  objects  too 
having  (like  the  objects  of  false  cognitions)  the  character  of  object—,  and  having  too, 
in  common  with  false  cognitions,  their  counter-cognitions, — would  be  capable  of  being 
invalidated.  We  do  not  deny  this  fact ;  and  so  your  argument  becomes  superfluous. 
But,  inasmuch  as  right  cognitions  are  capable  of  being  invalidated,  the  cognitions 
of  Yogis  too  could  not  be  free  from  this  capability  ;  and  as  it  is  these  Yogic  cognitions 
that  you  hold  to  be  the  invalidators  of  ordinary  cognitions,  your  reasoning  becomes 
inconclusive  and  doubtful.  If  you  argue  that  all  cognitions,  save  those  of  the  Yogi, 
are  capable  of  being  invalidated,  then  too,  you  would  be  open  to  all  the  objections 
urged  in  Karlkas  76  et-seq. 

99.100  You  find  that  Dream-cognition  has  for  its  counter-cognition,  the  waking 
cognition ;  and  the  cognitions  of  Yogis,  which  are  both  false  ;  consequently  the  wak- 
ing cognitions  too  would  be  invalidated  only  by  such  Yogic  cognitions  as  are  false. 
Thus  then  the  Yogic  cognition  invalidating  the  waking  cognitions  having  become 
false,  you  will  have  to  reject  all  such  exceptional  characterestics  of  Yogic  cognition, 
as  the  fact  of  its  proceeding  from  the  suppression  of  passions,  &c,  from  which  you 
conclude  such  cognitions  to  be  correct.  Aud  in  this  way  your  reasoning  becomes 
self-contradictory. 
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meditation,  &c, — would  also  become  rejected  ;    and  thence  your    argument 
would  become  self-contradictory. 

100-101.  There  being  no  rejection  (of  waking  cognitions),  by  great 
men,  these  would  be  like  the  Yogic  cognition  which  you  accept  as  invali- 
dating present  cognitions  ;  and  thence  we  would  either  urge  the  rejection 
of  your  inferential  argument,  or  bring  forward  a  counter-argument, 
and  recall  the  discrepancies    in  your  previous  argument. 

101-102.  And  your  previous  argument  is  also  open  to  the  fault  of 
having  the  middle  term  unrecognised  by  both  parties,  because  it  is  non- 
different  from  the  major  term  (or  conclusion),  and  is  (hence)  unmention- 
able (as  the  middle  term). 

102-203.  As  for  the  '  class  cognition  '  in  general,  you  do  not  accept  it  as 
being  both  different  and  non-different  (from  the  individual  cognitions)  ; 
and  as  for  its  being  totally  different  (from  the  individuals),  there  is  no 
such  '  class  '  accepted  by  us. 

103-104.     That  there  is  neither   similarity    nor  the   exclusion  of  others, 

100.101  We  can  bring  forward  the  following  counter-argument  :  "  Waking  cogni- 
tions are  correct,  because  at  present  they  are  not  rejected  by  able  men, — like  your 
Yogic  cognition."  Then  if  this  argument  of  ours  is  equal  in  strength  to  that  whereby 
you  seek  to  invalidate  all  waking  cognitions,  then  ours  is  only  a  counter-argument. 
If,  on  the  other  hand,  our  argument  is  stronger  than  yours,  then  your  argument  falls 
through.  Any  way,  our  argument  closes  the  way  of  your  argument.  "Previous  argu- 
ment :  "  i.e.,  the  argument  whereby  you  seek  to  prove  the  absence  of  any  real  substra- 
tum in  the  external  world,  for  cognitions. 

101.102  Over  and  above  the  discrepancies  in  your  argument,  pointed  out  above,  there 
is  yet  another  point  against  it:  your  middle  term  "Pratyaya"  is  not  one  that  is 
recognised  by  both  parties ;  inasmuch  as  the  "  fact  of  being  a  cognition  "  cannot  be 
made  the  middle  term ;  because  it  forms  part  of  your  conclusion,  and  as  such,  is  not 
accepted  by  your  opponent.  Your  conclusion  is  that  "  all  cognitions  are  devoid  of  sub- 
stratum"; and  for  your  middle  term,  too,  you  have  "cognition";  by  which  yon  pre- 
suppose the  fact  of  cognitions  being  devoid  of  substratum — thus  incurring  the  fallacy 
of  Petitio  Principii.  Thus  then  your  argument  becomes  devoid  of  a  proper  middle 
term,  which  must  always  be  such  as  is  already  accepted  by  both  parties. 

102. 10S  You  may  ux-ge  that  you  will  have,  for  your  middle  term,  "Cognition"  in 
general,  what  forms  part  of  the  conclusion  being  only  a  particular  kind  of  cognition, 
thereby  sailing  clear  of  the  objectionable  identity  of  the  conclusion  with  the  Minor 
term.  But  in  reply  to  this,  it  is  added,  that  the  conception  of  such  a  generic  entity  too 
is  not  common  to  both  of  us.  If  you  deny  the  identity  of  the  Class  with  the  Individual, 
then  you  have  only  two  alternatives  left :  (1)  either  that  it  be  both  different  and  non- 
different,  (2)  or  that  it  be  entirely  different,  from  it.  Apparently,  you  do  not  accept  the 
first  alternative;  because  you  do  not  admit  the  Class  to  be  identical  with  the  Individual ; 
and  as  for  the  second,  we  do  not  accept  it.  So  even  now  your  middle  term  remains 
such  as  is  not  accepted  by  both  parties. 

103.104  it  may  be  urged  that  "by  class  we  do  not  mean  a  category  including  many 
individuals;  but  by  Sdmunya  (class)  wo  only  mean  similarity  (so  cognition  in  general 
meaning  cognitions  that  are  similar)  and  exclusion  of  others  (cognition  in  general  then 
meaning  everyt king  that  is  not  non-cognition) ;  and  it  is  this  latter  that  is  technically 
called   Apoha,  the  upholders  of  which  declare  that  the  word  cow  denotes  neither  the 
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we  shall  prove  later  on.  Thus  then,  there  is  no  general  middle  term  which 
is  common  to  both  (of  us). 

101-105.  Nor  can  the  character  of  the  middle  term  belong  to  the  two 
particular  cognitions  (waking  and  dream  cognitions),  as  they  constitute 
respectively  the  Minor  term  and  the  Instance  of  your  syllogism ;  and 
because  the  former  is  incapable  of  syntactical  relation  (with  the  Minor 
term),  while  the  latter  cannot  in  any  way  belong  to  (or  qualify)  it. 

105-106.  Nor  can  the  "  cognition  "  devoid  of  its  object  be  the  middle 
term  ;  as  it  has  been  already  explained  that  on  account  of  the  non-recogni- 
tion of  the  subject,  there  follows  the  fault  of  having  the  substratum 
undefined. 

106-107.  Thus  then  your  middle  term  too  comes  to  be  contradictory  ; 
and  the  Instance  becomes  devoid  of  the  predicate  of  the  conclusion — both 
of  these  (faults)  being  indicated  by  the  alternatives  that  were  brought 
forward  (above)  for  the  (avoidance  of  the  non-recognition  of  the 
predicate. 

107-109.  Even  in  dream-cognition  the  external  substratum  is  not 
altogether  absent.  In  all  cases  there  is  a  real  substrntum,  though  (in 
dreams)    appearing  under  diverse  conditions  of    place   and   time.     As  a 

class  nor  the  individual,  but  only  the  exclusion  of  all  that  is  not  cow.  All  this  will  be 
refuted  later  on. 

104.106  The  two  particular  cognitions — waking  and  dream  cognitions — cannot  be 
accepted  as  the  middle  term ;  because  one  of  these  (waking  cognitions, /.i.)  forma  the 
Minor  term  of  your  syllogism;  and  if  the  same  were  made  the  middle  term,  your 
Minor  Premiss  would  become  absurd  ;  as  it  would  be — "  waking  cog  nition  is  waking 
cognition."  And  as  for  dream-cognition,  it  forms  the  corroborative  instance  of  your 
syllogism,  and  does  not  belong  to  the  Minor  term  ;  hence  even  in  this  case,  no  proper 
Minor  Premiss  would  be  possible. 

105.106  The  Bauddha  urges  that  by  "  cognition  "  as  their  mindle  term,  they  mean 
"  cognition  pure  and  simple  independently  of  the  object  cognised  ".  The  objection  to  this, 
however,  is  that  a  Minor  Premiss,  which  is  devoid  of  objective  reality,  cannot  lead  to 
any  correct  conclusion  ;  specially  as  in  such  cases  the  middle  term  becomes  devoid  of 
any  substratum ;  and  as  such,  it  becomes  amenable  to  the  same  faults  that  we 
have  urged  against  the  Minor  term  that  has  its  subject  undefined. 

106.107  "Above" — Vide  Karika  :  Nirdlambanata  Ceha  Sarvatha  Tadi  Sadhyale, 
Sfc,  Sfc,"  where  it  has  been  shown,  by  means  of  alternatives,  that  an  absolute 
absence  of  substratum  is  never  met  with ;  and  from  the  negation  of  such  absence  of 
substratum,  we  conclude  that  even  in  dream-cognition,  there  is  no  such  absence. 
Thus  then  your  Instance  (Dream- cognition)  becomes  devoid  of  the  predicate  of  your 
conclusion  (which  is  absence  of  substrutum).  And  waking  cognitions  too,  being,  for 
the  same  reason,  not  without  real  substratum,  the  middle  term  becomes  contradictory 
to  the  conclusion ;  inasmuch  as  no  "  cognition "  is  ever  found  to  be  without  a  real 
substratum. 

101.109  vVe  dream  only  of  such  external  objects  as  we  have  previously  perceived. 
The  only  difference  lies  in  the  disorder  of  the  time  and  place  of  the  perception. 
Hence  dreams  too  cannot  be  said  to  be  totally  devoid  of  real  substratum  in  the 
external  world. 


APHORISM  V:  Niralamhana  Yfida.  137 

matter  of  fact  too,  what  is  comprehended  by  dream-cognition  is  (some 
real  external  object  that  has  been  perceived)  either  dui'ing  the  present 
life,  or  in  some  past  life,  or  at  any  other  time,  and  which  comes  to  be 
cognised  in  dreams,  either  in  connection  with  the  same  time  and  place, 
or  under  different  circumstances. 

109-113.  The  cause  of  misconception  in  the  notion  of  the  "  fire-brand- 
circle  "  is  the  fire-brand  whirled  with  extreme  rapidity ; — in  that  of 
"  imaginary  cities,"  the  particular  shape  of  the  clouds,  as  also  some  precon- 
ceived houses,  &c. ; — in  that  of  the  "  Mirage,"  preconceived  water,  or  sand 
heated  by  and  reflecting  the  rays  of  the  sun.  And  of  the  notion  of  "  the 
hare's  horns"  the  cause  would  be  either  the  horn  of  other  animals,  or 
the  peculiar  character  of  the  hare  itself.  And  of  the  negation  of  the  hare's 
horns,  the  cause  is  the  baldness  of  its  head  (i.e.,  the  absence  of  protu- 
berances). Of  the  notiou  of  emptiness  in  the  object,  the  cause  is  (the  place) 
untouched  by  any  other  object.  And  in  the  case  of  improbable  utterances 
(such  as  "Hundreds  of  elephants  on  the  tip  of  one's  finger")  the  cause 
lies  in  the  objects  themselves  (as  under  the  influence  of  extreme  proximity 
giving  rise  to  such  misconceptions). 

113-114.  Even  such  objects  as  are  never  perceived  (such  as  the 
Sankhya  'Prakriti'),  are  found  to  be  comprehended  by  cognitions;  and 
the  origin  of  these  cognitions  lies  in  (its  constituent  elements)  the 
earth,  &c. 

114-115.  It  is  a  peculiarity  of  "  Sense-per-ceptiou "  alone  that  it 
comprehends  only  such  objects  as  exist  at  the  present  time,  and  also  that 
it  functions  over  objects  in  contact  (with  the  senses)  ;  such  restrictions  do 
not  apply  to  other  kinds  of  cognition  (Inference,  &c. ) 

115-116.  (If  you  ask)  "How  could  an  object,  not  existing,  bring 
about  a  cognition  ?  " — (we  reply)  whence  do  you  conclude  the  incapacity 
of  non-existing  objects  to  produce  cognitions  ? 

116-117.  The  point  at  issue  between  us  rests  in  the  fact  of 
(cognitions    having)   external  substrata ;  and  hence,  even  if  there   be   no 


109.118  The  external  cause  of  dreams  has  been  explained.  These  Karikas  explain 
the  external  causes  of  the  ordinary  misconceptions  of  the  senses.  And  it  is  shown 
that  even  misconceptions  are  not  totally  devoid  of  external  realities,-— to  say  nothing 
of  correct  Perceptions. 

US. 14  it  is  only  the  elements — Earth,  Water,  &c, — in  their  subtlest  forms,  that 
are  called  "  Prakriti." 

114.16  The  notion  of  "  Prakriti"  is  got  at  by  means  of  Inference,  wherein  it  is  not 
necessary  that  the  conditions  specified  should  apply.  Hence  the  objection  based  upon 
the  imperceptible  character  of  Prakriti  loses  its  force. 

11&.16  That  which  does  not  exist  at  tho  present  time  cannot  perform  any  action, 
&c.  ;  but  this  does  not  mean  that  it  cannot  bring  about  cognitions ;  as  we  have  cogni- 
tions of  many  past  and  future  objects. 

116. n  Because  the  absence  of  proximity   docs  not  imply  the  absence  of  the  exter« 
nal  substratum  of  cognitions. 
18 
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proximity  of  the  object  (with   the  Sense-organ),  how  could  that  affect  our 

theory  ? 

117-119.  Therefore  it  is  only  that  (cognition),  which  comprehends  an 
object  otherwise  than  in  the  form  it  exists  in,  that  can  be  said  to  be 
"  devoid  of  substratum  ;  "  and  that  Cognition  which  has  '  negation'  for  its 
object  is,  in  fact,  one  that  has  a  real  substratum  ;  because  this  '  negation ' 
too  is  not  an  independent  entity  by  itself ;  for  it  is  not  so  comprehended. 
For  you,  however,  both  of  these  ('  absence  of  substratum '  and  '  negation 
as  the  substratum')  together  with  their  causes,  can  never  be  ascertained. 

119-20.  And  like  the  discrepancies  of  your  conclusion,  the  contra- 
dictory character  of  your  middle  term  too  would  be  chargeable  (to  your 
argument)  ; — inasmuch  as  it  leads  to  the  subversion  of  the  forms  of  the 
predicate,  subject,  &c. — taken  severally  as  well  as  collectively  (iu  the 
premises). 

120-21.  The  discrepancies  of  the  instance  too  become  chargeable  to 
you  ;  inasmuch  as  in  any  single  object,  it  is  not  possible  to  have  the  con- 
ception of  parts  of  the  major  term  and  the  middle  term,  and  also  that  of 
invariable  concomitance  (of  these  two). 

121-22.  Some  people  urge  against  you  the  objection  that  in  your 
argument  you  do  not  mention  any  instance  of  dissimilarity.  If  you  urge 
that  "  it  is  not  mentioned  because  there  is  no  such  instance  "  ;  then 
(they  would  reply)  you  have  not  got  here  the  opportunity  (for  making 
such  an  assertion,  as)  such  an  assertion  could  only  be  made  in  the  case  of 
the  conclusion  being  an  affirmative  one. 

in. 19  By  "cognition  without  a  substratum"  is  meant  a  wrong  cognition  or  miscon- 
ception,— and  not  one  that  cognises  itself.  And  the  notion — "  this  is  not  a  jar  " — has 
also  a  real  substratum  ;  inasmuch  as  this  negative  conception  is  nothing  more  than 
a  positive  cognition,  having  for  its  object,  the  absence  of  the  properties  of  the  Jar 
in  the  particular  object.  For  the  Bauddha,  on  the  other  hand,  there  can  be  no  cogni- 
tion   devoid  of  real   substratum  ;  because   the   cognition,   according  to  them,  cognises 

itself. 

119.20  Your  conclusion  has  been  pointed  out  to  be  such  as  has  its  subject  not 
known  &c,  &c.  In  the  same  manner,  we  are  going  to  show  that  your  middle  term  is 
contradictory.  Your  middle  term  would  prove  the  falsity  of  all  cognitions  ;  and  as 
such  it  would  also  prove  the  falsity  of  the  cognitions  the  Subject  and  Predicate  of 
your  conclusion ;  and  as  such  it  would  establish  the  contradictories  of  your  con- 
clusion. 

180.21  The  Instance,  "  Dream-Cognition,"  is  such  as  is  devoid  of  your  Major  term, 
"Absenoeof  substratum";  it  is  also  devoid  of  the  middle  term,  "the  character  of 
coition  "  ;  it  is  devoid  of  the  combination  of  these  two  ;  and  lastly  it  is  also  devoid 
of°the  concomitance  of  these.  "In  a  single  object,  ^c."-i.e.,  in  cognition,  taken  by 
itself,  independently  of  any  substratum. 

121  23  "Instance  of  Dissimilarity"  :  f.i.,  '  where  there  is  no  absence  of  substratum, 
there  is  no  cognition.'  "  It  is  not  mentioned,  frc.  "  :  The  sense  of  this  is  that  when 
the  conclusion  is  an  affirmative  one,  its  negation  is  its  contradictory;  and  when  it  is 
a  negative  one,  then,  its  negation  being  a  non-entity,  the  middle  term  could  not 
apply  to  it.     Hence  it  is  not  necessary  to   an   instance  of  dissimilarity,   in   the  case 
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123-24.  The  citation  (of  the  instance  of  dissimilarity)  is  possible, 
even  in  the  case  of  the  contradictory  (of  the  major  term)  being  a  nega- 
tive one  ; — e.g.,  "  that  which  is  not  transient  is  not  an  effect,  as  '  Sky- 
flowers,'  &c,"  an  assertion  which  is  quite  reasonable. 

124-25.  In  the  case  of  your  argument,  however,  we  have  a  negative 
major  term  (or  conclusion)  ("  devoid  of  substratum  ")  ;  and  hence  its  con- 
tradictory (presence  of  substratum)  is  positive  ;  and  as  such  it  is  necessary 
that  the  contradictory  of  your  major  term  should  have  been  supported  by 
an  Instance. 

125-26.  And  if  you  were  to  mention  any  such,  the  double  negation 
would  signify  only  an  affirmation  ;  and  no  affirmation  could  be  made  if 
the  object  were  non-existing. 

126-27.  Under  the  circumstances,  in  the  case  of  the  negation  of  the 
omniscience  (of  Buddha)  we  would  have  the  following  form  of  reasoning  : 
"  There  is  an  incapability  of  His  sense-perception,  &c,  (to  apply  to  all 
things),  like  our  own  (sense-perception,  &c.)." 

of  oar  argument.  The  meaning  of  the  Author  is  that  the  Bauddhas  do  not  make 
this  assertion  with  reference  to  the  argument  in  question  ;  because  for  them  there  is 
no  case  of  affirmative  sense-perception ;  as  according  to  them,  there  can  be  no  joint 
cognition  of  the  middle  term  accompained  by  the  major  term  (i  e.,  of  the  major 
premiss).  It  is  for  this  reason,  that  they  always  base  the  applicability  of  their 
middle  term  upon  its  capacity  to  preclude  the  contradictory  of  the  conclusion  ;  con- 
sequently, in  the  absence  of  an  Instance  of  Dissimilarity,  there  can  be  no  preclu- 
sion of  the  said  contradictory  ;  therefore,  in  the  Bauddha  theory,  it  is  always  neces- 
sary to  cite  Instances  of  Dissimilarity.  Their  Major  term — "  absence  of  substratum" 
— however,  is  a  negative  one;  and  hence  its  contradictory  cannot  but  be  positive  — 
"  a  real  substratum  "  ;  and  it  is  quite  possible  that  the  middle  term  should  reside  in  this 
latter,  positive  entity  :  so  in  order  to  deny  this  possibility,  it  was  necessary  to  cite 
an  Instance  of  Dissimilarity. 

12S.24  Even  in  the  case  of  an  affirmative  conclusion,  as  a  matter  of  fact,  the 
citing  of  an  instance  of  dissimilarity  is  not  necessary  ;  but  such  citing  is  not  impossible  ; 
because  even  when  the  contradictory  is  a  negation  one,  such  instances  are  always 
possible;  hence  those  that  are  clever  at  inferential  reasonings  must  always  bo  able  to 
cite  such  instances,  the  omission  of  which  would  be  a  serious  mistake.  An  example 
of  such  an  Instance  is  given  :  In  the  argument,  "  sound  is  transient,  because  it  is 
caused,"  we  can  cite  an  instance  of  dissimilarity,  such  as  "  that  which  is  not  transient 
is  not  caused,  as  Sky-flowers." 

125.28  if  you  were  to  cite  such  an  instance,  it  could  be  only  in  the  form — "  That 
which  is  not  devoid  of  substratum  is  not  a  Cognition,"  and  the  double  negation — "  that 
which  is  not  devoid  of  " — would  mean  "  that  which  is  endowed  with  j  "  and  this  affir- 
mation could  not  be  made,  if  there  were  no  real  substratum. 

121.47  The  Bauddha  would  retort  that  these  discrepancies  could  bo  charged  against 
all  negative  arguments, — even  to  that  argument  by  which  you  seek  to  deny  the  omni- 
science of  Buddha.  In  order  to  avoid  this  charge,  the  Author  says  that  the  form  of  our 
argument  against  such  omniscience  would  be  this :  "  Buddha's  perception  cannot 
apply  to  such  objects  as  exist  in  the  future  &c, — because  it  is  sense-perception, — like 
our  ordinary  sense-perception, — f.i.,  words  "  ;  and  thus  we  sail  clear  of  the  above 
charges  ;  as  the  citation  of  the  Instance  of  Dissimilarity — "  That  which  comprehends, 
&c.  " —  is  quit«  correct. 
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127-28.  In  a  case  where  no  contradictory  (of  the  major  term)  is 
possible,  other  theorists  declare  that  this  (non-citation  of  the  instance  of 
dissimilarity)  is  no  fault;  inasmuch  as  even  without  such  citation  the 
reasoniug  is  conclusive. 

128-29.  Then  again,  it  is  only  those  who  admit  of  real  means  (of 
argument)  that  can  engage  in  a  discussion  ;  and  the  £  unyavadi  is  not 
entitled  (to  any  discussion),  because  he  accepts  no  means  to  be  real. 

129-30.  (Obj.).  "But  all  the  arguments  that  we  have  brought  for- 
ward are  such  as  are  accepted  by  you  (to  be  real,  though  not  by  us)  ; 
and  as  such,  wherefore  should  you  have  brought  forward  so  many  objec- 
tions— by  means  of  alternatives — ,  in  order  to  invalidate  the  argument 
as  such  ?  " 

130-31.  You  who  are  versed  in  logical  rules — why  should  you  avgnc 
thus,  with  a  view  to  deceive  us,  as  it  were  ?  Have  you  not  heard  that  an 
argument  (to  be  effective)  must  be  such  as  is  accepted  by  both  parties  r 

131-33.  In  the  case  of  an  argument  which  is  not  accepted  by  your 
opponent,  and  which  is  brought  forward  as  recognised  by  yourself  alone — 
you  have  a  remedy  at  hand  ;  but  in  the  case  of  an  argument  which  (as 
you  say)  is  not  recognised  by  yourself,  what  procedure  can  you  adopt? 
Because  if  you  were  to  establish  (such  an  argument)  you  would  be  con- 
tradicting your  own  previous  convictions  (such  as  the  denial  of  the  truth 
of  the  original  argument)  ;  while  if  you  left  it  un-established,  your  oppo- 
nent could  not  be  convinced  of  the  truth  of  your  conclusions. 

133-34.  (Obj.).  "That  which  is  not  recognised  by  the  opponent 
can  never  convince  him  ;  and  hence  it  is  only  reasonable  that  the  real 
character    of    an  argument  should  not  belong  to  such.     But  that   which  is 

181.28  Having  expounded  the  view  of  "some  people",  the  Author  propounds 
another  theory  :  The  Instance  of  Dissimilarity  is  cited  only  with  a  view  to  avoid  the 
chance  of  the  middle  term  being  either  too  wide  or  too  narrow,  and  thereby  making 
the  reasoning  inconclusive.  In  cases,  however,  where  the  contradictory  of  the 
Major  term  does  not  exist,  there  is  no  chance  of  such  a  contingency ;  and  hence  there 
is  no  necessity  for  citing  the  said  Instance.  But  by  this  we  do  not  admit  your  argu- 
ment as  conclusive ;  in  face  of  the  numerous  objections  urged  above. 

188.29  Only  those  who  accept  the  various  factors  of  an  argument  to  be  real, 
can  carry  on  any  discussion.  The  Ciinyavadi  denies  the  reality  of  all  these  factors  ; 
and  as  such,  he  cannot  be  admitted  into  the  discussion. 

129.30  The  CTinyavadi  says:  "Though  we  do  not  accept  the  reality  of  any  factor 
of  the  argument,  yet  we  bring  forward  arguments,  in  order  to  convince  you  of  the 
truth  of  our  theory  ;  and  as  these  arguments  are  in  due  accordance  with  your  own 
tenets,  it  is  not  proper  for  you  to  attempt  to  invalidate  it ;  as  by  invalidating  my 
argument,  you  will  be  only  invalidating  your  own  tenets,  upon  which  my  arguments 
are  all  based." 

130.31  "  Have  you  not,  §'c.  " — As  taught  by  your  own  teacher  Dihnaga. 

151.33  If  an  argument  is  accepted  by  you,  and  not  by  your  opponent,  then  what 
you  have  to  do  is  to  bring  forward  other  arguments  in  support  of  your  original  argu- 
ment, and  thereby  convince  your  adversary.  But  there  is  no  course  open  to  you,  if 
yon  do  not  accept,  as  real,  the  argument  that  you  yourself  bring  forward. 
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not  recognised  by  myself — what  can  that  matter  ?  The  fact  of  the 
necessity  of  the  middle  term  being  such  as  is  recognised  by  both 
parties  is  not  mentioned  with  a  view  to  any  transcendental  result,  (that 
we  shall  accept  it  upou  any  verbal  authority).  Any  person  would  become 
convinced  of  a  fact  only  through  reasoning  recognised  by  himself. 

135-36.  "  If  you  urge — '  How  can  you  assert  what  you  do  not  recog- 
nise ?  '—(we  reply)  what  is  even  that  to  you  ?  I  may  assert  the  conclu- 
sion or  the  argument  either  recognised  or  not  recognised  by  me  ;  do  you 
not  come  to  ascertain  it  (through  my  argument)  to  be  true  ?  " 

137.  "  It  is  where  the  conclusion  (a  certain  notion)  depends  solely 
upon  a  person  (his  utterance),  that  the  question  is  raised—'  whence  did 
this  man  know  it  ?  '  Such  a  question,  however,  does  not  arise  in  the  present 
case  (which  is  one  of  inferential  argument)". 

138.  "  For  if  it  were  so  (and  the  conclusion  depended  upon  my 
assertion)  in  the  present  case,  then  the  mere  assertion  of  the  conclusion 
would  lead  to  your  conviction,  solely  through  the  non-recognition  of  any 
discrepancy  (in  my  argument).  " 

139.  "  But  because  this  (conclusion)  stands  in  need  of  argumenta- 
tive reasoning,  therefore  it  is  to  this  (reasoning)  that  authoritativeness 
belongs,  and  the  use  of  the  verbal  utterance  lies  only  in  the  recalling  of 
the  reasoning  to  the  mind  (of  the  questioner)." 

140.  "  Therefore  just  as  one  who  would  be  convinced  of  the  con- 
clusion only  through  a  recognition  of  the  middle  term  as  concomitant 
with  the  major  term  (i.e.,  of  the  major  premiss),  does  not  stand  in  need  of 
(knowing  the  character  of)  the  speaker,  so  would  you  also  be  convinced 
of  our  conclusion  without  wanting  to  know  what  we  ourselves  believe." 

141.  "  In  the  case  of  such  cognitions  of  yours,  as  Sense-perception, 
&c.,— is  there,  m  the  case  of  these,any  reasoning  or  conclusion  that  is  recog- 
nised by  us,— that  you  should  persist  upon  such  (being  accepted  by  me) 
in  the  case  of  my  present  (inferential  argument)  ?  " 

142.  "  For  these  reasons,  it  is  not  befitting  of  learned  people  to 
assert  in  reply  that  '  since  the  reasoning  is  not  recognised  by  yourself, 
therefore  it  cannot  convince  me.  '  " 

143.  (Rep.).  All  this  would  have  been  quite  true,  if  the  only  result 
(sought  after  by  your  reasoning)  were  my  conviction  alone  ;  in  that  case 
the  reasoning  would  be  enough  for  me,  even  if  it  were  not  recognised  by  you. 

144.  But  when  the  case  is  such  that  you,  holding  that  the  idea  alone 
is  a  real  entity,  are  asked  by  one—"  what  are  your  reasons  ?  "—then  it 
is  not  possible  (that  you  should  say  something  which  you  yourself  do 
not  recognise). 

145.  And  certainly  you  could  not  have  been  convinced  of  your 
theory,  through  any  reasonings,  that  are  not  accepted  by  you,  but  by  me. 

140.  And  no  argument  is  brought  forward  against  a  questioner  save 
that  which  states  the  grounds  of  the  speaker's  own  conviction. 

147-48.     And  again,  how  do  you  know  that  such  and  such  an  argument 
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is  recognised  by  us  ?  How  could  there  be  any  desire  on  your  part,  for 
asserting  (an  argument),  when  you  do  not  recognise  the  meaning  (of 
the  argument)  which  you  knowingly  bring  forward  for  me,  when  I 
present  myself  only  as  an  enquirer  (and  not  as  your  opponent)  ?  It 
was  with  a  full  recognisance  of  this  fact  that  your  teachers  asserted  the 
necessity  of  the  reasouing  being  accepted  by  both  parties. 

149.  Hence,  just  as  by  means  of  your  argument  you  seek  to  instil 
into  me  a  recognition  of  your  conclusion,  so  by  means  of  objections  to  your 
argument,  I  shall  seek  to  instil  into  you  the  non-acceptance  or  negation 
(thereof) . 

150-52.  Just  as  you,  having  asserted  a  conclusion,  and  not  recognis- 
ing any  argument  in  support  of  that  conclusion,  become  deprived  of 
any  conviction  (with  regard  to  such  a  conclusion)  ;  so  would  also  your 
questioner,  desiring  to  understand  such  a  conclusion,  and  then  becoming 
conscious  of  the  discrepancies  of  the  reasoning  (in  favour  of  such  a  conclu- 
clusion),  fail  to  be  convinced  of  the  correctness  of  that  conclusion  ;  and  if 
he  knows  the  reasoning  to  be  true,  then  the  reality  of  the  reasoning  being 
firmly  established,  your  conclusion  itself  becomes  impossible  ;  and  so  he 
naturally  does  not  become  convinced  of  its  truth. 

153.  Therefore  you  should  entertain  no  such  hope  as  that  '  even  when 
the  reasoning  is  asserted  by  me  unknowingly  {i.e.,  when  not  recognised 
by  me  as  such),  the  other  party  would  become  convinced  of  the  correct- 
ness of  my  conclusion  by  the  direct  acceptance  of  my  argument. ' 

154.  The  contradiction  between  your  reasoning  (the  major  premiss) 
and  the  conclusion  is  clear,  as  declared  by  Gautama.  And  it  was  without 
a  recognition  of  this  fact  that  others  (the  Bauddhas)  declared  such  con- 
tradiction to  be  no  fault. 

155.  (Obj.).  "  But  it  is  just  possible  that  I  may  have  been  previously 
convinced  of  the  conclusion  by  means  of  reasonings  recognised  by  ordinary 
people;  though  this  (reasoning)  may  have  no  existence  in  reality." 

156.  (Rep.).  That  which  is  now  known  to  be  non-existent  in  reality, — 
how  could  that  have  been  a  reality  before  ?  And  if  it  was  not  a  reality, 
how  could  it  have  been  accepted  as  sound  reasoning  ? 

157-58.  If  it  is  a  correct  reasoning,  it  could  not  but  have  a  real 
existence.  Because  no  reality  can  be  proved  by  an  unreality  ;  for  we  have 
never  known  such  notions  as  that  of  the  "  hare's  horns  "  to  lead  to  any 
correct  notion  ;  and  the  notion  of  the  existence  of  fire,  based  upon  the  idea 
of  the  existence  of  fog  (which  is  not  smoke),  cannot  but  be  false. 

159.  Therefore  your  idea  of  reality,  originating  in  an  untrue  reason- 
ing, cannot  but  be  unreal ;  because  nothing  real  can  be  indicated  by  that 
which  is  itself  false. 

160.  The    different    marks,    &c, — which   are    taken    to   indicate  the 

160.62  Since  your  conclusion  denies  the  reality  of  the  substratum  of  all  cogni- 
tions, therefore  an  establishment  of  the  reality  of  the  object  of  your  premisses  ren- 
ders your  own  conclusion  impossible. 
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alphabetical  letters, — these,  too,   in   their  own  forms    (of  marks)    are   not 
devoid  of   reality. 

161.  If  you  urge  that  these  (marks  ^  are  not  real  as  letters, — (we  reply 
that)  such  is  the  case  with  all  entities  :  nothing  is  accepted  to  be  real 
in  the  form  of  something  else. 

162.  When  the  natural  form  of  the  object  itself  is  manifest,  then  the 
form  appears  as  such  (and  hence  is  real) ;  when,  however,  such  form  of  the 
object  is  not  ascertained,  then  it  is  neither  real  nor  unreal. 

163.  5Tour  reasoning,  fyc, — (i.e.,  the  middle  term  and  the  major  term) — 
however  are  unreal  in  their  own  forms  ;  therefore  their  agency  (towards 
producing  notions)  is  similar  to  that  of  the  fog  (producing  an  idea  of  fire), 
and  not  to  that  of  letter-marks. 

161.  (Obj.).  "  The  form  of  the  means  has,  for  us,  only  the  character 
of  a  '  Samvriti  '  (falsity)  ;  and  in  that  form  they  are  accepted  to  be  real ; 
and  thus  how  can  they  be  said  to  be  false  in  their  natural  forms  ?  " 

165.  (Rep.).  The  character  of  «  Samvriti  '  exists  only  in  word,— and 
as  sach  it  can  never  be  the  cause  of  true  reality. 

166.  You  have  got  no  ground  for  distinguishing  between  true  and 
ordinary  worldly  '  reality  ' ;  and  as  such  how  could  true  reality  belong  to 
a  thing  which  is  amenable  to  worldly  means  (i.e.,  that  whereto  you  attri- 
bute the  character  of  '  Samvriti')  ? 

167-68.  (Obj.).  "  But  even  in  the  absence  of  the  external  object, 
only  by  means  of  the  'Idea'  in  the  mind,  would  (all  worldly  activity) 
be  accomplished, — through  the  differentiations  of  specifications  based  upon 
'  Impressions  '  and  '  Words '.  The  followers  of  the  Nyaya  too  have  de- 
clared that  '  it  is  only  when  the  predicate,  &c.  (of  the  propositions  forming 
an  argument)  have  become  the  objects  of  '  Idea ',  that  all  functioning  of 
inference  and  the  rest  become  accomplished, — and  not  when  these  (predi- 
cate, &c.)  exist  in  the  external  world.'  " 

169.  (Rep.).  True,  there  is  such  an  assertion  of  theirs  ;  but  just  ex- 
amine it  for  a  moment — how  could  there  be  any  differentiation  of  that  which 
is  a  nonentity,  through  any  representation  either  in  Idea  or  in  Words  ? 

170.  And  again,  how  could  there  be  any  specification  of  Words  or 
Idea,  with  regard  to  that  which  has  no  real  existence  ?  Even  specifica- 
tion by  word  there  can  be  none,  because  you  deny  (the  reality  of  J  the 
word  itself. 

171-72.     And  if    even  such   specifications   as   do  not  exist,   and  are 

187.83  Inference,  Analogy,  &c,  could  be  explained  as  based  upon  the  ideas  of  the 
subjects  and  predicates  of  the  constituent  propositions  ;  and  these  ideas  do  not  stand 
in  need  of  the  external  reality  of  objects.  Through  differences  in  Impressions  and 
Words  we  could  have  the  differentiation  a  into  the  false  and  the  real  factors  of  an 
argument,  &c,  &c.      "  Followers  of  Nyaya,  "  i  e.,  Dinnaga  and  others. 

'89  '■  Hare's  horns  "  can  have  no  differentiation,  based  upon  any  specification  of 
either  words  or  ideas. 

111.18  If  mere  existence  in  idea  were  the  sole  test   of  the   reality  of  a  proposition, 
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only  brought  about  by  an  Idea  {i.e.,  bave  no  existence  save  in  Idea),  were 
to  bring  about  the  action  of  the  major,  middle  and  minor  terms ; — then, 
even  with  regard  to  your  argument,  all  the  faults  that  we  urge  against 
it  may  be  such  as  have  real  corresponding  ideas,  ~-and  as  such  your  argu- 
ment would  become  subject  to  all  these  faults. 

173.  The  mystic  incantation  that  you  have  urged, — viz.,  '  that 
Inference,  &c,  are  accomplished  only  when  the  subject,  &c,  have  appeared 
in  idea,  and  that  there  is  no  need  of  any  external  object,  ' — would  also  apply 
to  the  fallaciousness,  &c.  (of  your  argument),  urged  by  me. 

174-75.  For  you,  who  base  all  usage  upon  representations  in  Idea, 
the  objections  urged  by  us  would  also  have  to  be  accepted  as  established; 
but  not  so  the  argument  brought  forward  by  you.  Because  we  base  all- 
usage  upon  external  objects  ;  and  as  such,  for  us,  even  when  the  Idea  has 
appeared,  we  cannot  in  any  way  have  any  usage  devoid  of  the  external  object. 

176.  (Obj.).  "  But  just  as  we  do  not  accept  the  reality  of  the  rea- 
soning, so  we  would  not  accept  the  objections  (against  it)  ;  and  hence,  in 
the  absence  of  any  objections,  my  argument  remains  unsallied." 

177.  (Rep).  Then  in  that  case  there  is  no  need  of  objections, — when 
by  the  mere  denial  of  (the  truth  of)  your  reasoning,  you  have  accepted  the 
non-conclusiveness  of  your  argument,  which  is  all  that  Ave  seek  to  prove. 

178-79.  Again,  there  can  be  no  specification  by  the  Vasana  (Impres- 
sion or  Tendency),  because  of  the  impossibility  of  any  cause  (for  such  speci- 
fication), for  you.  If  you  urge  that  'the  difference  of  Idea  (or  Cognition) 
would  be  the  cause' — then,  whence  the  difference  of  this  (Idea)?  If 
it  be  urged  that  this  latter  is  based  upon  the  difference  of  Vasana,  then 
you  land  upon  '  Reciprocity.'  And  of  the  pure  form  of  Idea,  by  itself, 
you  can  have  no  differentiation. 

180-81.     And  further  there  is  no  evidence  either  for  the  exisfence  of 


then,  inasmuch  as  we  have  very  distinct  ideas  of  the  discrepancies  in  your  arguments, 
you  cannot  deny  the  reality  of  these  discrepancies. 

176.  You  base  usage  upon  mere  Idea ;  hence  you  cannot  very  -well  deny  the 
objections  we  have  urged  against  you.  We,  on  the  other  hand,  hold  to  the  necessity 
of  a  real  substratum  for  the' Idea;  and  hence  your  argument  cannot  be  binding  upon 
us,  as  it  is  devoid  of  a  real  substratum  in  the  external  world. 

113.79,     With  this  Commences  the  refutation  of  the  Bauddha  theory  of  "Vasana." 

173.79.  "  And  of  the  'pure,  8fc? — This  anticipates  the  theory  that  the  Idea  being 
self-differentiated,  there  is  no  Reciprocity. 

180.31.  This  anticipates  the  objection  that  the  said  Reciprocity  being  eternal, 
like  the  relation  between  the  seed  and  the  sin-out,  cannot  be  faulty.  The  sense  of  the 
reply  is  that  the  fact  of  the  mutual  depeudence  of  the  seed  and  the  sprout  is  well- 
known  ;  and  as  such  the  mutual  dependence  in  this  case  is  considered  to  be  faulty 
whereas  in  the  case  of  the  Bauddha  "  Vasana,"  there  is  no  such  testimony  of  general 
acceptance.  Even  if  the  existence  of  the  Impressions  be  granted,  these  could  only 
tend  to  recall  preconceived  perceptions,  and  would,  in  no  case,  be  able  to  bring  about 
the  objects  of  perception,  such  as  Red,  Blue,  8fe.  "Because,  $"c." — Impressions  left 
upon  the  mind  by  past  cognitions,  tend  to  bring  about  a  remembrance  thereof. 
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the  Vasana,  or  for  the  differentiation  (thereof) ;  (and  even  granting  its 
cxisteuce)  the  Vasana  would  only  bring  about  the  differentiation  of  the 
"  Apprehender "  (the  Idea  or  Cognition);  and  then,  by  what  would  the 
differentiation  of  the  "  Apprehended "  (object  of  perception)  be  brought 
about  ?  Because  appearing  in  consciousness  alone  the  Vasana  could  only 
bring  about  a  remembrance. 

181-82.  (I)  Ideas  being  momentary  (transient),  and  (2)  their  des- 
truction being  total  (lit.  without  leaving  behind  its  least  trace),  and  (3) 
there  being  no  association  of  the  impressed  and  the  impresser  (i.e.,  since 
the  two  do  not  in  any  case  appear  together), — there  can  be  no  Vasana. 

182-83.  And  again,  the  next  moment  having  not  yet  appeared,  cannot 
be  impressed  by  the  foregoing  moment ;  and  the  following  moment  having 
been  destroyed  (as  soon  as  it  appears),  there  can  be  no  impression, 
thereby,  of  the  foregoing  ;  and  even  if  the  two  moments  appeared  to- 
gether, they  could  have  no  relation  (between  them)  ;  and  hence  there  can 
he  no  '  Vasana  or  Impression.' 

184-85.  Both  (the  preceding  and  the  following  moments)  being 
momentary,  they  cannot  operate  upon  one  another :  how  can  that  which  is 
in  the  course  of  destruction  be  impressed  by  another  which  too  is  under- 
going destruction  ?  It  is  only  the  permanent  entities  (i.e.,  those  that  last 
for  some  moments)  that  can  be  impressed  upon  by  other  entities,  which 
are  also  permanent. 

185-86.  (Obj.).  "  If  the  subsequent  cognition,  which  is  permanent, 
did  not  differ  from  the  preceding  one,  then  there   could  be  no  Vasana ; 

182.93.  By  "  moment "  here  is  meant  the  cognition  appearing  at  the  moment. 
The  Bauddhas  hold  all  cognition  to  be  momentary,  being  destroyed  as  soon  as  pro- 
duced ;  and  hence,  according  to  them,  no  two  cognitions  can  exist  at  the  same  time ; 
and  consequently  one  cannot  impress  the  other.  This  explains  the  third  reason  for  the 
denial  of  Vasana. 

18i.85,  "  Being  momentary,  fy'c.  " — This  explains  the  first  reason  for  denying  Vasana. 
"  It  is  only,  fy~c." — explains  the  second  reason  for  denying  Vasana ;  that  which  i3 
totally  destroyed  cannot  be  impressed  upon  ;  nor  can  any  impressions  be  produced  by 
that  which  has  itself  been  totally  destroyed. 

186.85.  "  You  have  urged  that  permanent  entities  are  impressed  upon  by  others. 
But  this  is  wrong  ;  because  that  which  is  permanent  must  be  accepted  as  having  the  same 
form  at  all  times,  past,  present  and  future  ;  and  hence  the  form  of  the  cognition  that 
appeared  before  would  be  identical  with  that  which  would  appear  subsequently  ;  and 
thus  on  account  of  this  identity,  there  could  be  no  impression.  While  if  cognitions 
are  held  to  be  undergoing  momentary  changes,  then,  the  time  of  the  subsequent 
cognition  being  different  from  that  of  the  previous  one,  and  yet  there  being  a  similarity 
between  the  two  cognitions,  we  could  have  a  Vasana,  which  would  solely  consist  in  the 
fact  of  the  subsequent  Idea  appearing  in  the  form  of  the  previous  Idea.  Therefore  it  is  only 
when  the  previous  cognition  impresses  its  form  upon  the  subsequent  cognition,  that 
the  former  is  said  to  impress  the  latter  ;  and  as  such,  there  is  no  need  of  any  operation, 
which  would  not  be  possible  in  the  momentary  cognitions.  And  further,  the  relation 
subsisting  between  the  two  would  be  that  of  the  cause  and.  effect  j  and  thus  all  your 
objections  against  our  Vasana  fall  to  the  grouud," 
19 
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because  of  the  absence  of  any  difference  between  the  two.  "When  however 
these  are  transient,  then  there  can  be  a  Vasana,  based  upon  similarity 
and  difference  (between  the  two  cognitions)." 

167-88.  (Reply).  But  for  you,  who  accept  the  momentary  character 
of  cognitions,  there  can  be  no  such  similarity.  And  again,  the  preceding 
cognition  can  bring  about  no  effect,  until  it  has  itself  appeared  ;  nor  (can 
it  bring  about  effects)  when  it  has  (itself)  been  destroyed  ;  and  in  its  accom- 
plished state,  it  has  no  continuance  even  for  one  moment.  Therefore 
(according  to  you)  the  cognition  being  destroyed  as  soon  as  produced^ 
there  can  be  no  moment  which  would  allow  for  its  bringing  about  its 
effects. 

189-90.  Then  again,  since  the  cognition  is  destroyed  totally  (without 
leaving  any  trace  behind),  whence  can  there  be  any  such  similarity  ?  As, 
in  the  subsequent  cognition,  there  exists  no  such  property  as  belonged  to  tha 
preceding  cognition ;  and  barring  the  sameness  of  'properties,  no  other 
'  similarity  '  is  possible. 

190-91.  And  if  the  Vasana,  were  due  solely  to  similarity,  then 
in  the  case  of  an  idea  of  the  Elephant  following  upon  that  of  the 
Cow,  there  could  be  no  Vasana,  because  the  two  are  entirely  different. 
And  then  (there  being  no  Vasana  in  keeping  with  the  idea  of  the  cow) 
after  that,  there  would  never  be  any  idea  of  the  cow,  because  of  the 
absence  of  its  cause  (which  you  hold  to  be  none  other  than  the  aforesaid 
Vasana).  And,  in  fact,  no  other  idea  would  proceed  from  another  which 
is  dissimilar  to  it. 

192-93.  And  again,  there  being  an  absence  of  all  help  from  any 
external  object,  and  hence  not  being  influenced  by  any  extraneous  circum- 
stances, and  having  the  peculiarity  of  being  totally  destroyed, — how 
could  the  Impressions  (Vasands)  bring  about  any  effects  iu  anything  like 
a  serial  order  ? 

181.39,  Therefore  your  assertion, — that  "  the  relation  of  cause  and  effect  subsists 
between  the  two  Ideas  " — is  wrong. 

189.90.  if  the  property  of  the  previous  cognition  persist  in  the  subsequent  cogni- 
tion, the  former  cannot  be  said  to  have  been  destroyed  totally. 

192.9?.  In  our  case,  as  we  admit  of  external  objects,  the  Impressions  are  held 
to  reside  in  the  soul,  which  is  permanent ;  and  hence  whenever  one  object  is  found  to 
be  similar  to  another  perceived  before,  this  similarity  serves  to  rouse  the  dormant 
soul-impression  into  activity,  and  it  brings  about  its  effect ;  and  this  effect  we  hold 
to  be  nothing  else,  save  the  remembrance  of  the  object.  Bat,  in  the  case  of  the 
Bauddhas,  as  they  admit  of  the  existence  of  nothing  but  Ideas,  their  Impressions  can- 
not have  any  aids,  on  which  would  depend  their  activity,  or  in  the  absence  of  which 
they  conld  not  operate.  Hence  their  theory  will  be  open  to  the  absurdity  of  all  the 
impressions, — all  equally  independent  of  external  aids — functioning  at  one  and  the 
same  time  ;  and  there  would  be  no  order  in  our  cognitions  ;  and  at  one  stroke,  we  would 
eome  to  have  Universal  Consciousness.  But  this  too  would  disappear,  the  very  next 
moment,  leaving  us  devoid  of  all  cognitions,  which  you  hold  to  disappear  so  completely 
as  not  to  leave  any  trace  behind  them. 
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193-95.  It  is  only  on  the  destruction  of  the  cause— and  not  other- 
wise—that the  effect  is  held  (by  you)  to  appear.  And  hence  the  destruc- 
tion of  a  single  Idea  would  bring  about  the  destruction  of  all  impressions 
(based  thereupon).  And  then,  the  Universal  Idea,  that  had  been  brought 
about  by  all  these  (Impressions),  would  all  in  a  single  moment,  dis- 
appear. 

195-96.  If  even  on  the  destruction  of  the  substratum  (Idea),  you 
hold  its  potentiality  (in  the  shape  of  Impressions)  to  subsist,  then  its  mo- 
mentary character  disappeais;  and  there  would  be  no  bringing  about  of 
the  effect  consequent  upon  such  character. 

196-97.  If  again  you  hold  the  flow  of  Impressions  to  be  like  the  flow 
of  Ideas  (i.e.,  uninterrupted  and  continuous), — then  (both  being  indepen- 
dent) no  Impressions  could  be  produced  from  Ideas ;  nor  would  any  Ideas 
be  brought  about  by    Impressions. 

197-98.  In  that  case  each  (Idea  and  Impression)  would  bring  about, 
effects  similar  to  itself ;  and  one  could  not  bring  about  the  other.  Nor  is 
thei'e  (in  your  doctrine)  any  such  peculiar  cause  (besides  these  two)  as 
would  lead  to  the  production  of  dissimilar  effects. 

198-99.  Therefore  this  (your)  "  Impression  "  must  have  been  assumed 
only  as  a  "false  reality"  (samvriti-satya),  and  not  as  a  true  reality.  But 
then,  no  effect  can  ever  be  produced  by  such  (false)  entities. 

J 99-200.  He,  for  whom  there  is  a  permanent  comprehender  (in  the 
shape  of  the  "Soul"),  can  quite  reasonably  have  this  Soul  as  the  sub- 
stratum of  Impressions — this  (the  Soul)  becoming  so  through  repeated 
cognitions.     Or  this  (Soul)  itself  may  be  said  to  be  the  "  Impression"  itself. 

200-201.     In    a    case  where   the   Laksha   water   is    sprinkled   on    the 

19?. 95.  »  Would  bring  about,  §"c.  " — because  you  accept  no  other  cause  of  the 
Impressions,  besides  Ideas. 

196. 9j.  "  There  would  be,  fyc." — because  you  hold  that  the  effect  is  produced,  only 
Tipon  the  destruction  of  the  Cause  ;  and  in  the  present  cnse,  your  cause,  the  particnlar 
Idea,  is  held  to  persist  ;  and  hence  there  could  not  appear  any  effects,  in  the  shape  of 
Impressions. 

197.9?,  Ideas  would  produce  Ideas,  and  Impressions  would  produce  Impressions  : 
"  Dissimilar  effects'" — i.e.,  iuasmnch  as  you  accept  no  other  cause  besides  Ideas  and 
Impressions,  you  cau  assert  no  reason  for  the  fact  of  an  Idea  producing  an  Impression, 
or  vice-vers<%. 

199.200.  The  Impressed  Idea  does  not  differ  entirely  from  the  original  cognition  ;  nor 
is  it  indefinite,  like  the  original  abstract  perception.  Hence  the  Impression  cannot  be 
said  to  be  either  different  from  its  canse,  or  identical  with  it.  And  the  fact  of  the  ap- 
pearance of  another  condition  does  not  militate  against  its  permanent  character; 
specially  as  people  recognise  the  two  states  of  the  same  Idea  to  be  contiguous.  If  the 
condit ion  and  the  conditioned  were  held  to  be  identical,  then  the  Sonl  itself,  as  endowed 
with  the  Impression  of  the  original  cognition,  would  be  the  Impression  ;  while  if  the 
conditioned  be  held  to  differ  from  the  condition,  then  the  said  Soul  would  only  be  the 
substratum  of  the  Impression  ;  and  the  Impression  would  be  located  in  the  Soul. 

800.201,  "  Laksha  "  is  a  kind  of  red  dye  produced  out  of  a  certain  species  of 
cochineal.     If  this  dye  is  sprinkled  over  a  lemon-blossom,  the  fruit  becomes  red. 
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lemon-blossom,  it  is  only  the  colour  (of  the  Laksha)  that  is  transferred 
to  the  fruit.  For  these  reasons  (detailed  above)  there  can  be  no  such  thing 
as  Vasana. 

202.  As  a  matter  of  fact,  this  denial  of  (the  reality  of  external) 
objects, — following  upon  the  assumption  of  such  an  "  Impression-theory," 
"which  is  incorrect  and  devoid  of  reason, — was  declared  by  the  Buddha, 
with  the  sole  object  of  alienating  the  aftections  (of  men  from  such  worldly 
objects)  ;  and  somehow  or  other',  some  people  (the  socalled  followers  of 
Bauddha)  fell  into  a  mistake  (and  accepted  it  to  its  utmost  extent,  as  the 
denial  of  all  external  substratum  of  cognitions). 

Thus  ends  the  Niralambanavdda. 
[The  Refutation  of  Buddhistic  Idealism."} 

THE    CuNYAVADA. 

1.  The  discrepancies  of  the  inferential  argument  having  been  pointed 
out,  on  the  strength  of  the  (nature  of)  cognitions, — another  (scion  of 
the  Bauddha)  comes  forward  with  an  argument  based  upon  the  incapa- 
bility of  the  effect  of  cognitions  (to  give  rise  to  any  notions  of  external 
objects). 

2.  "You  stick  to  Sense-perception,  and  the  contradiction  thereof 
you  urge  as  an  objection  against  our  argument ;  now  just  consider  the 
following  points." 

3.  "  Is  it  a  fact  that  a  cognition  is  able  to  function,  only  when  such 
objects,  as  the  post  and  the  like,  have  an  existence  in  the  external  world  ? 
Or  is  it  that  the  cognition  rests  only  in  itself  a3  the  object  cognised,  and 
not  in  any  extraneous  object  ?  " 

4.  "If  it  is  only  the  external  object  that  is  perceived  by  the  cogni- 
tion, then  the  objections  urged  by  you  are  right  enough  ;  but  if  it  is  the 
cognition  itself  which  is  cognised,  then  each  and  everyone  of  them  falls  to 
the  ground," 

5.  "  Here  then,  it  must  be  admitted  that  all  living  creatures  are 
cognisant  of  the  well-established  fact  tliat  cognisability  belongs  to  objects 
in  the  shape  of  blue,  yelloio,  long,  short,  &c,  &c." 

6.  "  And  we  do  not  perceive  any  difference  in  the  shape  of  the 
cognition  and  the  cognised;  nor  do  we  have  any  clear  idea  of  such  and 
such  properties  as  belong  either  to  the  one  or  to  the  other." 

7.  "Only  that  which  is  cognised  can  be  said  to  have  an  existence  ; 
there  can  be  no  existence  for  that  which  is  not  cognised ;  inasmuch  as  such 
a  thing  cannot  but  be  unreliable.     Therefore   it  must    be  admitted  that 

S08.  Buddha  himself  never  meant  to  entirely  deny  external  objects.  By  such 
denial  he  only  meant  to  impi-esa  npon  the  minds  of  his  disciples  that  worldly  objects 
were  not  worth  striving  after;— thus  only  echoing  the  Vedantic  denial  of  the  external 
world. 
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there  does  exist  an  object  with  a  shape,  inasmuch  as  iu  13  found  to  liave  the 
character  of  cognisability." 

S.  "  Therefore  to  those  "who  are  thus  investigating  the  matter,  if 
the  Cognition  itself  appear  as  having  a  shape  ;  then  the  trustworthiness 
(of  the  existence  of  the  form)  would  rest  solely  iu  the  Cognition  j  and 
there  would  be  no  ground  for  postulating  an  extraneous  object." 

9.  "  If  however,  the  shape  belonged  to  the  external  object,  then 
such  an  object  would  have  to  be  accepted  as  existing,  on  the  sole  ground 
of  its  being  cognised  ;  and  for  the  accomplishment  of  (this  perception)  we 
would  also  have  to  accept  the  existence  of  the  cognition." 

10.  "  N"ow  then,  which  (of  the  two  alternatives)  is  correct  ?  It  must 
be  the  cognition  itself  which  has  the  form  (as  perceived).  Wbv  ?  Because 
we  have  found  that  it  13  one  and  the  same  object  which  has  the  shape, 
and  is  cognised  as  such." 

31,  "  And  hence  if,  what  has  the  form  were  held  to  be  some  extrane- 
ous object,  then  its  cognisability  not  being  otherwise  possible,  we  would 
have  to  postulate  something  else  as  the  cogniser." 

12.  "And  in  this,  over  and  above  the  well-defined  and  ascertained 
cognisable  object  having  a  form,  we  would  be  postulating  a  groundless 
cogniser,  which  would  be  formless  and  something  altogether  foreign  to  the 
cognisable  object." 

"  13.  "And  if,  in  order  to  avoid  the  postulating  of  such  a  groundless 
enlity,  you  were  to  attribute  the  character  of  the  cogniser  to  the  object 
itself, — then  the  difference  between  us  would  be  one  of  names  only,  as  both 
of  us  would  be  holding  the  existence  of  only  cne  entity." 

li.  "  In  any  case,  all  that  we  do  is  to  assert  the  identitv  of  the 
cogniser  (Cognition)  and  the  cognised  (object  of  cognition)  ;  the  assumption 
of  either  externality  or  internal!  ty  we  hold  to  be  utterly  groundless. " 

15-17.  "In  iny  theory,  though  the  real  character  of  Cognition  is 
naturally  pure,  yet  iu  this  beginningless  world,  there  is  an  agglomeration 
of  diverse  dispositions  (or  impressions)  born  of  foregoing  cognitions  ;  and 
through  these,  the  cognition  comes  to  appear  in  the  various  shapes 
of  blue,  &c,  tinged  with  the  character  of  the  cognised  and  the  cogniser,  which 
latter,  however,  appear  as  if  they  were  something  quite  apart  (from  the 
Cognition  itself)  ;  and  as  such,  the  cognition  does  not  stand  in  need  of  any 
extraneous  object.  The  reciprocal  causality  of  the  Cognition  and  i(s 
faculty  (in  the  shape  of  dispositions)  is  without  a  beginning  (and  as  such, 
not  faulty)." 

18.     "  The  assumption  of  one  is  certainly  better  than  the  assumption 

'8.  Yon  would  be  holding  the  external  object  to  be  both  ihe  cogniser  and  the 
Cognised;  while  we  hold  Cognition  itself  to  be  both. 

15.11,  Kot  faulty" — Jest  as  the  reciprocal  causality  of  the  seed land  fixe  tree  is  not 
considered  faulty. 

18.  We  accept  only  one  entity,  the  Cognition  alore  ;  sr.d  yoa  accept  two,  the  Cog- 
nition and  the  Object.     Though  we  also  postulate  a  faculty  of  cogciiion,  in  the  Ehaps 
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of  many ;   and  then   again,  the  assumption  of  a  diversity  in  the  faculty 
(of  an  object) 'is  more  acceptable  than  that  of  a  diversity  in   the  objects 

themselves." 

1D-20.  "  For  these  reasons,  inasmuch  as  it  is  accepted  by  botb  ot  us, 
it  is  far  more  reasonable  to  postulate  the  form  to  belong  to  the  Cognition 
itself  •  for  von  however,  such  postulating  would  be  possible  only  after  you 
have  postulated  an  (extraneous)  object;  because  so  long  as  this  object  has 
not  been  established,  the  Cognition  can  have  no  funct.on  (itself  being 
without  a  substratum) ;  and  hence  there  would  be  a  certain  degree  of 
remoteness  (between  the  Cognition  and  the  forms,  blue  and  the  rest). 
Whereas  in  my  case,  the  Cognised  would  be  such  as  is  in  close  proximity 
and  connection  (with  the  Cognition.)." 

21  "  For  the  following  reason  too,  it  is  the  Cognition  which  must 
be  held  to  have  the  form  ;  because  being  self-luminous,  it  is  accepted,  even 
by  you,  to  be  the  means  of  illuminating  the  external  object,  which  in  itself 
is  devoid  of  any  luminosity." 

2o  "  And  so  loner  as  the  factor  of  Cognition  has  not  been  compre- 
hended! there  can  be  indefinite  idea  of  the  object  apprehended  thereby  ; 
because  such,  apprehension  depends  upon  the  Cognition,  like  the  jar  under 

the  light  of  a  lamp."  .  ..•«„* 

23  "  Even  when  the  objects  have  appeared,  there  is  no  cognition  ot 
these,  either  because  there  is  no  illumination  (of  Consciousness),  or 
because  there  is  some  impediment  ( to  their  cognition)." 

24  "  For  the  Cognition  however,  when  it  has  once  appeared,  there 
can  be  no  impediment °  nor  is  it  ever  non-luminous  ;   hence   it  cannot    but 

be  comprehended."  , 

25  "Even  prior  to  the  comprehension  of  the  object,  you  accept  the 
of  the  Cognition;  as  such,  we   would  have   the  comprehension 
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of  the  Cognition  (even  prior  to  that  of  the  object).  And  if  (even  m  the 
absence  of  auv  impediments)  such  comprehension  were  denied,  then  we 
could  as  reasonably  deny  its  comprehension  at  all  times  (..a,  even  after  the 
comprehension  of  the  object)." 

26  "Becnuse,  what  is  that  which  would  accrue  to  the  Cognition, 
subsequently  {i.e.,  after  the  comprehension  of  the  object ),-whicb  did  not 
SSfe  it  beforehand  accompanied  by  which  it  has  never  been  really 
comprehended,  but  only  comes    to    be    known   subsequently  as     compre, 

^^27  P"The  luminosity  {i.e.,  the  appearance  of  Cognition)  too  does  not 
stand  in  need  of  the  appearance  of  another  Cognition;  for  if  it  were  so 
Wi  he  comprehension  of  one  cognition  would  require  that  of  another 
and I  so  on  ad  Infinitum;  and  there  would  be  no  resting  ground  for  any 
Cognition." 

a         „*„w?*„w  nf  m-onerfciea  is  aimplar   than  that  of  the  objects 
of  Impressions,  yet   the  postulating  ot  properties  v  ; 

"thorn-el.reg. 
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28-29.  "We  find  that,  even  in  the  absence  of  external  objects,  we 
Lave  a  reminiscence  of  the  forms  of  such  objects,  following  upon  mere 
ideas  thereof  ;  and  how  could  these  reminiscences  be  possible,  if,  as  you 
assert,  the  Cognition  -were  not  to  appear  as  embracing  the  form  of  the  object, 
and  if,  even  in  the  past,  the  object  were  not  comprehended  only  as  pre- 
ceded by  such  Cognition  ?  " 

30.  "Even  with  regard  to  the  cognitions  of  objects  existing  at  the 
present  time,  we  find  people  asserting — '  this  object  is  blue,  because  with 
regard  to  it  I  have  such  a  notion.'  " 

81.  "Therefore  it  is  only  when  cognitions  have  been  previously 
comprehended,  that  there  is  a  comprehension  of  objects.  Nor  is  a.ny 
comprehension  possible  when  the  Cognitions  are  devoid  of  any  definite 
.forms." 

32.  "  Because  there  is  an  absence  of  any  discrimination  (between 
the  objective  form  and  the  Cognition),  and  because  it  is  only  such  objects  as 
have  forms  that  are  capable  of  being  comprehended, — therefore  it  is 
Cognition  alone  (and  not  any  extraneous  object),  that  can  ever  be  compre- 
hended as  having  that  form." 

33.  "  No  such  assumption  is  possible  as  that — '  in  the  beginning  it  is 
only  a  formless  idea  that  is  comprehended,  and  then  latterly  is  compre*- 
heeded  the  object  endowed  with  a  form  ;'  " 

34.  "  Because  such  an  assertion  could  be  made  only  after  the  differ- 
ence between  pure  Cognition  and  the  Cognition  as  endowed  with  a  form 
has  been  only  recognised.  And  prior  to  the  comprehension  of  the  Cogni- 
tion, there  can  be  no  comprehension  of  the  object, — as  we  have  already 
proved." 

35.  "  Nor  can  the  form  of  the  object  be  comprehended  as  superimposed 
upon  the  Cognition  j  because  such  a  f orm  cannot  enter  into  the  inner  (cog- 
nition) ;  nor  is  it  able  to  suppress  the  object  (as  it  would  have  to  do,  if 
the  form  were  to  be  imposed  upon  the  Cognition)." 

36.  "Nor  could  any  evidence  be  brought  forward  in  favour  of  such 
character  (of  the  form  of  the  object).  For  this  very  reason,  we  do  not 
accept  the  position  that  the  form  is  reflected  upon  the  Cognition  (as  held 
by  the  Sautrautikas)." 

37.  "It  is  only  the  man  who  has  seen  the  surface  of  water,  during 
the  day,  as  without  any  reflection  of  the  Moon, — that,  seeing  at  night, 
the  moon  in  the  sky,  can  recognise  its  reflection  in  the  water." 

3S.  '•  Whereas  in  the  case  of  Cognition,  it  has  never  before  been  seen 
-without  a  form  :  nor  has  there  been  any  idea  (in  the  absence  of  Cognition) 
of  the  external  object  being  endowed  with  a  form  ;  and  hence  in  this  case, 
there  can  be  no  such  notion  of  reflection." 

39.  "  And  again,  what  sort  of  reflection  could  there  be,  in  the  case 
of  (incorporeal  objects  like)  sound,  odour,  taste,  &c.  ?  And  how  could 
there  be  any  notion  of  the  form  belonging  to  the  object,  Vfhen  it  is 
distinctly  comprehended  t;s  belonging  to  the  Cognition  ?  " 
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comprehended  either  prior  to  or  after  (the  comprehension  of  the  Cognition  ), 
And  it  lias  already  been  asserted  that  the  cognisable  object  does  not  exist 
apart  from  the  form.  Therefore  your  theory  of  the  contact  of  Cognition 
with  the  Object  is  "without  any  foundation." 

49-50.  "Nor  can  the  assumption  of  the  object  be  said  to  be  for  the 
sake  of  the  diversity  of  Cognitions.  Because  where  have  we  found  such 
diversity  to  be  due  to  objects,  that  we  will  have  such  an  assumption  ?  " 

50-51.  "  And  again,  how  can  there  be  any  production,  of  Diversity 
and  Form  by  means  of  something  (i.e.,  contact)  that  is  itself  formless  ?  Nor 
is  it  possible  that  the  form  of  the  Cognition  should  originate  in  an  object 
which  is  itself  formless.     Thus  then  your  position  becomes  very  precarious." 

51-52.  "  It  is  only  by  means  of  Memory  and  Dream-Cognition  that 
you  could  support  (your  theory  of)  formlessness;  for  in  these,  there  is  no 
contact  with  an  object;  mere  "Impressions'  being  held  to  be  the  cause 
(of  the  forms  of  such  Cognitions);  therefore  it  is  (the  agency  of)  these 
Impressions  alone  that  could  apply  to  waking  Cognition  also." 

53-54.  "  Thus  then,  both  by  affirmative  and  negative  inference,  we 
get  at  the  fact  of  the  form  belonging  to  the  Idea.  Nor  is  there  any  ins- 
tance to  show  the  existence  of  an  external  object,  independently  of  the 
Idea, — as  we  have  of  the  Idea,  independently  of  the  external  object.  There- 
fore your  '  Contact-theory  '  could  be  tenable,  only  with  reference  to  Impres- 
sions, even  if  the  Idea  were  accepted  to  be  formless." 

55.  "  Nor  is  there  any  reason  to  suppose  that  '  both  (Idea  and 
Object)  have  one  and  the  same  form';  (1)  because  of  the  difference  in 
their  positions,  (2)  because  of  the  absence  of  any  contact,  and  (3)  because 
of  the  absence  of  any  definite  notions  of  the  two  as  distinct." 

56.  "  Thus,  for  the  same  reason,  (inasmuch  as  the  two  are  not 
recognised  as  such)  it  cannot  be  held  that  '  the  non-discrimination  of  the 
one  from  the  other  is  due  to  the  extreme  likeness  of  the  two, ;  because  it 
is  only  when  the  difference  has  been  recognised,  that  there  can  be  any 
notion  of  likeness, — which  could  not  be  possible  if  such  difference  were  not 
already  recognised ;  for  in  that  case,  it  would  be  as  unreal  as  '  sky 
flowers.'" 

57.  "  Similarly  in  the  case  of  such  misconceptions  as  the  '  duplicate 
moon  '  and  the  like,  the  real  state  of  objects  is  other  than  what  is  perceived  ; 

their  respective  form3  have  been  rightly  discriminated,  there  can  be  no  such  notions 
as  those  referred  to  in  the  Karika. 

60.51  Yon  hold  that  before  the  contact,  the  Cognition  and  the  object  are  both 
formless.  Under  the  circumstances,  how  could  mere  Contact,  which  is  itself  formless, 
give  rise  to  the  form  of  Cognition  and  its  diversity  ?  Nor  is  it  possible  for  the  object, 
which  you  hold  to  be  formless,  to  impart  a  form  to  the  Cognition.  Your  theory  thus 
becomes  untenable. 

61.62  The  forms  of  Dream-cognition,  &c,  could  not  be  explained,  except  through 
Impressions  Therefore  wo  could  also  attribute  the  forms  of  present  (waking)  Cogni- 
tions to  the  same  agencv  of  Impressions,  which  are  without  beginning,  without  end. 

20 
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and  lieuce  the  form  that  the  Idea  would  take  in  such  cases,  could  not  be 
said  to  depend  upon  any  exteaneous  object." 

58-59.  "  In  the  case  of  the  use  of  such  words  as  'Nakshatra  '  (Neuter) 
'  Taraka  '  (Feminine),  and  '  Tishya'  (Masculine),  and  '  Darah '  (Masculine 
Plural) — it  is  not  possible  for  contradictory  genders,  &c,  to  apply  to  one  and 
the  same  object.  And  similarly  (with  regard  to  the  single  object,  a  fair 
woman,  f.i.)  there  could  not  be  such  diverse  notions  as  that  of  a  corpse, 
etc.,  belonging  respectively  to  an  ascetic,  a  licentious  person  and  a  dog." 

59-60.  "  With  regard  to  one  and  the  same  object  we  have  the  notions 
of  its  being  long  aud  short,  in  comparison  with  different  objects;  and  with 
regard  to  the  same  object,  jar,  f.i.  we  have  the  notions  of  its  being  ajar, 
being  earthy,  being  a  substance,  and  being  predicable  ; — all  these  notions 
simultaneously  appear  in  the  observer  ;  aid  this  could  never  be  the  case, 
if  there  really  existed  any  such  single  object  (as  the  jar)." 

61.  "  For  in  one  and  the  same  object,  the  application  of  contradictory 
forms  is  not  possible.  As  for  Ideas,  they  are  different  in  each  case,  and 
as  such  adjustable  to  the  (diversity  in  the)  force  (of  Impressions)." 

62.  "That  form  which  the  Idea  takes,  independently  (of  any  exlra- 
neous  entities ), — in  that  form,  you  might  postulate  the  object;  but  in  no 
case,  is  any  Idea  brought  about,  in  keeping  with  (or  in  accordance  with) 
any  external  object." 

63.  "  Thus  then,  in  as  much  as  the  form  of  the  object  depends  upon 
the  Idea,  how  can  any  one  assume  (the  existence  of  the  external)  object? 
And  as  for  the  Idea,  so  long  as  no  form  has  been  imposed  upon  it,  it  could 
certainly  rest  in  itself." 

(Thus  ends  the  expounding  of  the  £ unyavada) : 

(NOW    BEGINS    THE    REFUTATION    OF   THE    Cl'NYAVADA). 

64.  It  is  not  so.  Because  you  hold  one  and  the  same  thing  (Idea) 
to  be  both  the  cogniser  and  the  cognised  ;  whereas  you  cannot  have  any 
instance  to  show  that  such  duplicate  character  belongs  to  any  single  object. 

65.  Because    Fire,    &c,  that   are   known    to   be  illuminators  (of   the 

6^-69  The  words,  "  Nakshatra,"  "  Tarii,"  "  Tishya,"  all  signify  stars  ;  and  so  if  the 
object  star  had  any  real  existence  in  the  external  world,  then  names  of  such  contra- 
dictory genders  could  not  be  applied  to  it.  In  the  same  manner,  the  word  "  Dara  "  is 
always  used  in  the  Masculine  Plural,  which  could  not  be  the  case,  if  any  such  thing  as 
the u-omon  (signified  by  the  word),  really  existed  in  the  external  world.  And  again,  in 
the  case  of  a  fair  woman,  the  ascetic  looks  upon  her  as  disgusting  corpse,  the  licentions 
man  looks  upon  her  as  an  object  of  enjoyment,  while  the  dog  looks  upon  it  as  an  article 
of  food,  which  diversity  would  not  be  possible  if  the  woman  had  a  real  existence. 

t9.60  One  finger  appears  long  in  comparison  with  one,  while  shorter  in  comparison 
with  another  finger. 

62  The  form  of  the  Idea  may  be  taken  to  formulate  the  form  of  the  object  ;  not 
vice  verfA, 
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jar,  &c),  cannot  be  said  to  be  themselves  illuminable,  because  they  do  not 
stand  in  need  of  any  other  illuminator. 

66-07.  And  whenever  tliey  come  to  be  cognised,  it  is  only  a  Sense- 
organ  that  could  be  their  cogniser ;  while  in  the  cognising  of  the  Sense- 
organ,  the  character  of  the  cogniser  would  belong  to  the  Idea.  And  when 
this  Idea  itself  comes  to  be  cognised,  we  shall  have  another  Idea  for  its 
cogniser;  and  in  no  case  can  the  same  object  be  both  (cogn iser  and  the 
cognised). 

67.  "  But  even  you  hold  the  '  Self '  (Atma)  to  have  the  character  of 
both,  cogniser  and  cognised." 

68-69.  (Though  the  Self  is  really  one,  yet)  being  somehow  or  other, 
taken  as  diverse,  in  the  shape  of  its  diverse  properties, — we  attribute  the 
character  of  the  cogniser  to  (the  Self  in  the  character  of)  the  Idea,  and  the 
character  of  the  cognised  to  (the  Self  in  the  character  of)  substance  and  the 
rest.  If  it  be  urged  that  'then,  (even  in  your  own  theory)  there  is  no 
absolute  difference  (between  the  cogniser  and  the  cognised),' — (we  reply) 
where  have  you  found  me  accepting  (or  holding)  such  absolute  difference  ? 
The  fact  of  the  word  '  I  '  applying  only  to  the  Pratyagatman  is  based 
upon  the  extreme  proximity  (of  the  cognising  '  I '  with  the  cognised 
'  object '). 

70.  As  matter  of  fact,  the  notion,  intermixed  with  the  use  of  the 
word  '  I',  is  applicable  to  the  nominative  (karta)  of  the  cognition  ; — though 
in  reality  it  is  really  restricted  to  the  agency  of  the  Self  only. 

71.  Nor  is  there  any  comprehension  of  the  forms  of  the  Means  of 
Cognition,  (i.e.,  the  Sense),  the  Cognition  itself  and  the  Cogniser  (Self)  ; 
and  consequently  no  cognisability  can  belong  to  the  Idea,  as  before  (in 
the  case  of  the  Self), — even  though  it  is  really  non-different  (from  the 
other  factors). 

72.  If  the  cognition  of  one  form  were  to  be  accepted  to  have 
another  form  for  its  object, — then,  why  could  not  the  cognition  of  an 
object  be  held  to  have  the  form  of  the  Idea  ? 

73.  And  when  it  is  held  that  the  cognising  and  cognisable  entities  are 
identical,  then  the  comprehension  of  any  one  of  these  would  bring  about 
a  comprehension  of  both. 

74     At  the  time  when  such  cognisable  forms  as  the  blue,  &c,  are 

68.69  '  The  fact  of  the  word,  8fe! — This  anticipates  the  following  objection  ;  "Even 
iu,  your  theory,  if  there  be  a  difference  between  the  cogniser  and  the  cognised,  how 
could  the  Bhdshya  assert  that  the  word  '  I '  applies  only  to  the  Pratyagatma,  the 
Human  Soul  ?  ''  The  sense  of  the  reply  is  that  the  idea  by  itself  is  not  the  cogniser  ; 
the  character  whereof  belongs  only  to  the  Human  Soul  as  endowed  with  this  idea  ;  and 
again,  it  is  this  very  Human  Soul  which,  iu  the  shapo  of  substance,  Ac  ,  comes  to 
be  the  object  of  cognition,  while  substance  &c,  by  themselves,  can  never  be  the 
object  cognised,  therofore  though  in  the  two  cases  there  is  a  difference  among  the 
accessories,  yet  the  substratum  of  these  accessories — viz.,  the  Human  Soul— being  only 
one,  it  is  only  right  to  hold  the  word  '  1 '  to  be  applicable  to  the  Human  Soul. 
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comprehended,  we  do  not  come  across  any  Idea  which  has  the  form  of  the 
cognising  (cognition). 

75.  And  if  there  were  a  non-difference,  we  would  have  an  idea  of 
this  (cognising  entity)  also;  or  else  there  might  be  no  cognition  of  the 
cognised  object  either,  just  as  there  is  none  of  the  cognising  factor. 

76.  In  the  same  manner,  the  comprehension  of  the  cognising  factor 
would  always  lead  to  that  of  the  cognised  object  as  well ;  the  more  so,  as 
the  Bauddhas  hold  the  Cognising  factor  (i.e.,  Cognition  or  Idea)  to  be 
pure  and  formless. 

77.  But  no  such  (pure)  Idea  would  be  possible,  if  it  were  to  be  non- 
different  from  the  cognised  Object  (which  has  a  form) ;  or  else  (i.e.,  if  the 
cognised  Object  were  not  to  be  comprehended),  the  Cognising  factor  too 
would  not  be  comprehended,  just  as  the  cognised  Object  is  not  comprehended 
(because  the  two  are  held  to  be  non-different). 

78.  And  again,  as  the  comprehension  of  the  cognisable  Object  would 
not  lead  to  that  of  the  cognising  Idea, — and  as  the  comprehension  of  the 
cognising  Idea  would  not  lead  to  that  of  the  cognisable  Object, — there 
would  be  non-comprehension  of  both  of  these  (because  they  are  held  to  be 
non-different}. 

79.  The  clause  (in  the  Bhashya),  "  it  (cognitiorO  is  connected  with 
the  external  world,"  serves  to  point  out  the  fact  that  there  is  a  comprehen- 
sion of  the  cognisable  Object,  eveu  without  any  idea  of  the  Cognising  Idea. 

80.  But  inasmuch  as  the  fact  has  to  be  proved  to  an  opponent,  we 
cannot  have  the  fact  of  its  relation  to  the  external  world,  as  a  sound  argu- 
ment for  proving  the  form  of  external  objects,  (because  the  opponent 
does  not  admit  of  the  reality  of  an  external  world). 

81.  Therefore  the  sense  of  the  Bhashya  is  that  the  word  "external  " 
denotes  the  cognisable  objects,  blue,  yellow,  &c,  as  apart  from  the  Cognising 
Ideas  (or  means  of  cognition),  Sense-perception  and  the  rest. 

82.  This  will  be  explained  in  the  passage  (of  the  Bhashya)  "  Cog- 
nition is  not  comprehended  beforehand."  In  some  places  again,  it  is  only 
the  comprehension  of  the  Cognising  ('  Idea  ')  that  is  indicated  : 

83.  (e.g.),  '  I  do  not  remember  if  any  object  had  been  comprehended 
by  me  at  that  time,' — in  such  cases,  people  remember  the  appearance  of 
the  Cognising  Idea,  independently  of  the  form  of  the  cognised  Object. 

84.  Thus  then,  if  there  were  no  difference  (between  the  cogniser  and 
the  cognised),  the  remembrance  of  the  one  would  have  brought  about  the 
remembrance  of  the  other;  whereas  as  a  matter  of  fact,  we  find  that 
there  is,  in  the  instance  cited,  a  remembrance  only  of  the  Cognising  Idea  ; 
hence  it  must  be  concluded  that  it  is  the  Cognising  Idea  alone  that  is 
comprehended  (in  the  case  referred  to). 

82  The  Bhashya  passage  here  referred  to  is  this  :  "  It  is  true  that  the  idea  is 
originated  beforehand  ;  but  it  is  not  so  comprehended  ;  inasmuch  as  sometimes  we 
come  across  cases  where  an  object  that  has  been  known  is  spoken  of  as  unknown." 
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85.  And  the  same  conclusion  also  follows  from  the  absolute  invariable 
concomitance  of  the  Cognising  Idea  with  the  cognised  Object;  and  the 
reminiscence  of  the  two  does  not  appear  in  one  and  the  same  form. 
Therefore  from  both  affirmative  and  negative  concomitance  we  find  that 
the  two  are  entirely  different. 

86.  (obj:)  "Inasmuch  as  it  is  a  part  of  the  cognised  Object  (hat  is 
comprehended  by  means  of  a  part  of  the  Cognising  Idea,  it  cannot  be 
rightly  urged  that '  the  Cognising  Idea  would  also  be  comprehended  ',  because 
there  is  no  other  cogniser  (that  would  comprehend  the  former  Idea)." 

87.  "  And  it  is  not  possible  that  the  Idea  should  be  comprehended 
by  means  of  the  cognised  Object ; — because  this  latter  has  not  the  faculty 
(for  such  comprehension).  And  if  the  Object  were  to  be  the  cogniser,  then 
the  duplicate  form  of  the  Idea  would  entirely  disappear." 

88.  "  And  further,  if  the  Cogniser  were  also  made  the  cognsied,  then 
we  would  have  only  the  cognised,  all  in  all.  And  hence  the  absence  of  the 
form  of  any  one  of  the  two  would  lead  to  the  negation  of  both." 

89-91.  "And  again  it  is  only  by  appearance  (predominance)  and 
disappearance  (suppression)  that  we  get  at  the  comprehension  of  cogni- 
sability  and  non-cognisahility  (respectively)  :  e.g.,  of  the  lamp-light,  &c,  we 
perceive  (at  night)  only  the  form  (and  not  the  heat,  &c.,)  ;  while  during 
the  day,  those  that  are  close  to  the  fire,  comprehend  only  the  touch 
(warmth);  and  when  there  is  proximity  of  an  odoriferous  substance, 
there  is  perception  of  the  odour  alone.  And  just  as  in  all  these  cases  the 
absence  of  the  perception  of  other  qualities  is  due  to  suppression, — so  in 
the  case  of  the  Cognising  Idea  and  the  cognised  Object,  there  would  be  no 
comprehension  of  any  other  form  (save  the  one  that  is  not  suppressed)." 

92.     "It  may  be   that   certain  things,   though   they   are   non-different 

8?  If  the  object  were  made  the  cogniser  of  the  idea,  then  both  the  idea  and  the 
object  would  possess  the  character  of  the  cogniser  ;  whereas  the  Mrmfmsaka  holds 
that  an  idea  has  two  forms  that  of  the  object  cognised  and  that  of  the  cognising  idea. 

88  You  would  have  no  cogniser  proper,  every  thing  becoming  the  cognised. 
"  Hence  the  absence,  $'c."  If  the  cognising  idea  and  the  cognised  object  he  held  to  be 
identical,  then,  according  to  you,  the  two  being  dependent  upon  each  other,  if  the  one 
ceased  to  exist  the  other  would  also  do  the  same  ;  and  hence  the  cognising  Idea  would 
become  devoid  of  any  form  ;  this  would  be  equal  to  a  total  denial  of  the  existence  of 
the  cognising  Idea. 

89.91  At  night  the  brightness  of  the  lamp  predominates  over  its  other  properties  ; 
while  during  the  day  it  is  the  heat  of  the  fire  that  predominates  over  its  other  charac- 
teristics, and  so  forth;  whence  we  find  that  comprehension  is  due  to  predominance. 
For  this  reason  too,  in  the  cnse  of  the  Idea  and  the  Object  we  have  the  comprehension 
of  the  form  of  the  one  or  the  other  according  as  one  or  the  other  happens  to  he  the  predo- 
minating element.  That  is  to  s;iy,  we  have  a  comprehension  of  the  form  of  the  idea, 
when  the  idea  predominates  over  the  object ;  while  the  reverse  is  the  case  when  the 
object  predominates  over  the  Idea. 

W  This  anticipates  the  following  objection  :"  Colour,  &c,  being  comprehended  as 
different    from   one    another,    it    is   possible  that  one  may  predominate  over  the  other 
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from  the  cognised  Object,  may  not  be  cognised  (when  the  Object  is  cog- 
nised) ;  just  as,  even  when  sound  is  perceived,  such  properties  as  its  per- 
manence or  transitoriness  &c  ,  may  not  be  comprehended  at  all." 

93.  "  Or  if  )'ou  urge  this  objection,  on  the  ground  of  non-difference 
(of  the  Cognising  Idea  and  the  cognised  Object), — then  (we  ask) — when  one 
portion  of  it  has  been  comprehended,  how  is  it  that  the  other  portion  is  not 
comprehended  also.  ?" 

94.  "  For  these  reasons,  we  conclude  the  fact  to  be  that  there  is  a 
comprehension  of  that  alone  which  is  capable  of  being  comprehended  at  the 
time  ;  and  as  for  both — as  urged  by  you, — they  cannot  be  so  comprehended, 
simply  because  they  are  not  capable  of  being  so." 

95.  (Reply.)  When  the  object  is  held  to  be  absolutely  single,  whence 
should  there  be  any  possibility  of  its  capability  or  incapability?  And 
again,  how  could  you  assume  the  appearance  or  suppression  of  the  single 
object  itself  ? 

96.  And  further,  the  suppression  of  one  part  of  your  object  would 
also  lead  to  the  suppression  of  its  other  part  ;  and  thus  the  whole  object 
being  suppressed, — its  comprehensibilily  would  be  impossible. 

97.  In  the  same  manner,  the  incapability  of  an  object  too  could  only 
be  based  upon  an  assumption.  As  for  the  instances  that  have  been  cited 
(by  the  objector),  in  as  much  as  there  is  a  diversity  of  form,  &c  amongst 
them,  such  "appearance "  and  ''suppression,"  &c,  could  be  brought 
forward  to  support  our  view  also. 

but  how  can  this  be  possible  in  the  case  of  the  cogniser  and  the  cognised,  which  are 
both  identical  ?  "  The  Sense  of  the  reply  is  that  we  do  not  comprehend  any  cognising 
Idea,  to  be  non-different  from  the  cognised  object ;  and  hence  it  is  quite  possible  that 
even  when  there  is  a  comprehension  of  the  one,  there  may  be  no  idea  of  the  other, 
Though  the  properties  of  permanence,  &c,  are  such  as  are  not  comprehended  apart  from 
the  objects  themselves,  yet  that  is  not  the  case  with  such  properties  as  Colour  and  the 
rest,  which  are  perceived  even  apart  from  the  objects  to  which  they  belong. 

'*  "  Objection" — noted  in  note  92.  If  there  be  non-difference  between  the  two, 
the  comprehension  of  one  must  lead  to  the  comprehension  of  the  other  ;  and  hence 
there  can  be  no  such  non-comprehension  as  has  been  urged  against  us. 

9*  "  Capable : " — That  which  has  appeared  as  predominating  over  others  is 
"capable."  It  has  been  urged  above,  (K.  85  et  seq.)  by  the  Mimansaka,  that  if  the 
Qunyavada  theory  were  accepted,  then,  out  of  the  two — the  cognising  Idea  and  the 
cognised  object — ,  if  one  were  comprehended,  both  would  be  comprehended;  and  if 
one  were  not  comprehended,  none  would  be  comprehended.  The  present  KarikI  objects 
to  this  view,  and  says  that  both  of  them  cannot  be  comprehended  at  the  same  time, 
for  the  simple  reason  that  at  one  and  the  same  time,  both  of  them  could  not  have  the 
aforesaid  "  capability  ;  "  specially  as  the  form  of  the  one  is  bound  to  predominate  over 
and  suppress  that  of  the  other. 

96  [With  this  KarTka  begins  the  refutation  of  the  arguments  brought  forward  by 
the  ^ungavada,  in  Karikas  86  to  91].  Because  two  contradictory  properties  belonging 
to  the  same  object  would  split  the  object  into  two  parts. 

M  As  before,  so  now,  if  incapability  belonged  to  one  part,  the  other  part  would  also 
become  incapable,  on  account  of  the  said  identity  ;  and  thence  there  would  bo  no  eoui- 
prehensibility.     "  Instances  "—of  the  Lamp,  &c  ;  as  shown  in  K.  89-90. 
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98.  Even  if  among  Form  and  the  rest,  there  were  no  absolute  differ- 
ence, there  would  be  various  diverse  developments  of  the  form  of  (he 
substance  itself. 

99-100.  You  have  asserted  (in  K.  92)  that  "  though  there  is  noi- 
difference  yet  it  is  not  comprehensible  ;  "  and  (on  this  we  ask) — when 
there  is  a  difference  between  the  notions  of  such  properties  as  non-eternality 
and  the  like  (apart  from  those  of  the  objects  possessing  such  properties), 
how  can  there  be  such  a  non-difference  ?  For,  without  doubt,  excepting 
the  distinctness  of  the  idea,  there  is  no  other  ground  for  differentiating 
a  comprehensible  object  (from  others). 

100.  Nor  is  the  difference  restricted  to  (difference  in)  time  and  form 
only. 

101.  lb  is  the  relation  of  the  causes  with  the  effects  that  is  called 
'  non-eternality  '  (the  fact  of  being  caused)  ;  while  in  certain  cases,  it  is  the 
disjunction  of  the  constituent  parts  that  is  known  as  "  non-eternality." 

102.  In  the  case  of  such  immaterial  entities,  as  the  Intellect  and  the 
like,  destruetibility  (or  non-eternality)  consists  in  their  existence  in  the 
pure  form  of  the  Self.  By  "Eternality"  is  only  meant  everlasting  exist- 
ence (permanence)  ;  and  it  is  this  (existence)  that  is  called   "  Entity." 

103.  Relation  with  the  Means  of  Right  Notion  and  Knowledge  are 
called  Predicability  and  Knowability  (respectively).  In  all  these  cases, 
theie  is  a  difference  in  some  form  or  other. 

104.  Therefore,  just  as  in  the  case  of  Colour  &c,  even  in  the  absence 
of  any  difference  of  time,  &c,  there  is  a  diversity,  based  upon  a  diffei'ence 
of  ideas  (or  notions),  so,  in  the  same  manner,  you  should  accept  in  the 
present  case  also. 

9?  Though  Substance  being  one,  its  properties  of  Colour  &c,  as  identical  there- 
with, would  also  be  one,  and  as  such  the  difference  among  them  would  not  be  absolute, — ■ 
jet  there  is  always  an  instrinsic  difference  among  them,  as  regards  their  form,  &c,  and 
Substance  tco,  though  in  itself  only  one,  becomes  diverse,  iu  accordance  with  the 
diversity  of  the  various  forms  of  its  properties. 

99.100  it  has  been  urged  in  K.  92,  that,  the  properties  of  eternality,  &c,  are  non- 
different  from  the  object  "  Sound,"  yet  we  do  not  comprehend  such  properties.  This 
Kirika  refutes  that  assertion. 

100  There  being  many  other  grounds  of  difference,  chiefly  the  distinctness  of  the 
notion. 

1°'  This  Kaiikfi  shows  that  we  have  a  notion  of  non-eternality  apart  from  none 
enterual  substances,  whence  the  assertion  in  R.  92  becomes  false. 

lf|2  When  the  Self  attains  the  state  of  pntity,  all  its  accessories,  in  the  shape  of 
the  intellect,  and  the  rest,  cease  to  exist,  ;  and  in  this  lies  the  non-permanent  character  of 
these  latter.  "This"— that  is,  existence  without  the  peimaner.ee  is  what  is  called 
1  entity.' 

ir>3  "  Difference  " — of  such  properties  as  enternality  and  its  contrary,  from  such 
objects  as  Sonnd  and  the  like. 

ln+     You  should  not  restrict  all  difference  to  time  and  place  only. 
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105.  Absolute  difference,  we  do  not  accept  in  the  case  of  any  object; 
because  Objects,  in  the  form  of  "  entities,"  do  not  differ  from  one  another. 

106.  All  (such  properties  as)  '  non-eternality  '  and  the  like  are  com- 
prehended in  reference  to  action,  cause,  &c  ;  and  when  there  is  no  cogni- 
tion of  these  action,  &c,  then  they  (non  eternality,  &c),  are  not  cognised, 
notwithstanding  their  (supposed)  non-difference  (from  the  objects  possess- 
ing such  properties). 

107.  In  a  Cognition,  however,  there  is  no  such  difference;  nor  does  it 
stand  in  need  of  anything  else.  If  it  be  urged  that  there  is  a  mutual 
need  (between  the  cognition  and  the  cognised), — (we  reply  that)  the  two  are 
always  close  to  each  other  (and  as  such  there  can  be  no  such  need). 

108.  (Obj.).  "  In  the  case  of  the  cognition  of  blue,  &c,  there  is  no 
such  idea  as  that  '  this  is  the  cognition  '  and  '  that  the  cognised  ' ;  and  as 
such,  how  can  you  assert  mutual  need  ?  " 

109.  There  may  not  be  such  a  need  ;  but  even  then,  the  conception 
would  have  a  duplicate  form.  For  if  there  were  no  such  conception,  how 
could  the  duplicacy  of  form  belong  to  the  Cognition  ? 

110.  The  conception  of  the  form  of  the  cognising  Cognition,  that  is 
assumed  through  the  peculiarities  of  cognitions  one  after  the  other,  is 
only  inferred  from  remembrance. 

111-112.  If  the  Cognition  in  the  first  be  assumed  to  have  only  one 
form,  then  all  other   conceptions  in  connection  therewith  cannot  but  be  of 

106  Since  fill  objects,  as  objects  or  entities,  are  identical,  therefore  wo  cannot 
accept  any  absolute  difference  among  them. 

101  Though  the  Mimansaka  does  not  admit  of  any  such  mutual  requirements,  as 
asserted  in  the  first  half, — yet  even  if  it  be  necessary  to  accept  such  requirement,  when 
one  is  in  close  proximity  to  the  other  there  can  be  no  requirement  that  is  not  already 
supplied. 

109  "  Duplicate  form  " — that  is  as  cognition  and  the  cognised  object.  Though  cogni- 
tion is  in  reality  one  only,  yet  it  consists  of  the  character  of  both  the  cognition  and 
the  cognised  ;  and  as  such,  even  when  it  is  perceived  in  its  single  form,  there  is  a 
conception  of  its  duplicate  character;  inasmuch  as  it  includes  the  characteristics 
of  both. 

[110.114  These  Kiuikas  embody  the  view  of  the  opponent  in  the  mouth  of  the 
Mimansaka]. 

11°  "  Assumed,  Sfcl" — A  cognition  when  produced  has  the  form  of  the  cognised 
object ;  and  subseqnently  it  appears  in  the  form  of  the  cognising  cognition.  Thii8  then, 
owing  to  the  peculiarities  of  one  cognition  after  the  other,  there  is  a  remembrance 
that  what  now  appears  as  cogniser  is  the  same  that  had  appeared  as  the  cognised  object ; 
and  hence  it  is  inferred  that  the  cognition  appears  in  a  duplicate  form. 

111.118  If  the  first  cognition  of  the  Jar  were  in  the  form  of  the  Jar  alone,  then 
the  second  cognition  in  connection  therewith— namely,  the  notion  that  '  I  know  the 
Jar ' — would  also  be  of  the  same  form  ;  and  as  such  we  could  not  assert  any  difference 
among  the  series  of  cognitions  in  connection  with  any  particular  object.  If  however 
the  first  cognition  were  of  the  form  of  the  cogniser  and  the  cognised,  then  alone,  there 
being  an  accumulation  of  different  forms,  there  would  be  a  difference  among  the 
cognitions  themselves. 
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the  same  form.  And  it  is  for  tLis  reason  that  the  difference  between  the 
cognition  of  the  jar  and  the  cognition  of  that  (cognition)  is  not  fully  estab- 
lished. It  is  only  in  the  conception  of  the  form  of  the  cognising  cognition 
that  there  can  be  any  accumulation  of  forms. 

113-114.  Where  the  first  conception  appears  in  a  duplicate  form,  and 
this  is  followed  by  a  third  conception  (such  as  "  I  have  that  conception  "), — 
in  that  case,  this  third  conception  as  well  as  the  former  two  are  both 
manifested  ;  and  thus,  there  being  an  augmentation  of  forms,  the  following 
ones  would  differ  from  the  preceding  ones.  And  again,  since  there  is  a 
subsequent  remembrance  of  the  conception  in  the  form  of  the  compre- 
hended object,  the  comprehending  conception  must  have  been  cognised 
before,  as  such. 

115.  But  as  a  matter  of  fact,  \vc  donot  come  across  any  such  accumu- 
lations of  forms;  nor  can  the  conception  be  defined,  without  mentioning 
the  object  (of  cognition). 

116.  Therefore  Cognition  by  itself  being  only  one,  it  is  established 
that  the  difference  in  the  conceptions  is  due  to  a  diversity  among  the  objects 
of  cognition  ;  and  as  such  what  business  have  wo  to  postulate  another 
form  (for  the  cognition  itself)  ? 

117.  Just  as  between  corporeal  objects  there  is  a  natural  difference, 
so  too,  in  the  present  case,  though  two  conceptions  may  have  the  simi- 
larity of  being  incorporeal,  yet,  could  not  these  too  have  a  natural 
difference  between  themselves  ? 

118.  It  is  a  false  assertion  that  after  remembrance,  (the  Conception 
is  inferred  to  be  duplicate).  Because  its  cognition  is  at  that  time  brought 
about  by  "  Apparent  Inconsistency  "  only. 

119.  You  have  asserted  that  "  since  both  the  conception  and  the  com- 
prehended object  are  identical  in  form,  therefore  when  one  is  compre- 
hended, the  other  is  also  comprehended  ; "  but  it  is  not  so  ;  and  certainly,  you 
have  not  been  questioned  by  me  simply  to  afford  you  occasion  for  making 
any  wild  assertions  you  like. 

120.  No   one   recognises   the   character   of  both    the  Comprehender 

116  With  this  commences  the  refutation  of  the  arguments  urged  in  K.  110-114. 
The  meaning  of  the  Karika  is  that  the  cognition  or  conception  is  by  itself  pure  ;  aiul 
its  object  is  an  external  one,  which  however  does  not  assume  the  form  of  the  cogni- 
tion. The  reason,  why  the  object  is  named  in  expressing  a  cognition,  is  that  without 
the  mention  of  the  object  the  cognition  could  not  be  defined. 

"6  "Another  form" — that  is,  the  duplicate  form,  partaking  of  the  character  of 
the  cogniser  and  the  cognised. 

115  in  fact  there  is  no  remembrance  in  the  case  of  introspection — "  The  Jar  lias 
been  known  by  me."  The  fact  is  that  when  we  remember  a  Jar,  finding  the 
rotnembrance  to  be  apparently  inexplicable,  wo  assert  it  to  be  due  to  Conception. 
And  it  is  only  with  reference  to  this  conception  that  we  use  such  language  as  "  I  know 
the  Jar." 

180  The  Bauddha  holds  all  cognitions  to  be  reRolred  into  perception •  hence  he  cnn 
21 
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and  the  Comprehended,  with  regard  to  one  single  object.  Nov  can  such 
duplicate  character  he  got  at  hy  means  of  Inference  ;  specially  "when  all 
conceptions  are  held  to  he  only  forms  of  Sense-Perception. 

121.  It  is  only  one  form  that  is  comprehended;  and  yet  you  assume  a 
second  ;  why  then  cannot  you  assume  a  thousand  such  forms,  to  he  iucluded 
in  that  single  conception  ? 

122.  "  But  there  is  a  natural  difference  between  the  Comprehender 
and  the  Comprehended."  That  will  only  strengthen  our  theory.  "  But 
not  so ;  because  they  are  still  identical  in  their  common  character  of 
•  conception.'  " 

123.  But,  then,  how  is  it  that  of  one  and  the  same  object,  you 
assume  both  difference  and  non-difference  ?  In  so  doing  you  accept  the 
doctrine  of  the  Sarikhya,  having  renounced  the  teachings  of  Buddha 
himself. 

124  For  if  the  Comprehender  and  the  Comprehended  be  one 
(as  held  by  Buddha),  whence  this  assertion  of  difference  (hetween  the 
two)  ?  And  if  they  are  different,  how  could  you  assert  them  to  he 
one  ? 

125.  The  Comprehender  and  the  Comprehended  being  both  identical, 
and  consisting  in  one  and  the  same  conception, — there  could  be  a  concep- 
tion of  only  one  form, — he  it  either  in  that  of  the  Comprehender  (alone), 
or  in  that  of  the  Comprehended  (alone). 

126.  And  then  again,  if  one  of  the  two  (Comprehender  or  the 
Comprehended)  were  suppressed,  the  other  would  also  be  suppressed  (since 
both  are  identical)  ;  and  thus  then  there  would  be  an  absence  of  both 
the  constituent  parts  of  a  conception,  which  would  thereby  lose  its 
character  altogether  ;  thence  there  would  be  an  absolute  negation  of  it. 

127.  Or  again,  on  account  of  its  non-difference  from  two  mutually 
different  entities  (the  Comprehender  and  the  Comprehended),  the  character 
of  conception  too  would  come  to  be  different, — like  its  own  self.  And  thus 
would  be   established   a  double  entity  (the  Comprehended   object  apart 

never  have  recourse  to  inference,  &c. ;  while  by  perception  alone,  no  one  can  ever 
recognise  the  said  duplicate  character. 

182  The  Bautrantikas  and  the  Yaibhasikas  hold  that  the  two  are  different  in  them- 
selves, while  both  are  non-different  from  Conception ;  and  in  this  much,  the  two  may 
be  said  to  be  identical. 

184  "  Assert   them   to   be  one  " — as  you  must  do,  in  accordance    with    Bauddha's 

teachings. 

126  The  Kdcika  thus  expresses  the  reasoning  in  the  syllogistic  form:  "The  Com- 
prehended and  the  Comprehender,  have  only  one  character,  because  both  are  identical 
with  Conception,  which  is  unifoi-m ;  and  thus  both  being  of  only  one  form,  the  Concep- 
tion too  would  be  in  the  form  of  the  Comprehended  alone,  or  in  that  of  the  Comprehen- 
der only." 

1ST  "  Like  its  oicn  self"— i.e.,  just  as  it  has  the  character  of  the  Comprehended, 
it  must  be  different  from  the  Comprehender. 
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from  the  Conception   comprehending   it,   which  you  sought  to  disprove, 
and  which  is  all  that  we  seek  to  establish). 

128.  If,  however,  it  be  only  as  a  matter  of  convention  that  you  name 
these  entities  "  Jnana  "  ;  then  that  may  be  so.  Or  the  word  '  Jnana,' 
when  applied  to  the  object,  may  be  explained  as  "  that  which  is  known  " 
[the  affix  having  an  objective  force]  ;  and  when  applied  to  Cognition,  the 
affix  may  be  explained  as  either  the  Nominal  or  the  Instrumental  (in  the 
former  case,  the  meaning  being  '  knowledge,'  in  the  latter,  '  that  by 
which  anything  is  cognised'). 

129.  In  any  case,  the  duality  of  existence  (in  the  ^ghape  of  Compre- 
hension and  the  Comprehended)  has  been  established  ;  and  such  being  the 
case,  you  may  make  use  of  whatever  words  you  like ;  and  we  have  got 
nothing  to  say  against  the  word. 

130.  If  it  is  urged  that — "  though  there  is  a  difference  (between  the 
Comprehender  and  the  Comprehended)  yet  the  Comprehended  may  only  be 
in  the  form  of  another  conception  (and  not  any  external  object  as  you  take 
it)," — then,  we  ask,  what  is  the  ground  for  holding  the  Comprehended 
Cognition  to  be  a  Cognition  at  all  ?  If  for  such  grounds  you  urge  only 
those  that  have  been  explained  above  (in  K.  J26),  then  we  also  accept 
them. 

131.  There  is  however  no  such  character  as  "  Jnaua  "  (Conception 
or  Cognition)  that  extends  over  both  (the  Comprehender  and  the  Compre- 
hended) ;  and  as  for  any  such  distinct  class  as  "Jnana,"  you  do  not 
accept  any  (class  apart  from  the  individuals). 

132.  Aud  even  if  there  were  any  such  class  as  "  Jnana "  distinct 
from  both  (the  Comprehender  and  the  Comprehended), — then  (in  that 
case)  to  these  two,  the  character  of  Jnana  could  never  belong.  And  thus 
there  being  a  total  absence  of  the  form  (or  character)  thereof  (of 
Jnana),  there  would  result  an  absolute  negation  of  Jnana  . 

133.  Then  again,  (in  the  case  of  Jnana  being  something  distinct 
from  the  Comprehender  and  the  Comprehended) ,  it  could  be  related  to  each 
of  these,  either  one  by  one,  or  as  pervading  over  each  in  its  entirety ;  iu  any 
case,  it  would  be  open  to  the  fault  of  being  made  up  of  constituent  parts— 
a  fault  that  is  urged  against  the  Vaiceshikas. 

134.  The  objections  that  have  been  urged  by  the  Bauddhas  against 
the  Class-theory,  would  also  apply  to  the  theory  that  the  Class  "  Concep- 
tion "  bears  a  definite  relation  to  two  mutually  different  conceptions  (one 
following  after  the  other). 

135.  If  again  the  class  "  Conception  "  be  said  to  be  identical  with 

188  If  you  accept  any  of  these  explanations  wo  have  nothing  to  say  against  you. 

IB*  If  the  class  'Jnana'  were  distinct  from  both  the  Comprehender  and  the 
Comprehended,  then  these  two  could  not  have  the  character  of  Jnana;  hence  the 
application  of  this  name  to  them  would  only  be  a  misnomer. 

185  Is  the  class  related  to  the    whole  of    each  individual,  <jr  docs  the  one  clats 
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these  two,  then  the  aforesaid  (Karika  127)  difference  would  apply  to 
your  case.  And  as  for  the  theories  of  "  Similarity  "  (between  the  Indivi- 
dual and  the  Class)  and  "  Apoha  "  (negation  of  the  contradictory),  these 
will  be  met  and  refuted  later  on. 

136.  But  as  there  is  no  other  substance  (than  conception),  even  an 
"  A  [>5ha  "  can  not  be  possible  for  you.  Because  for  the  Idealist,  there  is  no 
such  thing  as  "non-Idea"  (or  non-Conception)  that  could  be  said  to  be 
negatived  (by  the  "  Apoha"). 

137.  Then  again,  the  negation  of  a  negative  factor  is  in  no  way 
possible.  (Grante^  that  it  is  so,  even  then)  this  negative  factor  would  be  a 
substance  other  (than  the  Idea)  ;  as  the  character  of  a  substance  would 
doubtless  belong  to  it  on  account  of  its  being  an  object  of  negation. 

.138.  Thus  then,  if  an  Idea  (or  Conception)  were  held  to  bo  the 
negation  of  non-Idea,  you  -would  have  a  new  substance  other  (than 
the  Idea).  If  you  urge  that  "the  negation  would  be  only  an  assumed 
one  (and  so  no  new  substance  would  have  to  be  accepted),"  wre  deny  this, 
because  there  can  be   no  assumption  of  that  which  can  never  exist. 

139.  Your  assumed  "  non-Idea  "  too  would  only  be  an  "  Idea " 
partaking  of  the  character  of  "  non-Cognition,"  and  hence  it  would 
be  "  Idea"  alone  that  would  be  held  to  be  the  object  of  negation. 

110.  And  certainly,  in  any  theory  of  "  Class,"  there  can  bo  no 
negation  of  the  object  (or  class)  by  itself.  For  never  can  there  be  a 
negation  of  a  tree  by  the  tree  itself. 

111.  If  the  Idea  itself  were  to  be  negatived,  then  you  could  not 
establish  your  own  "  Idea."  For  the  character  of  a  tree  cannot  belong 
to  other  objects,  such  as  the  jar  and  the  like,  which  are  negatived  by  the 
"tree." 

112.  Thus  then,  it  would  be  a  "  non-Idea  "  (or  non-Conception)  alone 
that  would  be  a  real  entity  ;  and  thence  would  there  be  an  Identity  (of 
the  Comprehended  with  the  Comprehender).  And  what  substratum 
would  this  notion  of  "  non-Conception  "  have  ? 

113.  For  you  cannot  admit  of  any  such  object  of  comprehension  as 
"non-Conception,"  free  from  all  touch  of  "Conception"  (or  Idea)  itself. 
Objection  :  "  But,  since  it  is  only  a  substance  (other  than  the  Idea)  that  we 

permeate  through  all  the  individuals?  If  the  lirst,  then  there  ia  a  difference  between 
the  individuals  and  the  class  ;  while  in  the  second  case,  it  would  be  necessary  for 
the  class  to  have  parts,  in  absence  whereof  it  could  not  permeate  through  all 
individuals. 

**t  If  Ideas  are  negatived  by  Ideas,  the  character  of  "Idea"  could  not  belong 
to  the  Idea, — an  absurdity. 

1M  You  do  not  admit  of  any  entity  save  that  of  "Idea";  and  certainly,  this 
could  not  be  the  substratum  of  non-Conception. 

1**  In  the  second  half,  the  Buddhist  urges  that  he  does  not  deny  Negation,  but 
only  all  substances  other  than  the  Idea. 
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deny,    why   could  nob   we   comprehend   the   negation   of    the    substanco 
denied?" 

144.  (We  reply).  One  who  does  not  comprehend  positive  entities 
(like  the  hill,  &c),  what  can  be  said  of  him  with  regard  to  (the  Compre- 
hension of)  negations  ?  And  as  for  the  fact  of  having  an  end  in  itself,  it 
is  equally  common  to  both  (the  Conception  of  a  positive  and  that  of  a 
negative  entity). 

145.  Therefore  (in  any  Idea)  the  object  of  comprehension  conld  be 
either  another  "  Idea,"  or  the  self  of  the  same  Idea  ;  and  how  could  we 
ever  recognise  a  contradictory  entity  (such  as  non-Conception)  to  be  the 
object  of  the  comprehension  (of  a  Conception)  ? 

146.  Just  as  in  the  case  of  "heat,"  there  can  be  no  conception  of 
"non-heat,"  so  too  there  can  be  no  conception  of  "  nou-Couception  "  with 
regard  to  a  "  Conception."  For  these  reasons,  if  there  were  no  other 
substance  than  the  Idea,  there  could  be  no  object  of  negation. 

147.  For  these  reasons,  then,  we  conclude  that  the  character  of  the 
11  Idea  "  cannot  belong  equally  to  the  Comprehended  and  the  Comprehender  ; 
and  hence  it  must  be  held  to  belong  to  one  of  them  only. 

148-49.  Then  too,  we  hold  this  character  (of  Idea)  to  belong  to  the 
Comprehender  only ;  since  this  is  admitted  by  both  of  us.  And  when 
the  duality  of  objects  has  been  proved,  names  may  be  given  to  them  in 
accordance  with  one's  choice  :  Both  may  be  called  "  Idea,"  or  both  may 
be  called  "  Object,"  or  even  the  Object  may  be  called  the  "  Compre- 
hender." 

149-50.  Since  Ideas  do  not  appear  simultaneously,  therefore  two 
Ideas  caunot  have  between  themselves  the  relation  of  the  "  Conceived  " 
(object)  and  the  "means  of  Conception  "  (as  held  by  the  Idealist) — this  is 
what  has  been  asserted  (by  the  Bhashya)  in  the  passage  referred  to:  "It 
(Idea)  is  momentary,  &c."  Therefore  the  object  (of  Cognition)  must  be 
something  other  (than  the  Idea  itself.) 

150-51.  Even  when  the  two  Ideas  appear  simultaneously,  in  as 
much  as  they  are  independent  of  each  other,  there  is  an  absence  of  any 
such  relation  (between  the  two  Ideas)  as  that  between  the  "Conceived" 
(object)  and  the  "means  of  Conception ;  "  because  both  (Ideas)  are  equally 
devoid  of  action  and  instrumentality. 

144  'i'he  Bauddha  denies  positive  entities,  such  as  the  Mountain,  the  River,  and 
the  like,  which,  however,  are  comprehensible  by  all  men.  Under  the  circumstances, 
how  can  he  comprehend  a  Negation  ?  If  the  Bauddha  nrges  that  his  Conception  has 
an  end  in  itself,  and  as  such,  there  is  nothing  impossible  in  tho  comprehension  of  a 
Negation, — we  reply,  that  this  is  equally  applicable  to  the  comprehension  of  positive 
entities  ;    why  then,  should  yon  deny  these  latter  ? 

U8.49  "  Admitted  by  both  of  us  "  :  the  Bauddha  attributes  tho  character  of  "  Idea"  to 
the  Comprehended  a3  well  as  to  the  Comprehender ;  and  it  is  to  the  former  alone  that 
such  character  is  attributed  by  tho  Mimanska.  Thus  then  in  the  matter  of  the  Com- 
prehended, there  is  an  agreement. 
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151-52.  It  is  the  Conjunction  (or  relation)  of  the  Object  and  the 
Idea  with*  regard  to  a  Conception — that  is  known  as  the  "relation  of 
cause  and  effect  "  ;  and  we  do  not  come  across  such  (causal  relation)  any- 
where else. 

152-53.  Aud  again,  in  the  case  of  the  right  and  left  horns  of  an 
auimal  (two  objects  appearing  simultaneously),  there  can  be  no  such  fixed 
rule  as  that  '  this  is  the  effect,  and  that  the  cause  '  ;  nor  can  both  be 
both,  because  that  would  lead  to  the  fault  of  "reciprocity." 

]  53-51.  And  people  knowing  the  real  character  of  the  causal  rela- 
tion, do  not  define  it  as  mere  concomitance,  independently  of  all  notion  of 

Sequence. 

154-55.  (Conversely  also)  we  find  that  though,  at  times,  the  cow 
would  follow  the  horse,  this  mere  Sequence  could  not  constitute  causal 
relation.  Just  as.  in  the  case  of  two  moments  (of  Cognition),  when 
appearing  in  different  series  of  Cognitions,  though  occurring  simultane- 
ously,—and  also  in  the  case  of  the  different  properties  of  the  jar  (though 
occurring  simultaneously), — (there  can  be  no  causal  relation.) 

155-50.  For  these  reasons,  an  entity  can  be  said  to  be  the  effect  uf 
another,  only  when  the  former  is  such  that  it  can  come  about  only  when 
the  latter  has  already  existed. 

156-57.  You  have  brought  forward  the  case  of  the  lamp  and  the  light 
omitted  by  it,  as  the  instance  of  the  simultaneity  of  the  cause  and  the  effect. 
But  in  this  case  also,  there  is  a  minute  point  of  time  (intervening  between 
the  appearance  of  the  lamp  and  that  uf  the  light) ;  though  this  is  impercep- 
tible  ;  just  as  is  the  case  with  the  piercing  (with  a  needle)  of  the  hundred 
petals  of  the  lotus. 

158.  The  same  refutation  would  also  apply,  even  if  you  assert  the 
simultaneity  of  the  two  parts  (of  Cognition,  i.e.,  the  Comprehended  and  the 
Comprehender. ) 

158-59.  Nor  can  it  be  urged  that  "  by  means  of  a  transference  of 
potentialities,  the  substratiucation  would  be  gradual  "  ;  because  in  that  case, 
the  object  of  Comprehension  would  have  passed  away,  and  it  would  be 
unreasonable  to  assert  (its)  identity  (with  the  present  notion). 

UB.66  That  is,  when  there  is  a  necessary  aud  invariable  sequence  between  the  two. 

163  The  reasons  that  have  been  urged,  in  the  refutation  of  the  definition  of  mere 
simultaneity  constituting  the  causal  relation. 

118.19  The  sense  of  the  objection  is  this  :  "  Granted  that  there  is  no  simultaneity 
between  the  Comprehender  and  the  Comprehended ;  it  may  be  that  they  may  appear, 
one  after  the  other  ;  and  thus  the  one  that  goes  before  may  be  the  Comprehended 
object  of  that  -which  follows  ;  and  though  by  the  time  that  the  latter  appears,  the 
former  will  have  passed  away,  yet  it  will  surely  have  left  traces  of  its  potentialities 
upon  the  latter.  The  latter  Conception  is  brought  about  by  means  of  the  impressions 
left  by  the  former  Conception,  which  thus  comes  to  be  Comprehended  by  it."  The 
sense  of  the  reply  is  that  that  which  has  passed  away  can  never  be  Comprehended  as 
"  present ;  "  aud  hence,  no  Comprehension  uf  a  foregone  Conception  is  possible. 
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159-61.  What  is  comprehended  by  Memory,  too,  is  only  the  Com- 
prehended Object,  as  intermixed  with  its  past  character  ;  and  the  same  "could 
be  said  in  the  present  case  also  (if  things  were  to  be  as  yon  assert  them  to 
be).  In  a  dream  however,  it  can  never  be  so;  because  dream-conscious- 
ness is  always  false ;  as  in  a  dream  that  which  is  not  present  is  cognised 
as  present ;  and  this  must  be  a  mistaken  notion,  because  it  is  always  set 
aside  by  a  contradictory  Cognition  (in  the  waking  state).  But  there  is  no 
such  mistake  in  the  present  case  (of  ordinary  Conception). 

161-62.  Therefore,  of  all  ideas  of  Sense-perception,  the  past  cannot 
be  said  to  be  the  object ;  simply  because  it  is  past ;  exactly  like  the  opera- 
tions of  these  (Ideas)  in  past  lives.  Or  the  fact  of  these  '  not  being  Cog- 
nised as  such  (as  past)  '  may  be  laid  down  as  the  Reason;  the  instance  (in 
this  case)  being  "  future  entities." 

163.  Even  if  it  be  the  past,  what  proof  have  you  got  for  the  asser- 
tion that  'it  is  not  an  Object  but  a  Conception  '? 

163-61.  The  past  Conception  that  you  have  assumed  to  be  the 
object  of  Comprehension  (by  the  present  Conception), — is  it  of  the  form  of 
the  Comprehender,  or  of  that  of  the  Comprehended,  or  of  both  ?  If  it  be 
of  the  form  of  the  Comprehended  alone,  then  it  comes  to  be  a  pure  Object 
for  you,  only  in  a  different  name. 

165-66.  And  in  as  much  as  it  is  not  cognised  at  any  time  except  its 
own  (in  the  past),  there  could  not  be  any  transference  of  energy  (or 
potentiality).  Just  as  there  can  be  no  such  transference  from  a  Conception 
that  has  not  yet  appeared,  or  from  one  occurring  in  another  series  so  in 
the  same  manner,  there  can  be  no  transference  from  a  Conception  which 
is  not  strongly  realised,  and  which  disappears  as  soon  as  it  is  produced. 

166-67.  If  (secondly),  the  past  Cognition  were  in  the  form  of  the 
Comprehender  alone,  then  it  could  never  have  the  character  of  the  Compre- 
hended; and  then  in  comparison  with  (and  with  reference  to)  what  would 
it  be  the  Comprehender  ? 

167-68.  As  for  the  duplicate  form  of  Conception,  it  has  already 
been  refuted  (K.  64  et.  seq.)     And   (if  a  Conception  were  to  have  such 

IE9.61,  The  objector  urges  that  in  a  dream,  past  events  are  Cognised  as  present  • 
and  is  met  by  the  argument  that  Dream-Cognition  is  always  mistaken  ;  and  as  such 
cannot  be  admitted  as  an  instance  of  Right  Xotion. 

161.68  The  reasoning  is  put  into  the  syllogistic  form.  "  Past  lives" :  just  as  past 
lives  are  not  objects  of  Cognition  in  the  present  birth.  The  second  syllogistic  argument 
is  this  :  "  Ideas  of  Sense-perception  do  not  comprehend  past  objects  ;  because  these 
are  not  cognised  as  such  ;  like  future  objects." 

186.86  There  is  another  discrepancy  in  this  alternative:  An  Impression  is  only  such 
as  has  comprehended  its  object ;  and  the  former  Conception  is  solelv  in  the  form  of  an 
object  of  Comprehension.  Consequently,  prior  to  the  appearance  of  the  latter  Concep- 
tion, (of  which  alone  the  former  could  be  the  object),  the  former  could,  in  no  wav 
be  Cognised.  And  as  such,  it  could  not  transfer  its  potentialities,  in  the  shape  of 
impressions  ;  and  in  the  absence  of  this  transference,  we  could  not  have  the  latte 
conception  comprehending  the  former. 


168  ri.OKAVARTIKA. 

a  duplicate  character)  it  would  also  be  ordinarily  recognised  as  such 
(which  is  not  the  case)  ;  and  even  if  such  were  the  case,  the  latter  Con- 
ception would  not  stand  in  need  of  another  (foregoing  Conception  as  the 
Comprehended  object),  for  its  full  cognisance. 

168-C9.  If  yon  hold  that  a  Conception  lias  the  duplicate  form  (of 
the  Comprehender  and  the  Comprehended),  then  all  light  notions  would  end 
in  the  Conception  itself  (as  you  declare  that  the  Conception  cognises 
itself)  ;  and  hence,  the  past  could  never  be  an  object  of  the  Conception.  If 
(the  latter  Conception  were)  of  the  same  form  as  the  former  (Conception 
which  you  assert  to  be  the)  object  of  Comprehension,  then  (of  the  latter 
Conception)  the  very  character  of  the  Comprehender  would  disappear. 

170.  And  if  it  were  solely  in  the  form  of  the  Comprehender ,  then 
there  would  be  no  object  (of  Comprehension)  ;  because  there  is  no  similarity 
between  the  two.  And  as  for  the  transference  of  potentialities  (urged  by 
you),  we  never  come  across  any  such  transference. 

171.  And  the  absence  of  any  such  transference  of  potentialities,  in 
accordance  with  your  theory  (of  Momentary  Ideas),  has  been  proved  (by 
us,  in  the  Section  on  "  Niralambaua-Yada.") 

171-72.  In  the  case  of  Ideas  occurring  in  the  same  series,  we  must 
deny  the  relation  (between  them)  of  Cause  and  Effect,  as  also  the  relation 
of  the  Impressor  and  the  Impressed,— because  they  are  Ideas, — just  like 
Ideas  occuring  in  different  series  (of  Cognitions). 

172-74.  Therefore  that  which  is  the  Comprehender  (of  colour /.i.)  must 
be  different  from  its  object,  (colour), — because  the  conception  of  one  is  not 
always  accompanied  by  that  of  the  other; — as  f.i.  the  Comprehenders  of 
taste,  &o.  Similarly  the  Comprehended  object  is  different  from  the  Compre- 
hending (Idea) ; — because  one  who  conceives  of  the  one  does  not  necessarily 
conceive  of  the  other; — f.i.  the  Comprehenders  of  taste  &c. 

174-75.  Thus  then,  the  two  factors  (the  Comprehender  and  the  Compre- 
hended) must  be  concluded  to  be  different, — like  taste,  &c. ; — because  they 
are  never  conceived  as  identical; — as,  f.i.,  the  conceptions  occurring  in 
another  seines. 

175-76.  Again,  an  Idea  can  not  comprehend  any  portion  of  itself ; — be- 
cause of  its  originating  in  an  Idea  ; — like  its  own  potentiality  (i.e.,  Yosana)  ; 
(and  for  the  same  reason)  there  is  a  denial  of  the  comprehensibility  of    an 

170.  If  the  latter  conception  were  solely  in  the  form  of  the  Compehender.  then  the 
former  could  not  be  its  object ;  because  the  two  would  be  dissimilar — one  being  the 
Comprehender,  and  the  other  being  the  Compehended  ;  and  all  Objectivity  is  based  upon 
Similarity.  "Process" — siuce  no  such  process  is  possible  for  an  Idea  or  Conception, 
which  the  Bauddha  holds  to  be  a  non-entitij. 

171.18.  Now  follows  a  series  of  syllogisms. 

115.18.  The  Bauddha  holds  that  an  Idea  originates  from  an  immediately  preceding 
Idea;  and  it  is  an  admitted  fact  that  that  which  originates  in  an  Idea  cannot  Compre- 
hend itself ;  as  for  instance,  the  Impressions  produced  by  an  Idea,  which  are  never 
capable  of  being  Comprehended  by  themselves. 
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Idea  (by  itself)  ;  because  Impressions  are  not  equipped  with  a  duplicate 
character  (that  of  the  Oomprekender  and  the  Comprehended). 

176-77.  Caitra's  conception  cannot  be  the  means  of  the  cognition 
of  the  comprehensible  part  of  the  conception  occurring  in  the  same 
series; — because  it  is  a  conception; — just  as  a  conception  occurring  in 
another  body  (of  another  man),  cannot  be  the  Conrprehender  thereof, 
(i.e.,  of  Caitra's  conception). 

177-79.  In  the  same  manner  is  to  be  explained  the  refutation  of  the 
duplicate  capability  of  conceptions.  We  admit  of  a  multiplicity  of  facul- 
ties elsewhere  (e.g.,  in  Atma),  because  such  is  proved  by  other  means  of 
light  notion.  Whereas  in  the  present  case  (of  conception)  there  is  no 
ground  for  asserting  such  multiplicity  of  capabilities.  And  for  these 
reasons  we  do  not  accept,  as  valid,  the  fact  of  your  theory  being  simpler 
and  acceptable  to  both  us  (which  you  have  urged  in  support  of  the  theory 
of  the  form  belonging  to  the  Idea,  and  not  to  any  external  object). 

179-80.  There  is  another  reason  too — that  since  conception  is  the 
means  of  comprehending  the  object,  therefore  it  (conception)  must  be 
itself  comprehended  before  the  comprehension  of  the  object ;  but  this 
reasoning  is  unsound,  because  the  case  of  the  sense-organs — the  eye,  &c— 
affords  an  instance  to  the  contrary. 

180-81.  Then  again,  it  has  been  urged  that  since  the  conception  is 
not  repressed,  it  must  be  comprehended  as  soon  as  it  is  produced.  But, 
on  this,  we  urge  that  the  Conception  could  not  be  comprehended  by  itself 
(for  reasons  urged  above)  ;  and  none  other  (that  would  comprehend  it), 
has  till  then  been  produced ;  hence,  in  the  absence  of  any  means  of  Com- 
prehension, it  could  not  be  comprehended  (as  urged). 

182.  If  there  were  uo  '  Idea,'  then  we  could  not,  in  any  other  way, 
explain  the  existence  of  objects ;  hence  it  is  that  after  (the  object  has 
been  perceived),  we  form  an  idea  (of  the  Idea)  as  the  means  of  a  right 
notion  (of  the  perceived  object). 

183.  The  mere  fact  of  non-reppression  by  something  else  cannot  lead 
to  the   Comprehension  of  anything.     As  a  matter  of  fact,  in  the  absence 

m.79  "  Jn  the  same  manner, '' — i.e.,  "  A  conception  cannot  have  a  double  faculty, 
because  it  originates  in  a  conception, — like  Impressions."  "Simplicity" , — we  part 
company  from  you  when  you  sacrifice  evidence  to  simplicity  ;  and  certainly  "  Gaurava" 
is  no  fault,  when  supported  by  proofs  :  "  P  ramiinavant  y  adrishtaiii  kalpy/ini  suba- 
hihiyapi." 

The  eye  is  the  means  of  cognising  colour  ;  and  certainly,  the  Eye,  as  an  organ,  is 
not  necessarily  Comprehended,  always,  before  the  Comprehension  of  colour.  Therefore 
the  mere  fact  of  the  Idea  being  a  means  of  Comprehension  cannot  afford  sufficient 
ground  for  holding  its  own  prior  Comprehension. 

182  The  Author  explains  how  the  Comprehension  of  the  "Idea"  is  got  at.  He 
means  to  say  that,  if  there  were  no  Idea,  we  could  not  explain  objects  as  we  see  them. 
Consequently,  it  is  through  "  Apparent  luconsisteucy,"  that  we  assume  the  existence 
of  Ideas. 

22 
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of  a  fully  efficient   cause,   even  a  (solid)   object  is  not  perceived  (or  com- 
prehended). 

184.  "While  functioning  towards  the  Comprehension  of  the  Object 
the  Idea  does  not  approach  itself  (i.e.,  does  not  render  itself  compre- 
hensible). Hence,  though  the  Idea  is  the  illuminator  (or  the  means  of  the 
Comprehension  of  other  things),  yet  for  its  own  Comprehension,  it  stands 
in  need  of  something  else. 

185.  Or,  the  illuminative  character  (of  the  Idea)  may  be  said  io 
consist  only  of  the  Comprehension  of  the  object ;  and  there  is  no  Compre- 
hension (by  itself)  of  (the  Idea)  itself;  hence  it  cannot  be  its  own 
illuminator  (or  manif ester). 

186-87.  As  in  the  case  of  the  Eye,  &c,  we  find  that,  though  endowed 
with  an  illuminative  character,  they  have  their  illuminativeness  restricted 
to  (their  specific  objects)  colour,  form,  &c, — so,  we  would  have  the  same 
restriction  in  the  present  case  also  :  viz. :  the  illuminativeness  (of  the 
Idea)  would  affect  the  external  object,  and  not  (the  Idea)  itself;  for 
the  simple  reason  that  it  is  incapable  of  doing  so  (i.e.,  of  manifesting 
itself  or  leading  to  its  own  Comprehension.) 

187-88.  "  If  one  (Idea)  were  to  be  comprehended  by  another  (Idea), 
then  there  would  be  no  end  of  (such  Ideas — one  comprehending  the  other). 
Finding  that  there  is  remembrance  of  such  and  such  (Cognitions),  we 
must  admit  that  all  such  Cognitions  in  a  series  are  definitely  compre- 
hended. If  however  all  these  were  comprehended  by  a  single  Cognition, 
then,  the  comprehension  of  all  would  be  explicable  by  that  alone  (and 
it  would  not  be  necessary  to  assume  an  endless  series  of  Cognitions )." 

189.  Your  assertion  that  "  there  is  a  remembrance  of  each  of  the 
Cognitions  in  a  Series"  is  opposed  to  ordinary  experience.  For  no  ordi- 
nary person  ever  remembers  any  such  Series  of  Cognitions. 

190-91.  (The  ordinary  experience  is  that)  when  such  objects  as  the 
jar  and  the  like,  have  been  Comprehended,  soon  after  this,  there  follows, 
through  Apparent  Inconsistency,  the  frequent  recognition  of  certain  concep- 
tions ;  and  this  recognition  goes  on  until  one  becomes  tired  of  it ;  and  hence 
subsequently,  it  would  be  only  so  many  Cognitions,  that  would  be  remem- 
bered (and  not  an  endless  series  of  them).  And  as  for  any  remembrance, 
prior  to  such  recognition,  of  Cognitions,  it  would  be  like  the  remembrance 
of  the  child  of  a  childless  woman  (i.e  ,  an  impossibility). 

192.  The  notion  of  remembrance  that  enters  into  the  element  of 
the  subsequent  Cognitions,  is  a  mistaken  one;  because  it  is  (really)  only 
a   remembrance   of  the   object    (and  not   of    the   Cognition).     And  it  is 

18*  Being  engaged  in  manifesting  the  object,  it  cannot,  at  the  same  time,  manifest 
itself.     Since  two  independent  functions  can  never  operate  simultaneously. 

198  It  is  the  object  that  is  remembered  ;  and  as  this  could  never  be  explicable 
■without  a  former  cognition,  therefore  the  latter  has  to  be  assumed,  through  "  Apparent 
Inconsistency." 
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this  (remembrance  of  the  object)  that  leads  to  the  cognisance  of  a  previ- 
ous Cognition. 

193.  The  recognition  of  the  Series  of  Cognitions  -would  continue 
only  so  long  as  one  is  not  tired  of  it,  even  if  the  preparations  for  its  conti- 
nuance be  on  a  grand  scale.  And  there  is  sure  to  be  a  break,  either 
through  fatigue,  or  predilection,  or  contact  with  something  else  ; — just  as 
there  is  in  the  case  of  objects. 

194.  As  for  "  the  remembrance  of  such  and  such  "  that  has  been  men- 
tioned (in  K.  188)  ; — if  this  refers  to  the  first  cognition,  then  there  would 
be  a  Comprehension  of  that  one  alone ;  and  as  such  there  would  be  no 
"  endlessness." 

195.  If  however  the  remembrance  belonged  to  every  one  of  the 
Cognitions  (in  a  Series),  then  we  would  have  to  accept  an  equal  number  of 
Comprehensions  as  well, — and  as  such  who  could  get  aside  the  series  (even 
though  endless)  when  they  would  be  in  due  accord  with  reason  ? 

196.  If  it  be  assumed  that  "  they  (i.e.,  the  endless  remembrances) 
have  all  got  the  first  Cognition  for  their  object,"  then  the  differences, 
among  the  Cognitions  (of  the  series)  coming  one  after  the  other,  would 
not  be  possible. 

197.  For  one,  who  holds  that  all  conceptions  have  Cognitions  for 
their  objects,  the  distinction  between  the  Conception  of  the  jar  and  the 
Cognition  of  this  conception,  is  scarcely  possible. 

198.  And  just  as  such  a  theorist,  when  remembering  a  conception, 
remembei's  it  as  devoid  of  any  form, — so,  when  remembering  a  pre-cog- 
nised  object,  he  would  remember  this  also  as  devoid  of  any  form. 

199.  When  the  remembrance  follows  on  the  wake  of  a  conception,  it  is 
because  the  conception  (or  Idea)  is  the  means  of  (ascertaining)  the  exis- 
tence of  the  object,  and  not  because  the  conception  is  comprehended. 

193  In  the  case  of  an  object,  perceived  by  the  eye,  for  instance,  we  find  that  there 
is  a  cognition  of  the  object,  only  so  long  as  the  Eye  is  not  tired,  or  the  person  himself 
does  not  desire  to  withdraw  to  other  objects,  or  until  no  other  object  appears  on  the 
scene.  The  same  is  the  case  witli  the  Comprehension  of  cognitions  ;  and  hence  there 
never  conld  be  an  endless  series  of  cognitions. 

19*  The  expression  could  apply  either  to  the  complete  Series,  or  to  the  first  unit 
alone.     The  former  alternative  has  been  refuted  in  K.  190-91,  et.  seq. 

195  The  series  is  made  up  of  the  first  Cognition  of  the  jar,  the  Cognition  of  this 
Cognition,  and  so  on  ad  infi.  And  certainly  there  is  a  certain  difference  among  these. 
No  snch  difference  could  be  possible,  if  every  one  of  the  endless  Cognitions,  had  the 
same  Cognition  for  its  object. 

19*  The  Bauddha  ascribes  a  form  to  the  Conception  ;  and  yet  he  says  that  when 
remembering  it,  he  remembers  it  as  devoid  of  form.  So  in  the  case  of  the  Cognition 
of  objects  also,  the  remembrance  would  bo  devoid  of  all  form, — which  is  an  absurdity. 

199  It  has  been  urged  by  the  Bauddha  that,  because  Rememberance  is  found  to 
follow  on  Conception,  therefore  it  is  the  Conception  that  is  comprehended.  The 
Karikri  refutes  this  view  by  declaring  that  we  have  Ilememberances  following  upon 
Conceptions  because  it  is  only  through  such  Conceptioua  that  we  can  have  any  idea 
of  objects. 
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200.  "  Proximity  "  and  "  Relativity  "  (that  have  been  urged  by  the 
Bauddha  as  reasons  for  the  Comprehensibility  of  the  Conception  based 
upon  its  identity  with  the  form  of  the  object)  are  precluded  (from  the  Con- 
ception) because  of  the  impossibility  of  the  Compreiiensibility  (of  Concep- 
tions.) Or  the  two  factors  (of  Proximity  and  Relativity)  could  be  said  to 
be  based  on  the  relationship  of  the  object  and  subject  ("subsisting  between 
the  Object  and  the  Conception)  ;  and  as  such  what  good  would  result  from 
their  non-disjunction  of  place  (i.e.,  identity)  ? 

201.  It  has  been  urged  (by  the  Bauddha)  that  no  form  of  an  object 
could  be  possible  in  the  case  of  a  mistaken  Cognition  ;  but  we  have  already 
proved  (in  the  Section  on  Niralambanavada)  that  in  some  cases  (of  mis- 
taken Cognition)  we  have  only  instances  of  the  perversion  of  time  and 
phice. 

2)2.  Even  Cognitions  other  than  those  of  Sense-perception  are 
brought  about  by  means  of  past  and  future  objects, — both  during  the 
existence  and  non-existence  of  Impi-essions. 

203.  In  the  case  of  the  object,  that  has  never  been,  or  never  will  be, 
comprehended, — there  being  no  impressions,  how  could  the  Bauddha  too, 
have  any  Cognition  ? 

204.  If,  even  in  the  absence  of  Impressions,  Cognitions  were  to 
appear  ;  then  that  would  contradict  the  causal  efficiency  of  Impressions, 
which  is  accepted  by  you. 

SO1  The  Bauddha  argues  thus  :  "  The  object  Elite  is  not  different  from  its  cogni- 
tion ;  because  there  can  be  no  Cognition  of  anything  that  is  not  identical  with  the 
Cognition  itself.  And  again,  if  there  be  no  relation,  there  can  be  no  Comprehensibility. 
According  to  ns,  however,  the  form  of  the  object  is  close  to,  and  identical  with,  cogni- 
tions ;  and  it  is  on  account  of  this  that  it  is  comprehensible."  To  this  the  Karika 
offers  the  reply  that  both  the  Proximity  and  the  Relativity  (of  the  form  of  the  object 
with  the  Cognition)  become  preclnded  from  the  Cognition,  simply  becanse  this  latter  can- 
not be  the  object  of  comprehension.  Therefore  you  must  accept  the  comprehension  of  a 
form  of  the  object,  which  is  neither  related  to,  nor  in  close  proximity  with,  Cognition. 
Or  again,  even  in  the  absence  of  any  such  identity,  (between  the  Cognition  and  the 
form  of  the  object),  we  could  assert  the  proximity  and  relativity  of  these  two,  to  be 
based  upon  the  relation  of  the  object  and  subject,  which  subsists  between  them. 
"  Non-distinction  of  place  "  is  identity  ;  and  "  objectivity  "  is  the  character  of  bearing 
the  result  of  Cognitions ;.  and  this  latter  is  the  definition  of  "  Comprehensibility, "  of 
which  no  other  definition  is  possible. 

201  A  wrong  Cognition  is  only  one  of  an  object,  in,  a  place  and  at  a  time  other 
than  the  correct  ones;  and  it  can  never  be  possible  for  any  Cognitions,  right  or  wrong, 
to  affect  such  objects,  and  such  regions  of  time  and  place,  as  are  not  known  to  the 
agent. 

20*  Remembrances  and  Dreams  occur  only  when  there  are  impressions;  but  Infer- 
ential Knowledge  is  attainable,  through  premises,  even  in  the  absence  of  impres- 
sions. 

208  Bec-iuse  the  Bauddha  asserts  the  forms  of  Cognitions  to  be  due  to  the  impres- 
sions left  by  previous  Cognitions. 

80l>  You  hold  that  cognitions  ure  always  due  to  Impressions  ;  and  this  theory  would 
be  contradictede 
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205.  And  if  there  be  any  impressions  in  that  cnse  also,  then,  these 
must  have  been  preceded  by  a  cognition  (if  not  in  this  life,  at  least  in 
some  former  life)  ;  and  such  being  the  case,  the  object  (to  "which  the 
impressions  belong)  must  have  been  cognised  before  at  some  place  or 
other  (so  that  this  Cognition,  at  some  distant  date,  must  have  given  birth 
to  the  impressions  in  question). 

206.  Thus  then,  it  is  not  proper  ever  to  assert  the  absolute  non-exis- 
tence of  an  object  ("with  reference  to  a  Cognition).  And  on  account  of 
the  inexplicability  (of  strange  dreams  and  impressions,  "without  external 
objects),  it  becomes  established  that  the  object  (dreamt  of)  had  existed 
(and  had  been  cognised)  (at  least)  in  some  previous  birth. 

207.  Sometimes  it  happens  that  Cognitions  appear  in  an  incorrect 
form  ;  but  this  is  due  to  certain  discrepancies  in  the  cognitions  themselves. 
In  the  case  of  the  earth  &c,  however,  their  forms  would  be  cognised 
only  through  themselves  (and  not  as  based  on  Cognitions). 

208.  Barring  these  (objects  like  the  Earth,  &c),  "we  cannot  ascribe 
any  form  to  the  objects  of  cognition.  For  "  Cognition  "  too  cannot  attain 
to  its   character,  unless  it  is  possessed  by  an  external  object. 

209.  And  again  if  this  (form  dreamt  of),  and  other  forms,  were  to 
be  ascribed  to  Cognitions  alone, — then  "what  would  be  the  distinguishing 
feature  in  dreams,  which  marks  them  as  absolutely  non  est  (or  unreal)  ? 

210.  For  these  reasons,  it  must  be  concluded  that,  this  (dream)  is 
a  pure  misconception,  which,  while  comprehending  an  object  for  us, 
comprehends  it  in  a  way  other  than  in  which  it  exists  ;  and  it  can  neves 
be  said  to  exercise  any  independent  function  by  itself. 

211.  It  is  for  this  reason  that  the  Cognition  to  the  contrary  (of  any 
misconceived  Cognition)  gives  rise  to  such  a  reasoning  as  that — "though 
the  object  really  exists  in  another  form,  yet  this  (false)  form  is  imposed 
upon  it  by  the  mind  (or  Cognition)  (under  the  influence  of  a  certain 
delusion)." 

212-13.     The  same  is  the  case  with  such  misconceptions  as  that  of  the 

205  "  In  some  previous  birth."  This  has  been  added,  in  order  to  guard  against  the 
instances  of  such  Dreams,  &c,  as  are  altogether  new  to  the  Agent,  and  as  such,  unlike 
all  his  experiences  in  this  life. 

201  Objection;  "One  can  have  no  impressions  of  his  own  head  being  cut  off  ;  and 
then  how  can  you  explain  a  dream  to  that  effect  ?  "  Reply  :  a  man  sees  another  per- 
son's head  being  cut  off,  and  by  certain  misconceptions,  common  in  Dreams,  the 
impression  left  by  that  event  is  transferred  to  one's  own  head. 

310  By  Dreams  also,  we  only  comprehend  certain  objects,  the  only  difference  being 
that  during  a  Dream,  the  object  is  perceived  to  be  in  a  form  other  than  the  right  one. 
As  a  matter  of  fact,  Dreams  could  never  have  an  end  in  themselves,  as  laid  down  by 
the  Banddha,  with  regard  to  Cognition,  in  general. 

S 1 1  This  is  all  that  a  contradictory  Cognition  does;  it  does  not  absolutely  nega- 
tive the  existence  of  an  external  object. 

SlK-13  Refer  to  the  objections  nrged  in  Karikas  57-58.  The  first  explanation  means 
that  the  difference  in  the  Gender  and  such  application  of  names  to  the  same  object  b 
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"double  moon  ";  and  in  the  same  manner,  in  the  case  of  such  synonyms 
as  "  taraka  "  (Fem.)  ("  Nakshatra  "  Neut. ),  &c,  tlie  feminine  character,  &c, 
(1)  would  be  such  as  lias  been  perceived  elsewhere  (and  attributed  here 
by  mistake)  ;  or  (2)  they  might  be  somehow  explained  as  being  merely 
verbal ;  or  (3)  lastly  they  might  be  explained  as  being  due  to  such 
perceived  agencies  as  the  excess  or  otherwise  of  the  various  attributes  of 
Sathva,  Rajas  and  Tamas,  as  has  been  suggested  by  some, — notably,  by 
Patanjali  (in  his  Vyakara7ia-Bhashya). 

214.  Thus  then,  we  find  that  the  application  of  the  three  genders 
to  the  same  object,  is  not  un-reasonable.  And  since  the  diversity 
is  based  upon  comparative  difference  (from  other  objects  in  the  excess 
or  deficiency  of  one  or  other  of  the  attributes),  therefore  there  is  no 
contradictiou(if  different  genders  be  attributed  to  the  same  object). 

215.  The  same  is  the  case  with  the  ideas  of  a  "  dead  body,"  &c, 
(with  reference  to  a  handsome  woman),  where  the  same  object  (the 
woman)  being  found  to  be  possessed  of  all  the  three  characters,  the 
disposition  of  the  cognising  person  leads  to  the  recognition  of  one  or  the 
other  definite  character. 

216.  In  the  case  of  objects  with  many  forms,  the  impression  left 
after  its  particular  Cognition  (at  a  particular  moment)  would  be  the  cause 


a  mistake.  But  inasmuch  as  we  have  no  Cognitions  whereby  such  use  would  be 
contradicted,  and  (hence)  set  aside,  we  offer  the  second  explanation.  The  differences 
may  be  only  verbal,  and  not  real.  But  inasmuch  as  this  also  is  a  gratuitous  assump- 
tion, we  have  a  third  explanation.  Patanjali  holds  that  the  Gender  of  objects,  and 
hence  of  Words  is  based  upon  the  excess  or  deficiency  of  the  several  Gunas  :  That 
which  abounds  in  Sattwa  is  masculine;  that  which  abounds  is  Bajas  is  feminine,  and 
that  abounding  in  2'amas  is  Neuter ;  this  excess  or  otherwise  of  the  Gunas  however 
is  purely  comparative  ;  one  and  the  same  object  may  have  an  excess  of  Battwa,  in 
comparison  with  one  object  (thus  being  masculine) ;  while  the  same  object  may  have 
a  deficiency  of  Sattwa  aud  an  excess  of  Bajas,  in  comparison  with  a  third  object  (and 
as  such  it  would  be  called  Feminine).  Thus  then,  there  is  nothing  unreasonable  in 
the  use  of  different  Genders  with  regard  to  the  same  object.  In  the  case  in  question, 
the  brightest  stars  may  be  said  to  be  Mascvline,  the  lesser  ones  Feminine,  and  the 
smallest  ones  Neuter — called,  respectively,  "  Tishya,"  "  Taraka  "  and  "  Nakshatra." 

816  This  refers  to  the  objection  urged  in  Karika  59.  The  Woman  is  possessed  of 
the  three  properties  of  a  dead  body,  a  handsome  person,  and  a  mass  of  flesh.  The 
Renunciate  recognises  her  a  dead  carcase  (not  fit  for  touching)  ;  because  having 
continually  thought  of  the  body  without  the  Self  as  dead  matter,  he  recognises  only 
a  dead  body  in  the  Woman.  A  licentious  man,  accnstomed  to  the  company  of  women, 
recognises,  in  the  handsome  woman,  an  object  of  enjoyment.  And  the  Dog,  accustomed 
to  flesh-eating,  recognises  in  her  only  a  lump  of  fiesh.  The  determining  cause  of  each 
of  these  recognitions  is  the  impression  that  is  engraved  upon  the  mind  of  each  of  the 
three  Agents.  By  continuous  practice,  certain  impressions  are  produced  upon  indivi- 
dual minds ;  and  these  impressions  predispose  the  mind  to  one  or  the  other  form  of 
ideas. 

215  The  specific  form  being  that  to  which,  more  than  to  others,  the  Agent  has 
been  accustomed,  aud  of  which  the  impressions  are  stronger  and  more  permanent. 
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of  determining  any  one  specific  form,  and  setting  aside,  for  the  time  being 
all,  other  forms. 

217.  Similarly  in  the  case  of  the  notions  of  "  length  "  ("  shortness," 
with  regard  to  a  single  object)  and  of  "Ghatatwa  "("  Parthivatwa,  "  -with 
regard  to  the  siugle  object  "Jar  "),  these  will  cease  to  be  contradictory, — 
the  diversity  of  forms  being  due  to  differences  based  upon  comparison  (of  the 
object  with  various  other  objects). 

218.  And  on  the  mere  ground  of  the  Cognition  being  of  multifarious 
forms,  it  is  not  right  to  assert  that  there  can  be  no  form  at  all  ;  because 
the  diversity  of  forms  may  only  be  due  to  the  diversity  of  comprehension 
(in  different  Individuals). 

219.  And  on  the  ground  of  the  comprehension  (by  different  persons 
being  diverse),  it  is  quite  possible  for  contradictory  forms  to  belong  (to 
one  and  the  same  object).  There  is  no  such  hard  and  fast  rule  laid  down 
by  God,  that  "  one  object  must  have  one,  and  only  one,  form." 

220.  We  must  accept  everything  just  as  it  is  perceived  ;  and  even 
the  singularity  (or  one-ness)  of  an  object  cannot  be  held  to  be  absolute. 

221.  Therefore  the  forms  of  objects,  consisting  of  appearance  and 
disappearance,  would  be  separately  comprehended  by  means  of  Cognitions, 
brought  about  by  the  peculiarities  of  place  (time),  &c. 

222.  Among  people  who  simultaneously  comprehend  (an  object,  as 
('jar'  '■earthy'  &c.,) — he  who  happens  to  remember  a  word  denoting  a  cer- 
tain form,  comprehends  the  object  in  that  form  only. 

223.  Though    the   properties  of  colour,  odour  &c,  reside  separately  in 

317  This  refers  to  the  objection  nrged  in  Klrikas  59-60.  The  same  object  may  be 
long  in  comparison  with  one  object,  and  short  in  comparison  with  another. 

218  It  has  been  urged  in  K.  61  that  since  different  persons  have  different  ideaa 
with  regard  to  the  same  object,  therefore  any  one  form  cannot  be  said  to  specifically 
belong  to  any  object.  The  present  Karika  meets  this  by  nrging  that  the  diversity  in  the 
form  is  due  to  the  difference  in  the  comprehensions  of  different  persons,  based  upon 
individual  idiosyncracies. 

219  Because  different  persons  have  different  comprehensions — this  is  enough  reason 
to  lead  to  the  conclusion  that  it  is  possible  for  a  single  object  to  be  impressed  with 
diverse,  and  even  contradictory,  forms. 

220  We  must  accept  an  object  to  be  of  one  or  of  multifarious  forms,  according  as 
we  perceive  them ;  there  can  be  no  other  criterion.  There  is  no  proof  of  the  object 
being  one  only.  Therefore  there  is  nothing  contradictory  in  one  and  the  same  object 
being  endowed  with  various  forms,— when  such  are  in  accord  with  the  cognitions 
of  individual  persons. 

221  "  Appearance  and  disappearance" — one  form  appearing  in  the  cognition  of  one 
person,  and  disappearing  in  that  of  another.  Thus  then  the  object  will  have  one  form 
or  the  other,  according  as  it  happens  to  be  cognised  by  this  or  that  person.  Such 
appearance  or  disappearance  may  be  based  upon  the  differences  of  time,  place  &c. 
f.i.  a  well-armed  man  in  the  jungle  is  recognised  as  a  huntsman,  while  in  the  midst  of 
a  town,  he  is  only  known  as  a  policeman. 

828  This  refers  to  K.  30.  Even  these  people  do  not  become  cognisant  of  the  form 
of  the  Conception,  prior  to  that  of  the  form  of  the  object. 
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ajar,  yet — their  Cognition  is  restricted  in   accordance  with    the  respective 
functioning  of  the  Eye,  the  Nose,  &c. 

224.  In  the  same  manner,  though  the  characters  of  '  Qhatawa,' 
Pdrtliiahva  &c. — have  their  existence  equally  for  all  persons,  yet  their 
recognition  is  controlled  by  the  remembrance  (by  different  Individuals)  of 
"words  expressing  the  various  forms  (of  the  jar). 

225.  Therefore  the  character  of  the  object,  though  existing  outside, 
is  assumed  to  be  the  object  of  Cognition,  according  as  it  is  approached 
or  not  approached,  by  the  various  organs  of    sense,  the  Eye  and  the  rest. 

226.  Though  ordinary  people  assert  that  "  the  external  existence 
of  the  object  is  in  accordance  with  the  Conception  we  have  of  it," — yet 
even  these  people  do  not  attribute  a  form  to  the  object  by  means  of 
(and  subsequently  to)  the  recognition  of  the  forms  of  the  Idea. 

227.  It  is  only  as  a  means  of  Cognition  that  a  Conception  presents 
to  us  the  Object — as  that  "  such  is  the  object "  ;  because  it  (Conception) 
is  only  the  means  (of  recognising  the  form  of  the  Object). 

228.  Thus  then  those  who  hold  the  existence  of  external  objects  do 
not  admit  their  non-existence,  which  you  seek  to  prove  by  means  of  Infer- 
ences ;  and  passing  over  the  Cognition  of  the  Idea,  they  become  cognisant 
of  the  form  of  the  external  object  itself. 

229.  It  is  necessary  for  students  of  Philosophy  to  explain  things  ex- 
actly according  to  Cognitions  met  with  in  ordinary  experience.  And  (in 
ordinary  experience)  the  external  object  is  never  cognised  to  be  of  the 
same  form  as  the  internal  (Idea). 

230.  "  If  at  the  time  of  the  Cognition  of  the  Object,  the  Conception 
too  were  to  be  cognised  as  what  has  already  appeared, — what  would  this  fact 
accomplish  for  the  Purvapakshin  ?  And  again,  how  could  he  speak  of 
another  object  ?  " 

231.  (The  meaning  of  the  objection  as  urged  in  the  Bhashya  is  that) 
the  objector  asks  the   upholder  of  external  objects — '  Do  you  not  hold  that 


228  The  cognition  of  external  objects  is  got  at  by  means  of  Sense-perception ;  and 
you  seek  to  prove  the  negation  of  these  by  means  of  Inference.  Bat  before  your 
Inference  has  had  time  to  function,  the  existence  of  the  external  object  will  have  been 
recognised  by  the  prior  functioning  of  Sense-perception. 

229  The  object  is  recognised  as  "  blue,"  and  not  as  "  I  "  (which  is  the  real  internal 
form). 

230  The  Bhashya  says  :  "  utpadyamdnaivdsdm  Jndyale  Jnapayati  cdrthuntaram 
pradlpavaditi  yadyucyeta"  (an  objection  urged  from  the  standpoint  of  the  Bauddha)  ; 
and  the  present  Karika  objects  to  this  as  coming  from  the  Bauddha.  The  fact  urged  by 
the  objector  does  not  in  any  way  help  his  position  ;  in  fact  it  only  goes  to  weaken  it, 
inasmuch  as  he  is  made  to  assert  "another  object"  (Arthdntaram) — which  is  opposed 
to  the  purely  Idealistic  theory. 

281  This  Karika  supports  the  objection  as  urged  in  the  Bhashya.  If  there  is  no 
suppression,  the  object  is  boand  to  be  comprehended  j  and  as  such,  if  you  deny  its 
suppression,  how  can  you  deny  its  Comprehension? 
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there  is  no  suppression  of  Conception  while  it  comprehends  another 
object  ?  ' 

232.  The  reply  to  this  question  is  that  we  do  not  admit  of  such 
Comprehension,  because  there  is  no  direct  (sensuous)  means  of  compre- 
hending (such  another  object)  ;  and  also  because  there  is  no  mark  (Reason 
or  middle  term  by  which  such  Comprehension  could  be  inferred). 

232-33.  Or,  the  objection  may  be  taken  as  applying  to  other  theories. 
In  these  other  theories,  the  Idea  is  said  to  be  cognised  at  the  time  of  the 
Cognition  of  the  Object  ;  and  in  that  case,  the  existence  of  the  Object 
would  be  struck  at  its  root  ;  and  it  is  for  this  reason  that  we  bring  the 
objection  home  to  them. 

234.  "  The  passage  beginning  with  '  Nairn'  is  irrelevant  (as  coming 
from  the  Bauddha)  ;  because  it  urges  what  is  desirable  for  his  opponent ; 
and  secondly,  the  mention  of  sequence  contradicts  what  has  been  asserted 
before." 

235.  "  And  if  it  be  urged  that  '  both  (Idea  and  Object)  being  momen- 
tary, the  Cognition  urged  in  the  objection  is  quite  proper,  and  that  the 
fact  of  the  object  being  cognised  subsequently  is  mentioned  only  as  a  past 
event  (by  means  of  the  past  participle  affix  in  Jnyatah), — there  would  be  a 
useless  repetition  of  what  has  already  been  said  before." 

852  This  Karika  explains  the  passage  of  the  Bhashya,  embodying  the  reply  to  the 
objection  raised  by  the  Bauddha  in  the  passage  referred  to  above.  Though  there  is  no 
suppression  there  may  be  no  means  of  comprehending  the  object ;  nor  is  there  any 
such  characteristic  of  it  as  would  lead  to  the  acceptance  of  its  Comprehension. 

832.33  This  Karika  interprets  the  objection  urged  in  the  Bhashya,  in  a  different  way, 
as  directed  against  the  Vaiceshika  doctritie  that  the  Idea  is  comprehended  simultane- 
ously with  the  Object.  In  that  case,  no  external  object  could  be  proved  to  have  a  real 
existence;  because  the  Comprehension  of  the  Idea  is  not  possible  without  that  of  the 
form  ;  and  when  the  form  has  once  been  cognised  in  connection  with  the  Idea,  there 
would  be  no  room  left  for  the  interception  of  the  external  object  itself. 

28i  The  Bhashya  lays  down  another  Bauddha  argument :  "  Utpannayameva  buddhau 
artho  jnteyate,  §"c,  $'c." — a  passage  which  ends  with  the  assertion  that  "at  first  there 
is  an  appearance  of  the  Idea,  and  then  follows  the  cognition  of  the  object."  The 
Karika  says  that  this  is  not  opposed  to  the  Mimansa  theory,  which  also  holds  that  the 
Object  is  cognised  only  on  the  manifestation  of  the  Idea;  and,  to  the  contrary,  the 
mention  of  the  Cognition  of  the  Object  is  directly  against  the  p'jnyanada  tenets;  and 
lastly,  it  has  been  urged  above  that  the  cognition  of  the  Idea  is  simultaneous  with  that 
of  the  Object;  and  this  is  contradicted  by  the  present  assertion,  that  the  cognition 
of  the  Idea  is  followed  by  that  of  the  Object. 

s3&  The  contradiction  urged  above  is  met  by  the  assertion  that  in  the  second 
objection  also,  we  have  only  the  aforesaid  simultaneity  in  view.  With  regard  to  the  Idea 
it  has  been  said  that  it  is  being  manifested  (in  the  present  tense),  while  the  object  has 
been  said  to  have  been  cognised  (in  the  Past).  And  for  the  Bauddha,  there  cannot  be 
any  other  alternative  save  that  of  simultaneity;  because  all  things  being  momentary, 
any  object  that  has  once  appeared  and  given  rise  to  an  Idea,  could  not  wait  for  another 
moment,  to  be  cognised  by  itself  separately. 

[It  may  however  bo  noted  that  if  this  explanation  is  accepted,  the   second  objection 
becomes  the  same  as  the  first.] 
23 
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236.     Here  too,  the  Bauddha  does  not  speak  from  his  own  standpoint 
the  fact  being  that  through  the  assertion  of   his  opponent  he    is   mistaken 
as  to  the  theory  of  his  antagonist    and  (while  under  this  misapprehension) 
he  has  put  the  question  (urged  in  objection  2). 

237-40.  "  The  simultanity  of  the  manifestation  and  Comprehen- 
sion of  the  Idea  being  absolutely  established,— we  ask  if  these  come  before 
the  Comprehension  of  the  Object,  or  after  it,  or  simultaneously  with  it  ? 
This  theorist  (the  Mimansaka)  asserts  the  Comprehension  of  the  Idea  to 
follow  after  that  of  the  Object  ;  and  then  (in  accordance  with  this  theory) 
the  Idea  would  be  produced  also  after  (the  Object).  But  this  is  not 
possible  ;  hence  we  declare  the  productiou  (or  manifestation  of  the  Idea) 
to  precede  the  cognition  of  the  Object ;  and  thus  at  the  same  time  we  would 
also  have  the  Compr-ehension  of  the  Idea  (and  hence  the  Comprehension  of 
the  Idea  would  also  precede  that  of  the  Object).  And  the  prior  Compre- 
hension of  the  Idea  being  thus  established,  there  can  be  no  proper 
discrimination  between  the  external  (Object)  and  the  internal  (Idea) 
[and  as  such  by  priority  we  iufer  the  form  to  belong  to  the  Idea  and 
not  to  any  external  Object]."  And  it  is  in  view  of  these  reasonings  that 
the  objector  has  brought  forward  the  aforesaid  objections. 

241.  Even  if  the  Comprehensions  of  the  Object  and  the  Idea  were 
simultaneous  (as  mentioned  in  Obj.  1),— we  could  not  recognise  any 
form  as  belonging  to  the  Object  (because  the  form  will  have  been  cog- 
nised as  being  confined  to  the  Idea).  And  it  is  for  tin's  reason  that  the 
Mimansaka  first  seeks  to  prove  that  the  Comprehension  of  the  Object  pre- 
cedes that  of  the  Idea  (even  though  the  Idea  may  have  been  produced 
before). 


283  This  Kirika  supports  the  objection  as  quite  proper,  as  coming  from  the 
Bauddha.  The  Mimansaka  has  asserted  that  the  Idea  of  an  object  is  cognised  before 
the  Object  itself  ;  but,  at  the  same  time,  he  has  also  said  that  when  the  Object  has  been 
cognised,  the  cognition  of  the  Idea  follows  by  Apparent  Inconsistency.  And  from  this 
the  Bauddha  has  concluded  the  Mimansaka  to  hold  that  there  is  no  cognition  of  the 
Ideas  before  that  of  the  Object  ;  and  from  this  he  has  also  concluded  him  to  deny  even 
the  manifestation  of  the  Idea  before  the  Object.  And  thus  having  misunderstood  the 
theory  of  his  opponent,  the  Bauddha  asks: — "But  it  is  only  when  the  Idea  has 
appeared,"  &c,  &c.     {Vide  Bhashya,  quoted  above)", 

251-40  These  Karikas  set  out  the  process  of  reasoning  employed  by  the  Bauddha 
as  based  upon  the  aforesaid  misconception  of  the  Mimansaka's  standpoint.  The 
process  shows  that  the  aim  of  both  objections  is  the  same—  viz.,  the  denial  of  the 
external  Object,  and  the  establishing  of  the  fact  of  the  Idea  being  the  sole  entity. 

241  The  first  half  of  the  Karika  shows  how  the  aim  of  the  former  objection  too  con- 
sists only  of  the  denial  of  the  reality  of  the  external  Object  ;  and  the  sense  of  the  second 
half  is  that  if  we  accept  the  comprehension  of  the  Idea  to  be  cognised,  either  prior  to, 
or  simultaneously  with  that  of  the  Object,  then  we  would  be  forced  to  ascribe  a  form 
to  the  Idea,  and  deny  the  existence  of  the  Object  altogether.  For  this  reason,  the 
first  business  of  the  Mimansaka  is  to  prove  that  the  comprehension  of  the  Object 
precedes  that  of  the  Idea— which  latter  is  got  at  subsequently  by  means  of  Apparent 
Inconsistency. 
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242.  The  portion  of  the  Bhashya  that  follows  after  this  has  already 
been  explained  above. 

242-43.  "  Because  the  character  of  the  Object  comprehended  is  not 
remembered  (at  some  future  time),  just  like  an  unknown  object, — that  is 
no  direct  reason  for  asserting  the  previous  non-Comprehension  of  the  Idea. 
Therefore  with  what,  and  on  what  way,  is  the  previous  non-Comprehen- 
sion of  the  Idea  connected  or  relevent  to  the  present  discussion  ?  " 

244.  For  these  reasons  the  present  passage  must  be  explained  as 
being  a  refutation  of  the  theory  that  "  the  form  belongs  to  the  Idea, 
because  of  its  prior  cognition" — because  the  notion  of  the  form  belonging 
to  the  Idea  is  the  result  of  the  argument  based  on  its  prior  Compre- 
hension. 

245.  The  passage  "  Kamam  buddheh  "  denotes  the  fact  of  the  Idea 
being  dependent  on  the  Object. 

246-47.  As  a  matter  of  fact  apart  from  the  form  of  the  Object, 
there  is  no  recognition  of  Ideas.  And  the  Idea  being  recognisable  by 
another's  form,  it  cannot  be  the  object  of  cognition,  because  it  is  like  a 
Mirage.  Thus  then,  for  you,  the  cognisability  of  Ideas  would  be  in  accord- 
ance with  a  comprehensible  object,  which  you  hold  to  be  non-est.  And 
since  the  form  of  the  Ideas  themselves  is  a  tabula  rasa,  their  cognisability 
could  only  be  assumed  to  have  been  caused  by  the  disturbance  of  Vasana 
(predispositions  or  tendencies).  And  as  such  the  Idea  itself  could  not  be 
cognisable,  in  reality. 

248.  "  The  fixity  of  cause  "  is  equally  applicable  to  both  the 
theories  because  the  upholders  of  '  Idea  '  as  well  as  the  upholders  of 
"  external  objects "  equally  take  their  stand  upon  the  peculiar  faculties 
of  their  substances. 

249.  "  How  is  it,  that  for  you  too  the  objects  in  the  shape  of    threads 

242  "  The  portion  of  the  Bhashya,"  fyc — "  satyam  pilrvam  buddhiriitpady  ate  na  tu 
jndyate" — explained  above  in  Karikas  82-83. 

S42.43  This  Karika  takes  exception  to  the  Bhashya  passage  in  reply  to  the  above 
objections  :  The  passage  referred  to  is  :  "  Bhavati  hi  Ichalu  haddcidetat  yajnato'' 
pyarthah  sanndjndtavaditcyate."  It  is  often  found  that  Of  two  objects  cognised  at  on- 
time,  only  one  may  be  remembered  in  the  future  ;  consequently  it  is  not  right 
to  assert  that— "  because  the  Idea  is  remembered  when  the  object  is  not,  therefore 
there  could  have  been  no  cognition  of  the  Idea  together  with  the  Object," 

24*  This  is  in  defence  of  the  Bhashya  :  Though  the  direct  denial  of  the  prior 
conception  of  the  Idea  is  not  quite  relevant,  yet  what  we  mean  by  such  denial  is  only 
to  strike  at  the  root  of  the  resultant  theory  :  namely  that  the  form  belongs  to  the 
Idea,  and  not    to  the  Object. 

245  BhSahya  :  "  Kamamekarupatve  buddhireva  ahar/iti" — i.e.  Even  if  the  Idea  and 
the  object  were  identical,  it  would  be  more  correct  to  attribute  the  form  to  the  Object 
than  to  the  Idea. 

8*6.47  Ideas,  being  naturally  plain  (according  to  the  Bauddha),  could  not  have  any 
forma    of  their  own. 

2*3  Karikas  248-52  take  exception  to  the  Bhashya  :  "  Api  ca  niyatanimitta,  $rc,  $c." 
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bring  about  only  such  effects  as  the  cloth  ?  Wherefore  could  not  these 
(threads)  bring  about  ajar  ?  Or  how  is  it  that  the  cloth  is  not  brought 
about  by  lumps  of  clay"  ? 

250.  If  you  object  to  the  Ideas  of  '  thread  '  and  '  lump  of  clay  '  (as 
having  the  power  to  bring  about  ideas  of  the  '  cloth*  and  the  '  jar  '  res- 
pectively), then  in  the  same  manner,  you  "would  have  an  objection  to 
the  objects  ('  thread'  and  '  lumps  of  clay"  as  having  the  properties  whereby 
to  bring  about  the  objects  '  cloth'  and  '  jar')." 

251.  "If  the  fixity  of  the  creation  (or  causation)  of  objects  were 
said  to  depend  on  the  restrictions  of  faculties  (or  capabilities — such  as 
the  faculty  of  causing  a  cloth  is  restricted  to  the  thread  alone  and  so 
forth),  then  who  could  deny  the  same  capabilities  in  the  restriction  of  the 
causation  of  Ideas  (i.e.,  we  would  also  have  the  Idea  of  threads  such  as 
having  resricted  within  itself  the  power  of  bringing  about  the  Idea  of 
cloth)  ?  " 

252.  "  Therefore  when  the  objection  is  common  to  both  theories 
and  when  the  means  of  meeting  the  objection  too  is  similar  to  both, — 
such  an  objection  should  not  be  brought  forward  by  one  against  the  other, 
during  a  discussion  over  a  subject." 

253.  But  for  the  upholder  of  the  "  Object  "  theory,  we  have  such  means 
(of  meeting  the  objections)  as  the  specialities  of  time,  place  and  the  like, 
which  serve  to  control  the  capabilities  of  the  causes,  in  ( the  manifesta- 
tion of)  their  particular  effects  ;  (which  resource  is  not  open  to  the  Idealist 
who  denies  space,  time,  &c,  in  fact  everything  besides  Ideas). 

254.  The  capabilities  of  objects  too  are  such  as  are  postulated 
through  the  "Apparent  Inconsistency"  of  the  effects;— and  as  such 
these  are  known  to  be  real,  having  their  application  restricted  to  their 
respective  effects. 

255.  For  you,  on  the  other  hand,  any  such  capability,  either  different 
or  non-different  from  the  Idea,  is  not  recognised  as  real, — apart  from  its 
assumed  (unreal)  existence. 

256-58.     It  is  Vasana  (Disposition)     alone     that    you   describe  by  the 


86i  When  we  find  that  a  certain  characteristic  in  the  effect  cannot  be  otherwise 
explained,  we  postulate  a  corresponding  potentiality  in  the  cause,  to  which  source  we 
relegate  the  said  characterestic. 

866  To  assume  that  the  potentiality  has  an  unreal  existence  is  only  a  tacit  denial 
of  the  potentiality  ;  and  hence  a  restriction  of  the  cansal  efficiency. 

268.68  You  hold  that  the  operation  of  the  cause  is  restricted  by  Vasana.  That 
any  such  controlling  agency,  as  that  of  the  Vasana,  is  not  possible,  we  have  shown 
under  the  section  of  Niralambixna-Vdda.  "Not  dependent,  fy'c.  "  :  For  us,  the  Vasana 
resides  in  the  8oul,  which  being,  for  us,  permanent,  it  may  be  possible  for  the  opera- 
tion of  the  underlying  Vasana  towards  the  restriction  of  the  Causal  efficiency  to  be 
delayed  to  a  certain  extent.  But  the  Banddha  holds  the  Vasana  to  reside  in  the  Idea, 
which  is  held  to  be  momentary .     Under  the  circumstauoes,   how    could   Vasana    (which 
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word  "  Cakti  "  (capability).  And  the  restriction  of  causalty,  that  you  base 
upon  the  Vdsanas,  becomes  impossible,  firstly,  because  such  Yasanas  cannot 
exist,  and  secondly,  because  they  cannot  be  said  to  serve  the  purpose  of 
any  other  object.  Nov  do  you  accept  any  sucb  controlling  agencies,  as 
those  of  Time,  Place,  &c.  It  is  with  all  this  in  view,  that  the  author 
of  the  Bhashya  has  urged,  against  his  opponent,  the  argument  beginning 
with  "  api  ca  ",  &c. 

258-59.  Therefore  it  does  not  meet  our  objection  to  your  theory, 
merely  to  assert  that  "  just  as  for  you,  cloth  proceeds  from  threads,  so  for 
us  too,  the  Idea  of  cloth  would  proceed  from  the  idea  of  threads." 

259-61.  Thus  then  (we  conclude  that)  the  negation  of  the  external 
object  is  not  proved  by  the  first  two  means  of  Right  Notion  (Sense- 
perception  and  Inference)  ;  Of  Verbal  Authority  there  is  no  application  in 
this  case  (denial  of  external  object), — in  fact  it  is  applicable  to  the  contrary  ; 
Analogy  is  not  applicable,  because  you  admit  of  nothing  else  that  would 
be  similar  to  Idea ;  neither  does  Apparent  Inconsistency  serve  your 
purpose ;  because  it  proves  quite  the  contrary.  Hence  we  conclude  that 
such  denial  of  the  external  object  can  only  be  amenable  to  "  Negation" 
(i.e.,  the  denial  is  only  capable  of  being  denied). 

261.  Some  people,  finding  that  external  objects  being  aggregates 
of  atoms  are  incomprehensible,  have  asserted  the  Negation  (funyata) — 
thus  proved  to  be  unamenable  to  any  meaus  of  Right  Notion — to  reside  in 
the  predicable  object  itself  ; 

262.  but  on  account  of  the  impossibility  of  any  comprehensibility 
belonging  to  an  internal  (Idea)  as  shown  above, — even  these  people  will 
have  to  admit  of  the  comprehensibility  of  something  else.  As  for  atoms, 
neither  do  we  accept  them  to  be  comprehensible  ;  and  as  such,  we  must 
describe  the  aggregates  of  these  (atoms)  to  be  real  (and  as  such,  objects 
of  comprehension). 

too  cannot  but  be  momentary)  exert  any  controlling  influence  over  the  operation  of 
CauseB  ?  In  fact  the  Bauddha's  Vasana  becomes  devoid  of  any  substantial  substratum. 
Nor  does  the  Banddha  admit  of  any  other  controlling  agency  ;  hence  all  his  Causal 
operations  would  become  erratic  in  the  extremest  degree. 

SJ9.61  "  Verbal  authority  " — such  as  Injunctions — laying  down  sacrifices,  &c,  and 
as  such  bearing  testimony  to  the  reality  of  external  objects.  "  Apparent  Inconsistency. 
Various  forms  perceived  in  the  world  having  been  found  to  be  inexplicable,  we  infer, 
from  Apparent  Inconsistency,  the  reality  of  the  existence  of  the  various  objects  in  the 
external  world.  And  this  goes  directly  against  the  Cunyavada.  Thus  then  all  these 
Means  of  Right  Notion  being  found  to  contradict  the  denial  of  external  objects,  the 
only  remaining  Means  of  Right  Notion  is  Negation.  And  a  theory  that  is  amenable  to 
Negation  alone  cannot  but  he  denied  in  its  totality. 

261  Finding  that  Qiinyatd  is  not  established  by  any  Pramiina,  some  people  seek 
to  rest  it  in  the  Prameya, — their  reasoning  being  this  :  Atoms  are  invisible;  therefore 
the  aggregate  of  atoms  must  be  invisible  ;  therefore  all  objects  are  invisible  and  incom- 
prehensible :  and  therefore  they  do  not  exist." 

S62  "  We  must  describe,  $*c." — as  we  shall  prove  later  on. 
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263.  Thus  then  (the  reality  of)  the  external  object  having  been 
established,  there  can  be  no  unreality  of  the  Idea  (either)  ;  and  for  those 
who  know  the  true  character  of  both  (the  Object  and  the  Idea^,  this  (the 
Couple,  Object  and  Idea)  is  really  a  fit  object  for  being  made  the  axle  of 
the  wheel  of  "  Investigation  into  Duty." 

Thus  ends  the  Ciinyavada. 


(SECTION  5.) 

Inference. 

1.  Since  "  Sense-perception"  has  been  proved  to  be  not  a  mistaken 
process,  therefore,  for  the  same  reason,  there  can  be  no  question  as  to  the 
validity  of  Infei'ence  and  the  rest,  as  defined  below. 

2.  The  epithet  "  known — relation"  either  belongs  to  the  cognising 
agent ;  or  it  refers  to  a  substrate  of  the  middle  term ;  or  the  com- 
pound may  be  explained  as  a  Karmadharaya — the  words  "  one-substrate  " 
referring  to  each  of  the  two  members  of  the  relation  (postulated  in  the 
Premiss). 

3.  Or  the  epithet  may  refer  mutually  to  both  members  of  the  relation 
itself, — the  words  'one  substrate  (or  part)  '  in  that  case,  signifying 
(severally)  the  two  members  themselves. 

4.  The  "  relation  "  meant  here    is  that  of  invariable    concomitance  of 

S6S  Just  as  a  pair  of  horses  is  fit  for  pulling   a  car,  so  these   two — the   Object   and 

the  Idea are  fit  for  supporting  and   carrying  through   an   Investigation  into   Duty,  for 

those  who  know  the  real  character  of  the  Object  and  the  Idea  (i.e.,  the  Mimansakas). 

1  Because  Inference  and  the  rest  are  all  based  upon  Seuse-perception. 

8  The  BhSshya  passage  here  referred  to  is  this  :  "  Anumdnam  Jnutasamhand- 
hasya  &"c,  &~c  "  If  the  compound  "  Jnatasambandha"  be  explained  as  an  Accusative 
Bahnvrihi —  "  He  by  whom  the  relation  is  cognised" — then  the  meaning  of  the 
definition  would  be  that  "  Inference  is  the  cognition  of  that  person  who  has  previously 
recognised  the  relation,  &c  &".."  If  however,  the  compound  be  explained  as  a  Gene- 
tive  Bahuvrihi — "  That  whereof  the  relation  has  been  cognised" — then,  the  definition 
would  mean  that  "Inference  is  the  cognition,  in  another  substrate  (Fire),  brought 
about  by  the  perception  (in  the  mountain,  of  smoke)  which  is  a  part  of  the  relation 
of  concomitance  with  Fire,  perceived  in  such  substrates  as  the  culinary  hearth,  the 
relation  whereof  with  the  smoke  has  been  previously  recognised."  Thirdly,  the  com- 
pound may  be  explained  as  a  Karmadharaya — "  known  relation;"  in  that  case  the  defi- 
nition would  mean  that  "  Inference  is  the  oognition,  in  another  member  of  the  relation, 
brought  about  by  the  perception  of  the  smoke,  which  is  another  member  of  the  known 
relation." 

S  Taking  the  compound  to  be  a  Bahuvrihi,  there  can  be  yet  another  explanation  : 
That  -whereof  the  relation  is  known  belongs  to  both  members  of  the  Minor  Premiss 
taken  together  ;  and  "  one  part "  of  this  may  be  each  of  these  taken  severally. 

*  In  the  stock  example,  "  There  is  fire,  because  there  is  smoke,"  smoke  is  the 
means  of  the  cognition  of  fire  ;  and  certainly  it  occupies  less  space,  and  is  seen  less 
often,  than  the  fire. 
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the  character  of  the  Middle  term  with  the  Major  term.  To  the  '  Per- 
vaded '  (Middle  term)  belongs  the  function  of  bringing  about  the 
couception  (of  the  Major  term),  and  the  '  Pervader '  (the  Major  term) 
is  held  to  be  the  subject  of  the  conception  (arrived  at  through  the  Infer- 
ence). 

5.  Because  the  '  Pervaded  '  is  that  which,  in  space  and  time,  is  either 
the  equal  or  less  in  comparison  with  another ;  and  that  which  is  equal 
or  more  is  the  '  Pervader  ' ; 

6.  therefore  it  is  only  after  the  '  Pervaded '  has  been  recognised, 
that  its  '  Pervader  '  can  be  cognised  ;  otherwise  there  would  be  no  such 
relation  between  them  as  that  of  the  '  Pervader  and  the  Pervaded  '  (  i.e., 
that  of  Invariable  Concomitance). 

7.  Though  it  is  a  fact  that  the  'Pervaded'  is  (sometimes)  cog- 
nised as  the  '  Pervader  ;  yet  even  if  its  greater  extension  (in  time  and 
space)  may  not  be  contradictory,  it  could  not  (in  that  particular  form) 
bring  about  the  conception  of  the  '  Pervaded.  ' 

8.  This  is  found  to  be  the  case  in  the  instance  of  the  '  cow '  (pervaded) 
and  the  'horned  animal'  (Pervader));  where  the  'cow'  being  the 
'  Pervaded '  gives  rise  to  the  conception  of  the  '  Pervader '  '  horned 
animal.' 

9.  Therefore  even  in  such  cases,  where  both  members  may  in  certain 
cases  be  accepted  as  the  '  Pervader  '  and  the  '  Pervaded,  '  it  is  the  char- 
acter of  the  '  Pervaded  '  alone,  and  never  that  of  the  '  Pervader,'  that 
forms  part  (as  the  cause)  of  cognition. 

10-11.  Thus  then  that  form  of  the  '  Pervaded  '  which  brings  about 
the  conception  of  the  '  Pervader  '  is  precisely  that  alone  which  has  at  some 
previous  time  been  perceived,  at  a  definite  time  and  place,  as  located  in 
one  substrate,  and  which  is  subsequently  perceived,  exactly  in  the  same 
form,  in  another  substrate. 

12-13.  The  Invariable  Concomitance  of  two  general  objects  is  recog- 
nised through  a  repeated  cognizance  (of  their  concomitance),  and  through 
the  removal  of  all  doubt  as  to  their  difference  (non-concomitance).  At 
times  (there  is  an  invariable  concomitance)  of  particular  objects  also  ;  as  for 
instance,  the  perception  of  the  appearance  of  the  constellation  of 
"  Krittika  "  gives  rise  to  the  notion  of  the  proximity  of  (its  neighbour) 
"Rohini." 

7  As  in  the  case  of  the  argnment — "  non-eternal,  because,  caused  " — a  case  where 
both  are  equally  co-extensive,  and  both  may  be  the  "  pervader  "  or  the  "  Pervaded  ;" 
Even  if  we  admit  the  greater  extensiveness  of  any  one  of  these,  though  this  will  not 
be  contradictory,  yet  any  snch  member  of  greater  extensiveness  could  not  always  give 
rise  to  the  conception  of  another  of  lesser  extensiveness ;  because  the  former  can  exist 
even  in  the  absence  of  the  latter. 

10.11  The  smoke  has  previously  been  perceived  to  co-exist  with  Fire,  in  the  culinary 
hearth ;  and  subsequently,  it  is  perceived  in  the  mountain,— and  instantly  gives  rise  to 
the  idea  of  the  Fire  existing  in  the  mountain. 
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13-15.  In  the  cognition  of  an  Invariable  Concomitance  the  cause 
is  a  certain  property,  with  regard  to  which  there  is  such  a  notion  as  that 
'  it  is  only  when  this  exists  that  such  and  such  a  thing  can  exist  '  ;  (proper- 
ties) other  than  this  only  tend  to  add  support  to  concomitances  brought 
about  by  other  means.  And  we  do  not  admit  of  any  ascertainment  of 
concomitance  on  the  perception  of  only  such  properties  as  these  latter. 

15-16.  Those  that  employ  such  (secondary  properties)  for  the  accom- 
plishment of  their  conclusions  are  frequently  led  away  by  the  discre- 
pancies of  counter-arguments,  that  crop  up  quite  easily  in  their  way. 

16-17.  These  persons  are  also  open  to  the  faults  of  '  contradiction  of  the 
scriptures,'  '  and  contradiction  of  their  own  ends  '  '  (self-contradiction),  ' 
'  unheard  of  argumentations  ;'  and  such  illogical  argumentations  should  be 
avoided  by  all  reasonable  men. 

17-18.  Animal-slaughter  is  sinful,  simply  because  it  is  prohibited. 
In  the  absence  of  such  prohibition,  the  mere  fact  of  its  being  '  animal 
slaughter'  could  not  prove  it  to  be  sinful. 

18-19.  The  falsity  of  all  ideas  is  based  on  two  causes  (the  discre- 
pancy in  the  means  of  arriving  at  the  idea,  and  the  subsequent  cognition 
of  some  idea  setting  aside  the  former)  ;  and  the  arguments  asserting  the 
facts  of  an  Idea  being  an  idea,  and  of  having  an  origin,  are  of  no  use 
(in  proving  the  falsity  of  any  Idea). 

19-20.  The  capacity  of  leading  to  Heaven  belongs  to  sacrifice,  &c, 
when  performed  by  the  first  three  castes  ;  and  hence  it  cannot  be  ascribed 
to  those  that  are  performed  by  the  ^udras,  on  the  sole  ground  of  these 
latter  being  performed  by  human  beings,  just  like  the  former  ones. 

1»-15  The  objection,  that  the  Karika  is  meant  to  meet  is  that  "  if  the  pervaded  be 
admitted  to  lead  to  the  inference  of  the  pervader,  then  the  mere  fact  of  its  being  a. 
slaughter  would  lead  to  the  inference  that  the  slaughter  of  animals  in  the  sacrifices  is 
sinful  •  because  there  is  a  concomitance    between    Sinfulness  and    Slaughter,  in  the  case 

of  Brahinana slaughter  and  the  like."     The  sense  of  the  reply  is  that  such  concomitance 

is  not  admissible  ;  because  we  have  no  such  general  proposition,  as  that  "whenever 
there  is  sin,  there  is  slaughter.'"  The  property  that  must  be  admitted  as  the  basis  of 
concomitance,  in  the  case  in  question,  must  be  the  character  of  being  prohibited  ;  becnuse 
no  one  can  deny  the  truth  of  the  assertion  that  "  whenever  there  is  sin,  there  is  also 
something  that  is  prohibited  in  the  scriptures."  The  basis  of  concomitance,  in  all 
cases,  must  be  such  as  is  capable  by  itself  of  being  directly  connected  with  the  Major 
Term.  Such  however  is  not  the  case  with  Slaughter,  because  even  in  its  absence,  we 
come  across  sinfulness- e.g.,  in  wine-drinking,  &c. 

16.11  "  Contradiction  of  scripture  "—e.g.,  in  the  case  of  the  alleged  sinfulness  of 
animal  sacrifice  in  the  "  Agnishtoma." 

17-15  This  cites  an  example  of  the  "  contradiction  of  scriptures." 

13.19  This  gives  an  example  of  "  Self-contradiction." 

19.20  Some  people  might  urge  the  argument  that  "  sacrifices  performed  by  (pQdras 
lead  them  to  Heaven,  because  they  are  performed  by  human  agents,  like  the  sacrifices 
performed  by  the  higher  castes."  Besides  being  fallacious  in  itself,  such  an  argument 
would  be  directly  contradictory  to  facts  laid  down  in  the  scriptures. 
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20-21.  Destructibility  is  based  on  the  facts  of  having  a  beginning 
in  time,  and  on  that  of  being  made  up  of  certaiu  constituent  parts  ;  and  it 
can  never  be  based  upon  such  facts  as  that  of  being  cognised  after  a  certain 
effort  on  the  part  of  the  agent. 

21-22.  In  the  same  manner  the  facts  of  belonging  to  a  class,  and  being 
sensual  (belonging  to  a  certain  organ  of  Sense)  are  common  to  all  existing 
things  (eternal  as  well  as  non-eternal)  ;  and  hence,  who  else,  except  the 
Naiyayika,  could  bring  forward  these,  as  arguments  for  proving  the  non- 
eternal  ity  of  Sound  (or  Word)  ? 

22-23.  Therefore  that,  which  by  its  very  capability  has  been  found 
to  be  the  means  of  proving  the  existence  of  another,  can  be  said  to  be  the 
means  of  bringing  about  its  conception, — and  not  that  which  comes  to  be 
related  to  it  by  mere  chance. 

23.  By  means  of  the  double  mention  of  the  words  '  one  member  '  is 
mentioned  the  Minor  term  which  forms  one  of  the  members  of  the  relation. 

24.  If  '  smoke,  '  &c,  were  not  related  to  others  (the  Major  and  Minor 
terms)  they  could,  by  themselves,  be  'a  member'  (of  the  relation) 
and  it  is  the  '  Paksha  '  (Minor  term)  alone  that  contains  both  members  (of 
the  relation)  partaking  of  the  character  of  both  the  conceived  (the  Per- 
vader)  and  the  means  of  (another)  being  conceived  (i.e.,  the  Pervaded). 

25.  With  regard  to  the  unascertained  factor  (Fire,  f.i.)  the  Minor 
term  (Mountain)  forms  the  object  to  be  conceived  ;  while  in  relation  to 
the  ascertained  ('smoke')  it  is  the  means  of  the  conception  (of  another)  ; 
and  it  may  be  mentioned  either  separately  or  identically,  according  to  the 
wish  of  the  speaker  : 

2b'.  As  an  instance  of  the  mention  of  the  Minor  term  in  a  form 
co-extensive  with  its  correlatives,  we  have  "  non-eternal,  because  it  is 
originated"  and  "  the  smoky  is  fiery"  ;  and  as  an  instance  of  the  Minor 
term  mentioned  in  a  form  separate  from  them,  we  have  "  there  is  fire  in 
the  mountain,  which  is  smoky." 

27.  It  is  the  Minor  term  as  qualified  by  the  Major  term  that  forms 
the  object  of  Inference.  Independently  of  it  (the  Major  term),  the  Minor 
term  can  never  be  the  object  of  Inference. 

28.  The  qualifying  (Major  term)  by  itself  cannot  form  the  object  of 

20.21  The  fact  of  being  cognised  is  urged  as  a  proof  of  the  desfcrucfcibility  of 
"  Words"  ;  and  the  Karika  meets  this  argument. 

S2.23  That  is  to  say,  that  alone  could  be  regarded  as  such  means,  with  regard  to 
which  we  have  such  a  notion  as  that — "  when  this  exists,  that  must  exist"— e.g.,  in  the 
case  of  "  being  prohibited,"  and  "  sinfulness,"  where  we  have  a  definite  general 
proposition  :     "  Whatever  is  prohibited  is  sinful." 

2*  Consisting  of  both,  it  must  partake  of  the  nature  of  both. 

25  "  Fire"  (in  the  mountain)  is  not  known  by  anyother  means  save  that  of  Infer- 
ence; while  the  '  smoke'  is  seen  by  the  eye.  "  separately  "  i.e.,  apart  from  the  two  mem- 
bers.    "  Identically'''' — i.e.,  in  a  form  co-extensivo  with  them. 

28  All  the  members  of  the  syllogism  are  already  known  j  and  it  is  only  the  definite 
relation  between  the  Major  and  Minor  terms  that  forms  the  object  of  Inference. 

2-4 
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Inference,  because  it  is  already  known.  Nor  can  the  qualified  (Minor 
Term),  or  both  the  Major  and  Minor  Terms,  taken  singly  or  collectively, 
be  the  object  of  Inference,  independently  of  the  other. 

29.  If  any  of  these  singly  were  the  object  of  Inference,  then  we  could 
not  have  any  one  member  as  the  predicate  (Linga)  ;  nor  could  we  have  any 
relation  of  this  with  the  Major  term  (expressed  in  the  Major  premiss)  : 

30.  E.g.,  '  causedness'  is  not  a  property  of  '  non-eternality'  ;  nor  is 
there  any  relation  between  these  and  '  sound  '  ;  nor  lastly  is  there  any 
relation  between  these  two  themselves. 

31-32.  Nor  is  any  relation  possible  between  the  subject  and  predi- 
cate, taken  each  independently  by  itself,  inasmuch  as  the  relation  is 
neither  mentioned  by  name  nor  signified  by  the  genitive  affix.  Nor  is  any 
predication  of  the  relation  with  the  Middle  term  exemplified  ;  nor  can  it 
have  two  forms  partaking  of  the  character  of  the  ascertained  (Sadhana),  as 
well  as  of  the  unascertained  (Sadhya). 

32-33.     Therefore    the    denotation    of    the   possessive   affix    (».e.f    the 

29.80  if  "  non-eternality"  (as  the  qualification  or  the  predicate)  were  the  object  of 
Inference,  then,  in  that  case,  "  cansedness"  not  being  a  property  of  it,  the  Middle  Terra 
("  Causedness  ")  would  cease  to  be  a  part  of  the  Minor  term  ("  non-eternality")  ;  and 
under  such  circumstances,  no  Inference  could  be  possible.  If  again,  "  Sound  "  alone 
were  to  be  the  object  of  Inference,  then  we  could  not  predicate  any  relation  between 
this  ("  Sound")  and  "  Causedness,"  because  there  is  no  such  proposition  as  that — 
"  wherever  there  is  causedness,  there  is  also  sound."  Lastly, if  the  "  non-eternality  of 
Sound"  (both  conjointly),  were  the  object  of  Inference,  then  we  could  not  find  any 
instance  of  the  predication  of  any  relation  between  the  Middle  Term  (  "  Causedness") 
and  the  "  non-eternality  of  Sound."  Because,  in  the  case  of  all  other  caused  entities — 
the  jar,  &c. — we  find  a  relation  predicated  between  a  caused  entity  and  a  non-eternal 
entity,  and  not  between  a   caused  entity  and  a  non-eternal  sound. 

El.C-2  The  conclusion  is  not  in  the  form  "  Parvatasya  agnihnor  as  "  Agniparvata- 
sambandho'sti."  Says  the  Nyayi  ratndgara.  ''  The  mere  existence  of  Kelation  cannot 
be  the  subject  of  Inference  ;  because  it  has  already  been  previously  ascertained.  Nor 
does  Relation  possess  of  a  two-fold  character  of  the  Sadhana  and  the  Sadhana  Ob- 
ject and  the  Means),  whereby,  having  made  "  Relation"  the  Minor  Term  we  could  prove 
the  fact  of  its  being  endued  with  Fire.  Because  a  Relation,  in  general,  can  never  be 
endued  with  Fire  ;  and  as  for  any  particular  Relation,  inasmuch  as  none  such  can  be 
arrived  at,  previous  to  the  Inference  itself,  it  cannot  be  the  Minor  Term."  And  the 
Kdgika  :  "  Is  the  Relation  to  be  proved  as  a  mere  entity,  or  as  qualified  by  some 
property  ?  The  mere  existence  of  any  object  can  never  be  the  object  of  any  Inference  : 
and  Relation  has  not,  like  the  Mountain,  adual  form  of  the  ascertained  and  the  non- 
ascertained.     Therefore  Relation  can  never  be  the  object  of  Inference." 

32.83  The  theory  accepted  is  that  it  is  the  Miuor  Term  as  related  to,  or  qualified  by, 
the  Major  Term,  that  forms  the  object  of  Inference.  And  it  is  true  that  no  such 
qualified  conclusion  is  possible  without  a  qualification.  Therefore  it  is  held  that  such 
a  qualification  is  the  object  of  Inference,  not  by  itself,  but  only  as  the  implied  necessary 
accomplishment  of  the  conclusion.  And  since  the  other  members  of  the  conclusion 
are  already  known,  therefore  it  is  only  qualification  (or  the  special  relation) — but  this 
only  as  forming  part  of  the  qualified  conclusion — that  constitutes  the  object  of  Infercnee 
pure  and  simple. 
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relation)  can  be  the  object    of    Inference,  not   independently  by   itself,    but 
only  as  implied  (in  the  qualified  Minor  term). 

33.  As  for  iustance,  in  the  case  of  such  words  as  "  Dandi  "  and  the 
like  (the  man  with  the  stick)  there  being  a  cognition  of  the  qualified  object 
(the  man  icith  the  stick),  the  relation  (qualification)  is  recognised  only  as  its 
necessary  concomitant. 

34.  Therefore  these  two  (Subject  and  Predicate)  are  to  be  conceived 
of  only  as  in  the  forms  of  the  qualification  and  the  qualified.  The  relative 
predominance  (of  these  two)  is  by  some  people  held  to  be  optional ; 

35.  According  to  these  theorists  the  qualification  (non-eternality) 
of  an  object  (sound)  is  reeognised  by  means  of  another  qualification 
(causedness)  ;  and  there  is  no  definite  specification  as  to  which  is  the  quali- 
fication and  which  the  qualified. 

36.  In  I'eply  to  this,  some  people  assert  that  if  the  qualified  object 
be  the  qualification,  then  it  would  become  the  secondary  factor  ;  and  as 
such,  its  relationship  with  the  qualities  of  the  middle  term,  would  not  be 
quite  clear. 

37-38.  It  is  only  in  its  primary  character  that  the  qualified  object  is 
•connected,  through  a  sentence,  with  the  qualification.  And  it  is  only  when 
no  relationship  with  the  qualification  is  possible,  that  it  is  assumed  to  be 
with  the  qualified  subject.  Or  we  could  add  the  clause  "  of  Sound  "  (to 
Causedness) . 

38.  At  the  time  of  the  recognition  of  an  universal  affirmative  proposi- 
tion, the  secondary  character  of  the  qualification,  which  is  mentioned 
separately,  is  not  a  fault. 

39.  If  the  Fire,  as  qualified  by  the  place  (mountain),  were  to  be 
accepted  as  the  qualified  subject,  then  we  could  not  have  the  definition, 
of  Paksha  (Minor  Term)  given  below.  Because  such  qualification  of  Fire 
could  only  be  in  the  following  seven  forms  : — 

40-4"2.  (1)  'The  Fire,  that  has  been  seen  in  some  place  or  other, 
exists' ;  (2)  '  the  pre-experienced  Fire  exists  in  space '-,  (3)  <  Fire  is  related 
to  this  (mountain)  '•  (4)  '  the  Fire  that  has  been,  seen  is  connected  with 
this.'     (5)     '  This    Fire    is    connected     with    spaee.'     (6)    '  This    Fire    is 

S5.S7  If  the  conclusion  were  in  the  form — "  Anityatwam  Qabdagatam'" — then  the 
(Jabda  would  be  only  a  secondary  element  ;  and  as  such,  it  could  not  very  clearly  be 
connected  with  the  Middle  Term,  "  Causedness."  It  is  only  an  unnecessary  compli- 
cation to  assert  any  relation  with  the  qualified  object.  And  again,  the  simple  premiss 
— "  Krtakatvdt" — will  have  to  be  changed  into — "  yatah  Qabdasya  Krtakatvam,  " — an 
unnecessarily  cumbrous  process. 

83  This  Karika  anticipates  the  following  objection  :  "  In  the  case  of  the  proposi- 
tion, '  whatever  is  caused  is  non-eternal,'  the  relation  perceived  would  be  with  the 
primary,  '  Sound,'  and  not  with  the  secondary,  '  non-eternality."  The  sense  of  the  reply 
is  that  in  this  case,  inasmuch  as  the  word  "  non-eternality"  is  mentioned  again  (apart 
from  the  conclusion),  we  have  its  connection  with  the  perm i as  complete  ;  and  tha 
secondary  position  that  it  occupies  in  the  conclusion,  is  no  fault. 
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connected   with   some   former  space '  ;  or  (7),  This  Fire  is  qualified  by  this 
place.' 

42-45.  Among  these,  in  the  first  two,  we  have  the  fault  of  proving 
the  proved  (redundancy)  ;  and  in  the  rest,  self-contradiction.  (3)  There 
can  be  no  invariable  concommitance  of  the  particular  space  with  every 
Fire  in  existence.  (4)  Nor  is  any  such  concomitance  possible  of  a  formerly 
seen  Fire  with  the  present  space  ;  (5)  Nor  can  the  particular  Fire  be  quali- 
fied by  all  space.  (6)  Nor  can  it  be  qualified  by  any  former  space.  And  (7) 
how  can  it  be  asserted  (before  the  Inference  has  been  completed)  that 
4  this  Fiie  is  qualified  by  this  particular  place,'  when  apart  from  the  parti- 
cular place,  there  is  no  such  speci6catiou  as  this  '  Fire '? 

45-46.  And  in  the  present  case  it  is  the  place  (mountain )  which  is 
perceived  before  the  Fire  ;  and  since  it  is  already  perceived  at  the  time  of 
the  perception  of  the  Fire,  it  cannot  be  taken  as  the  qualification. 

46-47.  As  for  the  place,  mountain,  in  as  much  as  its  form  is  perceived 
apart  from,  and  prior  to,  that  of  the  Fire,  it  is  no  fault  to  have  another 
recognition  of  it  as  qualified  by  Fire. 

47-48.  For  these  reasons  we  conclude  that  it  is  the  subject,  as  qualified 
by  the  property,  that  forms  the  object  of  Inference ;  and  such,  in  the 
present  case,  is  the  place  as  accompanied  by  Fire.  Some  people  however 
attribute  (the  character  of  the  object  of  Inference)  to  the  '  smoke. ' 

48.  Objection  :  "  As  in  the  case  of  '  Word'  so  in  the  present  case  also, 
it  may  be  the  qualification  itself  that  is  the  object  of  the  Linga  (Middle 
Term)." 

49-50.  Not  so  :  because  in  the  case  of  the  Linga,  there  cannot  be 
an  assumption  of  a  multitude  of  applications ;  because  it  cannot  be  the 
object  of  Inference  ;  and   the  subject  too   is  one  that   has   been   previously 

42.46  (i)  That  the  Fire  exists  does  not  stand  in  need  of  proofs.  The  same  is  the 
ease  with  the  (2).  (3)  Certainly,  the  particular  space  in  question  cannot  contain  all 
the  Fire  that  exists  in  the  world.  (4)  The  Fire  seen  elsewhere  cannot  reside  in  the 
place  in  question.  (5)  The  Fire  seen  now  cannot  occupy  all  the  space  in  the  world. 
(6)  No  former  space  can  be  occupied  by  the  Fire  seen  at  the  present  time.  (7)  Inas- 
much as  the  Fire  is  not  perceptible  by  the  sense,  and  as  such,  is  not  capable  of  being 
designated  as  "  this  Fire,"  it  is  not  possible  to  have  as  the  object  of  Inference,  "  the 
Fire    as  qualified)  by    a    particular  place." 

48  That  is  to  say,  as  in  the  case  of  a  word — f  .i.  "  cow" — though  there  is  an  idea  of 
the  class  '  cow'  as  defined  by  the  individual  cow,  yet  the  Mimansakas  accept  the  force  of 
the  word  to  lie  in  the  class  alone  ;  so,  in  the  same  manner,  in  the  present  case  also,  the 
force  of  the  Linga  may  be  accepted  to  lie  in  the  qualification,  Fire,  alone,  and  not  in 
the  place  as  qualified  by  Fire. 

4.&.60  The  sense  of  the  reply  is  that  the  qualification,  Fire,  is  perceived  only  at  the 
time  of  the  recognition  of  its  relation  with  the  Subject ;  and  as  such,  it  can  serve  to 
qualify  the  Subject,  which  is  remembered  at  that  time.  Consequently  it  cannot  bo 
assumed  that  like  a  "  Word,  "  the  "  Linga  "  has  its  force  in  the  "  qualification."  Nor 
can  the  Linga  be  said  to  have  any  such  application  in  the  Subject,  either  :  because  the 
Subject  is  such  as  has  already  been  previously  perceived,  by  some  other  means. 
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perceived.  As  a  matter  of  fact  the  object  of  Inference  is  the  subject  as 
qualified  (by  the  Fire)  ;  because  this  alone  is  such  as  has  not  been  previously 
perceived. 

50-51.  Objection  :  "  If  '  smoke'  were  the  subject  qualified,  then  the 
Middle  Term  would  become  a  part  of  the  Minor  Term." 

Reply  :     It  is  not  so  ;  because  the    object   of    Inference  is    a  particular 

•  smoke,'     whereas     the    Middle    Term    is  in  the    general   form,    the   class 

*  smoke.' 

51-52.  If  the  character  of  the  means  of  right  knowledge  be  attributed 
to  the  '  smoke'  ,  or  to  '  its  conception,'  or  to  the  '  remembrance  of  its 
connection,'  then  there  would  be  an  identity  of  the  objects  with  the  final 
result,  through  its  action  (i.e.,  the  action  of  the  smoke,  &c. ),  as  has  been 
described  before  (in  the  case  of  Sense- Perception). 

52-53.  "  But  the  author  of  the  Bhashya  holds  that  it  is  the  cogni- 
tion of  the  object  that  is  the  means  of  right  knowledge."  True  ;  but  the 
uncertainty,  spoken  of  (by  the  Bhashya)  as  attaching  to  the  case  of  Sense- 
Perception,  applies  equally  to  all  Means  of  Right  Notion. 

53-54.  One,  who  wishes  to  prove  by  Inference  something  that  he 
has  learnt  by  Inference,  must  first  of  all  lay  down  the  Minor  Premiss,  as 
explained  above. 

54-55.  It  is  with  reference  to  the  subject  (Minor  Term),  that  the 
property  of  the  predicate  (Major  Term)  is  laid  down  ;    and   by   means  of 

60.bl  This  is  an  objection  against  the  Naiyiiyika  theory  of  the  "  Smoke  "  being 
the  object  of  Inference.  "  Smoke  "  is  the  Middle  Term  ;  and  if  it  be  made  the  Minor 
Term  also,  this  would  bring  about  an  absurd  admixture.  The  reply  to  this  objection  is 
based  upon  the  ground  that  the  object  of  Inference  is  a  particular  "  Smoke"  in. the 
mountain,  while  the  Middle  Term  is  the  general  "  Dhumatwa." 

61. i2  The  action  of  smoke  and  the  rest  tends  towards  the  recognition  of  the  object 
of  knowledge  ;  and  thus  there  is  an  identification  of  the  Object  of  the  Means  with  that 
of  the  Result.  In  the  chapter  on  "  Sense-perception,"  with  a  view  to  this  identity 
between  the  Means  and  the  Result,  the  Bauddha  has  declared  the  "  Idea  "  alone  to  be 
both  the  Means  and  the  End  (of  Perception)  ;  and  in  that  place  it  was  pointed  out  by 
him  that  exactly  the  same  would  be  the  case  with  Inference  also.  Consequently  the 
reply  that  was  given  to  the  Bauddha,  in  the  previous  chapter,  would  serve  our  purpose, 
also  on  the  present  occasion  :  viz  :  "  Such  identity  directly  contradicts  the  universally 
accepted  distinction  between  Causes  and  Effects"  ;  and  again — "  Who  can  rightly  uphold 
any  identity  of  the  axe  with  the  cutting  ?  " 

62. 5S  "  such  being  the  view  of  the  Bhashya,  how  can  you  hold  that  there  is  an 
uncertainty  with  regard  to  the  smoke,  its  cognition,  the  rememberance  of  its  connection, 
&c.  ?  "  True,  but  in  the  section  on  Sense-Perception,  the  Bhashya  expresses  itself  in 
donbtf  nl  language  :  "  Buddhirvd  janma  vil,  &c.  "  ;  and  this  uncertainty  applies  to  the 
case    of    every  Pramdna. 

63.61  An  argument  is  that  by  means  of  which  one  seeks  to  prove  something  to 
another ;  and  such  an  argument  is  made  up  of  the  Conclusion,  tho  Reason,  and  the 
Instance  ;  and  the  Conclusion  consists  of  tho  mention  of  the  Minor  Term  (Mountain) 
f.i.)  as  qualified  by  the  Major  Term  (FiroJ  ;  and  it  is  this  that  ought  to  be  laid  down 
first. 
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this  predication,  what  is  implied  is  the  preclusion  of  only  such  properties 
as  are  contrary  to  the  said  predicate,  and  not  of  those  that  are  compatible 
with  it. 

55-56.  The  addition  of  the  phrase  "  not  in  proximity  "  serves  to  set 
aside  two  things  *  (1)  definite  recognition  (by  some  other  easier  means)  of 
the  object  in  the  same  form  in  which  it  is  sought  to  be  proved  by  the 
Inference  ;  and  (2)  recognition  (by  some  easier  means)  of  a  form  contrary 
to  that  sought  to  be  proved. 

56-58.  Because  that  which  has  already  been  ascertained  some  way  or 
the  other  does  not  stand  in  need  of  any  other  Means  of  right  Knowledge. 
That  is  to  say,  if  an  object  has  been  definitely  known  beforehand  in  the 
same  form  (as  that  which  is  sought  to  be  proved  by  Inference),  then  this 
Proof  becomes  useless.  And  if  object  has  been  known  (by  more  trust- 
worthy means)  in  a  form  contrary  to  the  one  sought  to  be  proved,  then 
there  is  no  room  for  another  proof.  Because  even  before  the  appearance 
of  the  source  (of  Inference),  its  object  will  have  been  snatched  away  (by 
another  and  stronger  proof). 

58-59.  In  the  case  of  all  the  six  means  of  right  knowledge — Sense- 
perception  and  the  rest — if  an  object  is  ascertained  by  means  of  one  of 
them,  then  it  is  by  means  of  the  same  that  the  functioning  of  another 
means  of  Right  Notion  is  barred  ;  because  in  such  cases  there  can  be 
no  option. 

59-60.  The  imperceptibility  of  Sound,  &c,  is  contradicted  by  Sense- 
perception  ;  and  the  assertion  of  their  being  not  amenable  to  the  Sense  of 
audition  is  contradicted  by  Inference. 

60-61.  Amenability  to  the  sense  of  audition  is  not  cognised  by  means 
of  Sense-perception  ;  it  is  cognised  by  means  of  affirmative  and  negative 
premisses,  with  reference  to  the  case  of  the  deaf,  &c. 

61-62.     The   contradiction  of   Verbal    Testimony  is    three-fold — with 

66. 66  The  Bhashya  speaks  of  "  Asannikrshte'rthe  buddhih"  ;  and  by  this  is  meant 
the  fact  that  any  object,  which,  in  a  definite  form,  is  known  beforehand  by  some  easier 
means  (Sense-Perception  f.  i.)  in  that  very  form  it  cannot  be  the  object  of  a  more  compli- 
cated means  of  knowledge  (f.  i.,  Inference)  ;  and  also  that  if  an  object,  in  a  definite 
form,  is  cognised  previously  by  a  stronger  means  of  cognition  (Sense-perception)  then  the 
same  object,  in  a  form  contrary  to  this,  can  never  be  the  object  of  a  weaker  means 
(Inference). 

65.68  "  Snatched  away,  $"c." — The  source  of  Inference  consists  of  the  perception  of 
the  Middle  Term  and  the  rememberance  of  Invariable  concomitance,  &c,  &c.  ;  and 
before  these  are  accomplished,  the  Object  of  Inference  will  have  been  already  proved — 
either  in  the  affirmative  or  in  the  negative  — by  some  other  stronger  proof,  (Sense-Per- 
ception) ;  and  in  that  case,  there  will  be  no  room  for  the  action  of  Inference. 

69.60  An  Inference  is  set  aside  by  another  Inference,  only  when  the  latter  happens 
to  be  simpler  in  its  process  and  more  direct  and  easier  of  comprehension  than  the  former. 

60.61  "  J)eaf."—  Affirmative  premiss:  "  Wherever  there  is  Sense  of  Audition,  a  sound 
is  heard,  as  in  the  case  of  ordinary  people."  Negative  premiss  :  "  Where  there  is  no 
Sense  of  Audition,  there  is  no  perception  of  Sound  ;  as  in  the  case  of  the  deaf." 
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reference  to  (1)    Present   declaration,  (2)     Former    declaration,    and   (3) 
a  universally  recognised  fact. 

62-63.  (I)  "I  have  all  my  life  been  silent"  is  contradicted  by  the 
mere  assertion.  (2)  If  all  assertiou  be  declared  to  be  false,  then  the  very 
mention  of  the  subject  of  the  proposition  ("  all  assertion")  makes  it  self- 
contradictory.  (5)  In  the  assertion  "  Because  I  was  born  therefore  my 
mother  is  barren,"  there  is  self-contradiction  in  the  mention  of  the  reason 
("  because  I  was  born"). 

64-65.  (2)  To  the  Bauddha  the  assertion  of  the  eternality  of  '  word' 
is  contradicted  by  his  previous  assertion  (of  the  momentary  character 
and  non-eternality  of  all  things.)  And  (3)  he  who  denies  the  fact  of  the 
moon  being  signified  by  the  word  "  Candra  "  is  contradicted  by  the  idea 
of  the  moon  derived  by  all  men  from  that  word. 

65-66.  If  any  one  were  to  argue,  to  one  who  is  cognisant  with  the 
form  of  both  the  '  cow  '  and  the  '  gavaya,'  that  "  there  is  no  similarity 
between  the  '  cow  '  and  the  '  gavaya'  "  — he  would  be  contradicted  by 
"  Analogy." 

66-68.  If  anybody  were  to  argue,  with  reference  to  Caitra  who 
is  alive  and  whose  existence  in  the  house  is  ascertained,  that  '  he  is  not 
outside  the  house',  he  would  be  contradicted  by  "  Apparent  Inconsistency" 
(based  on  Negation)  ;  so  also  the  arguing  of  the  non-burning  power  of 
Fire  (which  would  contradict  "  Apparent  Inconsistency"  based  on  Sense- 
Perception)  ;  the  arguing  of  the  non-denotative  power  of  a  word 
(which  would  contradict  "  Apparent  Inconsistency  "  based  on  Inference)  ; 
the  arguing  of  the  non-existence  of  the  Sense  of  Audition  (which 
would  also  contradict  "  Apparent  Inconsistency  "  based  on  Sense-percep- 
tion) ;  and  lastly,  the  arguing  of  the  non-eternality  of  word  (which  would 
contradict  "  Apparent  Inconsistency  "  based  upon  another  "  Apparent 
Inconsistency  "). 

68-69.  There  is  contradiction  of  "  Verbal  Apparent  Inconsistency,"' 
when  eating  during  the  day  having  been  denied  by  a  trustworthy  person 
eating  at  night  be  also  denied  by  means  of  arguments.  And  there  is  con- 
tradiction of  "  Negation"  if  the  existence  of  (such  non-entities  as)  "  hare's 
horns  "  be  argued  to  exist. 

70-7 J.  Thus  has  been  exemplified  the  contradiction  of  the  relation 
of  the  qualification  (Predicate).  We  are  now  going  to  describe  the  contra- 
diction, with  regard  to  all  the  means  of  right  knowledge,  of  the  natural 
form  and  specific  property  of  the  Predicate,  the  Subject,  and  both  of 
these  (taken  together),  denoted  respectively  by  direct  assertion,  and 
indirect   implication. 

62.63  The  examples  of  the  three-fold  contradiction  of  verbal  authority  are  :  (1)  ono 
•who  says  "  I  am  silent"  contradicts  himself  ;  (2)  If  "  all  assertions  are  false,"  the  asser- 
tion of  the  speaker  also  is  false  ;  (3)  If  one  is  born,  his  mother  cannot  be  called 
"  barron." 
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71-72.  If  one  were  to  argue,  from  the  existence  of  certain  pieces  of 
burnt  straw  in  ice,  that  the  Ice  contains  fire,  then  its  specific  property 
'  heat '  would  be  contradicted  by  the  cold,  which  is  directly  perceptible 
by  the  Sense  of  Touch. 

72-73.  '  The  prescribed  (animal-slaughter)  is  a  Sin,  inasmuch  as 
it  produces  a  certain  degree  of  pain  to  the  killer)  ' — in  this  argument  the 
mention  of  "  prescribed  Sin  "  contradicts  itself  ;  and  similarly  its  specific 
property,  of  bringing  about  pain,  also  stands  self-contradicted. 

74-75.  In  the  assertion  "  all  cognition  is  unreal",  lies  the  contradic- 
tion of  both,  by  its  form  and  specific  property  ;  inasmuch  as  it  is  also  the 
cognition  of  these  that  is  proved  to  be  unreal  (by  the  general  statement)  ; 
the  specific  properties  here  contradicted  are  momentariuess  and  Absolute 
unreality. 


75-76.  By  the  mention  of  "  the  perception  of  one  member  "  (in  the 
definition  of  Inference  laid  down  in  the  Bhashya),  are  set  aside  such 
cases  where  there  is  doubt,  non-cognition  and  contrary  conviction  in  the 
mind  of  either  one  or  both  of  the  disputants. 

76-77.  In  such  instances  as  "  Fire  cannot  burn,  because  it  is  cool," 
"  word  is  non-eternal,  because  it  is  amenable  to  the  sense  of  sight,  and  the 
like," — there  is  a  contrary  conviction  in  the  minds  of  both  disputants. 

77-78.  If  the  facts  of  "  being  caused,"  and  "  being  a  property  "  be 
brought  forward  by  others  as  reasons  against  the  Mimansaka,  (with  a  view 
to  prove  the  nou-eternality  of  Sound)  then  the  reasons  would  be  contrary 
to  the  firm  conviction  of  one  of  the  disputants  (the  person  addressed,  i.e., 
the  Mimansaka)  ;  and  if  such  reasons  be  brought  forward  by  the  Mimansaka 
himself,  then  they  would  be  contrary  to  the  conviction  of  the  person 
addressing  (i.e.,  the  Mimansaka  himself). 

78-79.  If  in  auy  case,  '  smoke  '  be  doubted  to  be  "  fog  "  by  one  or 
both  of  the  dispuants,  then  it  would  be  three-fold  "  Asiddha."  Such  are 
the  forms  of  the  direct  contradiction  (of  the  Middle  Term). 

71-72  This  is  the  contradiction  of  a  particular  property  of  the  Predicate. 

12.73  This  is  the  contradiction  of  the  form  and  the  specific  property  of  the  Subject . 

"  Contradicts  its  own  form." — Because  what  is  enjoiried  cannot  be  sinful.  "  Specific 
property,  8fc" — Because  what  has  been  enjoined  cannot  bring  pain  to  one  who  does  it. 

74.76  Specific  properties  contradicted,  $"c." — Because  by  the  general  statement,  "  all 
cognitions  are  false,"  the  cognitions  of  momentariuess  and  unreality  would  also  become 
false. 

15.76  Uptill  now,  it  has  been  proved  that  the  mention  of  the  word  "  AsanniJcrshta," 
in  the  definition  laid  down  in  the  Bhashya,  serves  to  preclude  all  mistaken  forms  of 
conclusion.  And  with  this  Karika  begins  the  treatment  of  the  Fallacies — "  Asiddha," 
"  Anaikantika  "  and  "  Viruddha."  And  first  of  all  it  is  shown  that  the  mention  of 
"  Ekadecadarcanat"  serves  to  set  aside,  from  the  definition,  all  forms  of  the  Fallacy  of 
"  Asiddha." 

78.11  Since  no  disputant  will  admit  that  that  Fire  is  cool,  or  that  Sound  is  amen- 
able to  the  function  of  sight,  therefore  the  Middle  Term  is  contrary  to  the  notion  of  both. 
78.79  »  Therefore,  Sfc."  i.e.,  the  doubt  resting  in  one  disputant,  and  in  both  disputants. 
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79-80.  These  would  be  the  different  forms  of  the  contradiction  (of 
the  Middle  Term  as  based  on  that)  of  its  substratum  (i.e.,  the  Minor 
Term,  the  subject  of  the  conclusion),  inasmuch  as  even  if  the  Middle  Term 
be  known  by  itself,  it  does  not  actually  serve  as  the  Middle  Term  until  it 
comes  to  be  predicated,  or  related  to  the  Minor  Term. 

80-81.  In  the  case  of  the  argument  "  the  soul  is  omnipresent,  because 
its  action  is  found  everywhere,"  we  have  a  Middle  Term  whose  substra- 
tum (the  soul)  is  not  accepted  by  the  Bauddha  ;  and  with  regard  to 
which  there  are  doubts  even  in  the  minds  of  ordinary  people. 

81-83.  Since  there  can  be  no  processes  on  mere  verbal  non-accept- 
ance, therefore  it  is  only  the  assertions  of  such  facts  as  are  known  by 
both  parties  to  be  false  that  can  be  accepted  as  fallacies  in  an  argument. 

Any  other  reason  will  have  to  be  accepted  as  valid,  if  the  other  party 
proves  it  to  be  so  (to  impartial  umpires)  ;  but  incase  that  the  invalidity 
of  the  Reason  be  proved  by  the  first  party,  it  will  constitute  a  discre- 
pancy in  the  argument  of  the  other  disputant. 


83-85.  The  two  causes  of  a  fallacious  Reason,  Doubt  and  Contra- 
diction, are  set  aside  by  the  mention  of  "  Jnatasanibandhah."  For  only 
three  are  the  grounds  of  Doubt,  or  uncertainty  ;  (1)  when  the  Middle 
Term  exists  in  the  Major  Term  as  well  as  in  its  contradictory,  (2)  when  it 
does  not  exist  in  either  (existing  only  in  the  Minor  Term),  and  (3)  A 
case  where  in  one  member  (of  the  conclusion,  either  the  Major  or  the 
Minor  Term)  exist  two  contradictory  attributes. 

85-86.  In  the  case  of  such  Major  Terms  (predicates  of  the  conclu- 
sion) as  "  eternal  "  "  not  arising  from  an  effort,"  "  caused  by  effort,"  and 
"  eternal," — such   Reasons,    (respectively)    as  "  knowable,"    non-eternal," 

19.30  it  ia  oniy  a3  related  to  the  Middle  Terra,  and  thereby  forming  the  Minor 
Premiss,  that  the  Middle  Term  can  be  accepted  as  such. 

81.83  This  is  to  guard  against  such  unreasonable  disputants  as  would  bring  forward 
the  fact  of  their  own  non-acceptance  of  the  Reason,  as  an  argument  against  all  that 
they  may  find  to  be  going  against  themselves.  By  this  safeguard,  the  disputants  can 
bring  forward  only  such  facts  as  are  universally  recognised  as  forming  part  of  the 
theory   that  they  may  be  upholding. 

83.85  (l)  ja  a  case  of  "  Sddhdrana  "  (2)  that  of  "  Asddhdrana  "  and  (3)  that  of  Virud- 
dhdvyabhicdri. 

85.38  The  first  syllogism  is  :  "  Word  is  eternal,  because  it  is  knowable ;  "  but  know- 
ability  exists  in  eternal  objects,  like  the  Soul,  &c,  and  also  in  non-eternal  objects,  like 
the  jar,  &c,  and  thus  it  is  Sddhdrana  (or  Common,  Too  Wide).  The  second  syllogism 
is  thus  :  "  Wordis  not  caused  by  an  effort,  because  it  is  non-eternal  ;  "  but  here,  non- 
eternality  is  such  as  is  found  in  the  jar  as  well  as  in  the  Lightning,  the  former  of  which  is 
brought  about  by  the  effort  of  the  potter,  while  the  latter  is  not  caused  by  any  effort. 
The  third  syllogism  is  this  :  "  Word  arises  from  effort,  because  it  is  non-eternal;  "in  this 
too  we  have  the  same  fallacy  as  in  the  last.  The  fourth  syllogism  is  :  "  Word  is 
eternal  because  it  is  immaterial,"  where  too  immateriality  is  such  as  is  found  in 
eternal  things  like  Space,  &c,  and  also  in  non-eternal  thiugs,  like  Action,  &c, 
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"  non-eternal,"  and  "  not  endowed  with  a  form  "  (Immaterial),  are  com- 
mon to  both  (the  Major  Term  and  its  contradictory).  [  "  Non-eternality  " 
has  to  be  taken  twice  in  the  former  half]. 

86-87.  In  the  case  of  the  argument  "  earth  is  eternal,  because  it  is 
endued  with  smell,"  we  have  an  "  uncommon  "  Middle  Term  ;  and  it  is  a 
cause  of  uncertainty  inasmuch  as  it  is  wanting  in  one  of  the  grounds  of 
certainty. 

87-89.  The  "  common  "  Middle  Term  too  is  a  cause  of  doubt,  inasmuch 
as  it  is  found  to  give  rise  to  a  dual  notion  (those  of  the  Major  Term  as  well 
as  its  contradictory),  and  because  two  contradictory  notions  cannot  belong 
to  the  same  subject.  So  also  in  the  case  of  the  "  uncommon,"  wherever 
(either  in  the  Major  Term  or  its  contradictory)  it  does  not  exist,  by  means 
of  the  negation  of  that,  it  would  point  to  the  contradiction  of  the 
negation  of  both  ;  and   as  such  it  would  become  a  cause  of  doubt. 

89-91.  The  fact  of  these  being  causes  of  doubt,  refers  only  to  certain 
particular  objects,  because  with  reference  to  certain  other  objects  these 
are  found  to  lead  to  certain  definite  conclusions,  through  negative  and 
affirmative  concomitance, — as  for  instance,  in  the  case  of  proving  "  absence 
of  action  "  by  "  immateriality,"  and  in  that  of  the  "  presence  of  smell  " 
being  ascertained  in  a  certain   particular  form  of  earth  ;  and  such  Reasons 


88.81  Since  "  Odour "  resides  iu  the  Earth  alone.  The  grounds  of  certainty  are  : 
(1)  "  Existence  of  a  snbstrate  other  the  Minor  Term,"  (2)  "  Non-existence  in  any  place 
where  the  absence  of  the  Major  Term  has  been  ascertained."  In  the  "  Common  "  or 
"  Too  Wide  "  Reason,  though  the  former  ground  is  present,  the  latter  is  not ;  while  in 
the  "  Uncommon,"  we  have  the  latter,  and  not  the  former. 

81.89  The  "  Uncommon"  has  been  called  the  cauBe  of  uncertainty,  in  accordance 
with  the  Bauddha  theory  ;  and  the  Yartika  has  in  another  place,  negatived  the  fact. 
The  "  Common  "  is  a  cause  of  doubt,  not  because  it  leads  to  a  false  conclusion,  but 
because  such  a  Middle  Term  cannot  rightly  lead  to  any  conclusion  at  all.  The  fact  is 
that  since  it  is  seen  in  both,  it  leads  to  the  remembrance  of  both  its  substrates  ;  and 
the  remembrance  of  two  mutually  contradictory  subjects  bars  the  due  ascertainment 
of  either,  and  as  such  becomes  a  cause  of  doubt.  While  in  the  case  of  the  "  uncom- 
mon," it  is  found  in  no  other  place  save  the  Minor  Term, —  i.e.,  neither  in  the  Major 
Term  nor  in  its  contradictory, — and  so  brings  about  the  idea  of  neither  ;  and  as  such,  it 
cannot  be  said  to  be  a  cause  of  doubt. 

89.91  In  the  case  of  the  proving  of  "  etercality,"  the  reason  of  Immateriality  is 
one  that  exists  in  such  things  as  Action,  &c,  which  are  non-eternal ;  hence  the  Rea- 
son does  not  serve  to  preclude  such  things  as  "  wherein  the  absence  of  the  Major 
Term  has  been  ascertained ;  "  and  as  such,  it  becomes  a  cause  of  doubt  ;  when  however 
we  proceed  to  prove  "  absence  of  action,"  the  reason  of  Immaterality  becomes  such  as  is 
not  found  in  anything  that  has  any  action  ;  and  as  such  we  have  the  negation  of  the 
absence  of  the  contradictory  of  the  Major  Term  ;  and  hence  it  leads  to  a  definite  con- 
clusion. In  the  same  manner,  the  presence  of  "  Odour  "  gives  rise  to  a  doubt,  when 
"  Earth  "  is  made  the  Minor  Term  :  but  when  a  certain  particular  form  of  "  Earth  " 
(the  jar,  f.i.)  is  the  Minor  Term,  then,  inasmuch  as  we  have  the  affirmative  concomi- 
tance of  the  presence  of  Odour  in  other  particular  forms  of  Earth,  it  gives  rise  to  a 
definite  conclusion. 
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serve  the  purpose  (of  proving  certain  conclusions  with  regard  to  another 
particular  form  of  earth). 

91-92.  Where  the  non-perceptibility  of  air  is  sought  to  he  proved 
by  the  absence  of  shape — we  get  at  the  idea  of  the  perceptibility  of  Air 
from  the  fact  of  its  being  felt  by  touch  ;  and  in  this  case,  we  have  the 
concomitance  of  contradictions  (  Perceptibility   and  Tmperceptibility). 

92-93.  Some  people  call  this  "  Jatyantara."  Others  again  call  it 
"  common  "  in  parts,  or  "  uncommon"  in  its  totality. 

93-94.  "When  the  conclusion  of  a  certain  argument  is  negatived  by 
the  aforesaid  means  of  right  notion  (Sense-perception,  &c), — then  from 
the  refutation  of  this  argument,  we  have  a  definite  conclusion  (based  on  the 
arguments  whereby  it  has  been  negatived),  because  this  latter  itself  has 
not  been  negatived. 

94-96.  Sometimes,  two  Reasons  though  giving  rise  to  Doubt,  when 
taken  separately,  each  by  itself,  yet  on  being  combined,  lead  to  a  de- 
finite conclusion  (as  in  the  case  of  proving  a  certain  object  to  be  a  post) 
we  have  the  terms  "  Vertical  height  "  and  "  presence  of  crows."  Two  such 
reasons,  as  are  not  mutually  contradictory,  are  able  to  lead  to  a  definite 
conclusion,  both  severally  as  well  as  collectively.  Therefore  it  is  only  such 
Reasons  taken  severally  as  are  mutually  contradictory  that  have  been  de- 
clared above  to  be  causes  of  uncertainty. 


96.  The  contradictory  character  (Viruddhata)  of  the  Middle  Term 
has  been  said  to  be  six- fold,  four-fold,  or  one  only  (by  different  theorists). 

97.  When  the  conclusion — either  the  directly  expressed  or  the  one 
implied — is  negatived  by  the  Reason,  (then  we  have  its  contradictory). 
In  the  case  of  the  proving  of  '  eternality  '  by  '  causedness,'  we  have  the 
contradictory  character  of  the  Reason  based  on  the  contradiction  of  the 
predicate  of  the  conclusion  (because  '  causedness  '  is  opposed  to  '  eterna- 
lity'). 

98-100.     We   have   the    contradiction   of   a   particular    form   of   the 

92.93  When  one  of  the  two  contradictories  exist,  in  parts,  in  the  "  Sapaksha  "  and 
the  "  Vipaksha,"  it  is  a  case  of  the  "  Common  ;"  and  when  both  of  them  do  not  exist 
any  where  in  common,  then  we  have  the  "  Uncommon." 

84-98  Simply  Vertical  Height  by  itself  is  not  able  to  ascertain  whether  a  certain 
object  is  a  post  or  a  man  ;  so  also  the  mere  fact  of  the  presence  of  the  crow  is  not  enough 
for  the  ascertainment  of  the  post.  But  when  the  facts  are  taken  together,  then  they 
lead  to  the  definite  conclusion  that  it  is  a  post.  "  Not  mutually  contradictory,  &c." — 
such  as  the  presence  of  smoke,  and  that  of  a  smell  arising  from  burning— both  of  which 
lead  to  the  conclusion  as  to  the  presence  of  Fire. 

91  Contradiction  of  the  Predicate. 

99.100  "  Implied  conclusion" — because  when  a  word  has  been  ascertained  to  have 
its  purpose  of  signification  satisfied,  with  reference  to  its  shape,  then  there  is  no  far- 
ther necessity  of  admitting  any  other  signification.  "  Cannot  have  its  signification,  Sfc." 
—thus  the  fact  of  tho  shape  of  the  word  having  a  meaning  becomes  contradicted  by 
the  reason, "  presence  of  affix,"   which  proves  tho   presence  of  meanings   other   than  the 
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predicate  (Major  Term)  when  we  have  au  argument  such  as — "the  shape  of 
a  word  has  a  meaning  even  before  the  ascertainment  of  its  connection  with 
its  recognised  meaning, — because  it  has  an  affix, — as  after  (the  ascertain- 
ment of  its  recognised  meaning)."  In  this  case,  the  implied  conclusion  is 
that  a  word  has  its  meaning  restricted  to  its  shape  ;  while  "  afterwards," 
the  word  with  an  affix  is  found  to  have  a  meaning  other  than  the  shape ; 
therefore  even  before  the  recognition  of  such  signification,  the  word  cannot 
have  its  signification  apply  to  its  shape. 

100-102.  In  the  case  of  such  arguments  as — "  Samavaya  (Inference) 
is  distinct  from  Substance,  &c, — because  with  regard  to  it  we  have  the 
notion  that  '  it  is  here,' — as  for  instance,  '  conjunction  '  [Samyoga)  in  such 
cases  as  'this  jar  is  here'  " — we  have  the  proof  of  the  "  absence  of  Samavaya  " 
in  the  shape  of  "  Conjunction"  (Samyoga).  Thus  in  this  case  we  have  a 
Reason  directly  contradicting  the  form  of  the  subject  ("  Samavaya  "). 

102-103.  In  proving  the  unity  of  "  Samavaya"  like  "  Satta"  {existence), 
we  will  have  the  contradiction  of  a  particular  property  (unity)  of  the 
Subject  ;  because,  like  "  Samyoga  "  we  have  a  diversity  (of  "  Samavayas" ). 

103-]04.  When  one  is  proving  to  the  Santrantika  the  fact  of  the 
eternal  existence  of  the  Self,  by  reason  of  its  being  impartite,  like  the 
Akaca, — we  have  the  contradiction  of  the  forms  of  both  (Subject  and 
Predicate) . 

104-105.  There  is  contradiction  of  the  specific  characters  of  both 
(Subject  and  Predicate)  when  there  is  such  an  argument  as — "  The  eye,  &c, 
are  for  another's  (Soul's)  purpose  because  they  are  made  up  of  a  coglonirr- 
ation  of  parts,  like  a  bed,  &c." 

105-106.  In  the  "  bed  "  we  always  have  "  coglomeration  "  and  "  the 
being  for  another's  purpose,"  where  both  are  with  regard  to  material 
objects  ;  and  hence  by  this  example  (of  abed)  Ave  cannot  prove  "the  being 
for  another's  purpose  "  with  regard  to  the  Soul  or  Self  (which  is  imma- 
terial) ;  and  thus  we  have  a  contradiction. 

106-107.  What  is  sought  to  prove  is  the  fact  of  ("  eye,  &c.,"j  being 
for  the  purpose  of  an  impartite  (Soul  or  Self).  While,  what  the  argument 
proves  is  the  material  (or   partite)    character  of  the    Soul.     And  further, 

shape  which  is  the  contradiction  of  a  particular  property  of  the  Predicate  :  viz.,  the 
fact  of  the  shape  of  words  having  meanings. 

100.108  The  contradiction  of  the  form  of  the  Subject  of  the  conclusion  (Minor  Term). 
The  reason  here  assigned  as  proving  the  existence  of  the  "  Samyoga  "  is  found  to  prove 
"  Samyoga  "  which  is  not  Samavaya. 

103.104  Because  to  the  Sautrdntika,  the  Akdca  is  nothing  more  than  the  "  absence 
of  covering;  "  Akiica  being  a  mere  non-entity,  there  can  be  no  chance  of  its  eternality. 
Thus  then,  by  means  of  the  same  example,  the  Reason  (impartiteness)  would  negative 
the  form,  as  well  as  the  eternality  of  the  Self, — in  a  case  where  the  former  is  the  Sub- 
ject and  the  latter  the  Predicate  of  the  conclusion. 

106.101  "  Self-consciousness." — In  the  Bed,  the  coglomeration  is  such  as  is  invariably 
concomitant  with    gross  materiality,  which  is  devoid  of  all  taint  of  the  evolution  of 
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there  would  be  another  an  wished  for  conclusion — viz.,  the  fact  of  the  'eye,' 
&c,  not  being  the  evolutions  of  "  Self-consciousness." 

107-108.  The  instances  of  the  similarity  and  dissimilarity  of  the 
Predicate  (Major  Term)  are  cited  with  a  viewr  to  describe  the  invariable 
concomitance  of  the  Reason  with  the  Predicate. 

108-109.  And  it  ijs  with  reference  to  the  Reason  that  the  Major  Term 
is  predicated.  It  is  the  "  Dharma  "  which  is  the  pervaded  Subject,  and  the 
pervader  is  the  other  (i.e.,  the  "  Dharml  "). 

109-110.  The  characteristics  of  the  Subject  are— (1)  the  mention 
beginning  with  "  which,"  and  (2)  mention  previous  (to  that  of  the  Predi- 
cate) ;  and  those  of  the  Predicate  are  (1)  mention  by  "that,"  and  (2) 
"  eva  "  (definite). 

110-111.  As  a  matter  of  fact,  a  word  denotes  its  meaning,  indepen- 
dently of  the  Avish  of  the  speaker  ;  and  the  fact  of  such  meanings  being 
the  causes  of  the  conclusion  depends  upon  the  power  of  invariable  con- 
comitance alone. 

111-114.  Hence  when,  not  knowing  this  (peculiarity  of  Invariable 
concomitance),  the  speaker  wishes  to  lay  down  mere  association  (of  the 
Reason  with  the  Major  Term),  or  when  by  mere  perversity  of  his  attach- 
ment to  a  contrary  conclusion,  he  does  not  lay  down  the  invariable  conco- 
mitance of  the  Reason,  or  even  when  desiring  to  make  a  mention  of  it, 
he  does  not  use  the  proper  words  suited  to  that  purpose,  e.g.,  "  in  the  jar 
exist  causedness  and  destructibility  "  or  "  the  destructible  is  invariably  con- 
comitant with  the  caused" — then  in  such  cases  the  character  of  the 
Reason  would  belong  not  to  what  is  desired  to  be  so,  but  to  something 
else  which  is  altogether  undesirable  as  the  Reason.  Therefore  that  which 
is  meant  to  be  the  Reason  must  be  mentioned,  as  being  invariably  conco- 
mitant (with  the  Major  Term). 

self-consciousness.  Thns  then,  the  Reason — the  'presence  of  a  coglomeration  of  parts — 
would  come  to  prove,  though  example  of  the  Bed,  that  the  eye,  &c,  have  nothing  to  do 
with  the  evolutions  of  Self  consciousness — a  conclusion  not  quite  palatable  to  theSarikhya. 

10T   With  this  begins  the  consideration  of  the  discrepancies  of  exemplification. 

108.109  in.  the  syllogism, "  non-eternal,  becanse  caused,"  "  causedness  "  is  the 
Reason,  and  "  non-eternality  "  the  Major  Term  ;  and  the  example  in  its  snpport  is  — "  what- 
ever is  caused  is  non-eternal,  as  the  jar"  where  "  whatever  is  caused  "  is  the  Subject  and 
"  non-eternal  "  the  Predicate. 

110.111  a  consideration  of  the  Subject  and  the  Predicate  is  necessary,  inasmuch  as  it 
is  on  the  expressive  power  of  words  alone  that  the  denotation  of  meanings  depends  : 
and  only  such  meanings  or  Objects  can  be  used  as  Reasons  in  an  argument,  as  are  found 
to  be  invariably  concomitant  with  the  Major  Term. 

111-114  "  Lay  down  mere  association,  8fo."  e.g.,  "  Word  is  non-eternal,  because  it  is 
caused,  (for  instance)  in  a  jar, '  destructibility,  is  causedness  "  Contrary  conclusion,  A"<\, 
<tc,  &c,  &c,  not  suited,  &c." — for  example,  "  Destructibility  is  concomitant  with  caused- 
ness." When  snch  is  the  case,  then  causedness  ceases  to  be  the  Reason,  the  character 
whereof  passes  over  to  Destructibility.  And  for  the  purpose  of  precluding  such  false 
argumentations,  a  correct  statemeutof  an  Instance  is  necessary. 
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114-116.  Even  when  the  reasoning  is  correctly  laid  down,  the  sen- 
tence fails  to  give  the  desired  meaning  rightly,  on  account  of  the  absence 
(in  the  Instance)  of  —  (1 )  the  Major  Term,  (2)  or  the  Middle  Term,  (3)  or  both 
the  Major  and  the  Middle  Terms,  or  (4)  invariable  concomitance, — e.g., 
"Sound  is  eternal,  because  it  is  shapeless, — like  (1)  action,  (2)  atom,  (3)  a 
jar,  and  (4)  Akaca."  And  to  one  who  denies  the  existence  of  this  last 
(Akaca)  (apart  from  a  mere  negation),  the  Minor  Term  (Sound)  itself 
becomes  a  non-entity  ;  and  thereby  too  the  Instance  fails  in  its  purpose. 

117.  Even  if  the  positive  existence  of  Akaca  be  admitted,  though  it 
is  mentioned  as  endowed  with  both  eternality  and  shapelessness  ;  yet  finding, 
in  the  case  of  Action  and  the  like,  shapelessness  not  concomitant  with 
eternality,  we  can  have  no  invariable  concomitance  of  the  Reason, — hence 
the  preclusion  of  the  argument. 

118-121.  When  by  invariable  concomitance,  (affirmative  instance 
of)  similarity  has  been  mentioned,  the  mention  of  an  instance  of  Dissimi- 
larity is  not  required.  (1)  When,  even  on  the  mention  of  the  instance  of 
similarity,  the  questioner,  having  his  mind  turned  to  mere  association,  does 
not  notice  the  invariable  concomitance  ;  or  (2)  when  he  does  not  even  look 
for  instances  of  similarity;  or  (3)  when  the  speaker  himself  mentions 
only  simple  association,  or  (4)  when  there  is  contradictory  affirmation; 
then  (in  such  contingencies),  with  a  view  to  counteract  these,  our  end  is 
accomplished  by  (  an  instance  of)  dissimilarity,  which  serves  to  remove  all 
pi'econceived  notions  to  the  contrary.  And  in  this,  the  "  Reason  "is  helped, 
to  a  certain  degree,  by  the  aforesaid  "  mere  association." 

121-122.  The  relation  of  invariable  concomitance  (of  the  pervader 
and  the  pervaded),  subsisting  between  the  negatives  of  any  two  entities, 
is  found  to  be  exactly  the  reverse  of  that  subsisting  between  the  entities 
themselves. 

122-124.  For  instance,  the  existence  of  "smoke"  being  invariably 
concomitant  with  that  of  "  Fire  "  the  absence  of  "  fire  "  would  be  precluded 

114.116  (1)  In  the  argument  "  Sound  is  Eternal,  because  it  is  shapeless,  like  Action," 
the  instance — Action — is  devoid  of  eternality  (Major  Term).  (2)  If  Atom  be  the 
Instance,  then  we  have  an  instance  that  is  devoid  of  the  Middle  Term  ;  as  an  Atom  is 
not  shapeless.  (3)  If  jar  be  the  Instance,  then  inasmuch  as  the  jar  is  neither  shape- 
less nor  Eternal  we  will  have  an  absence  of  the  Major  and  the  Middle  Terms.  (4)  If 
Akaca  be  instanced,  then  we  have  a  total  failure  of  invariable  concomitance  itself  ;  since 
the  Sautrdntika  holds  the  Akaca  to  be  nothing  more  than  a  negation  of  covering;  and  so 
by  citing  Akaca  as  the  Instance,  we  make  the  Minor  Term,  "  Sound,"  a  non-entity ;  and 
thence  the  premisses  themselves  fall  to  the  ground  entirely.  The  failure  of  Invariable 
Concomitance  is  further  shown  in  K.  117. 

118.181  With  this  begins  the  consideration  of  Instances  of  Dissimilarity. 

122.124  Positive:  "Wherever  there  is  smoke,  there  is  fire — i  e.,  there  can  be  no 
smoke  without  fire."  Negative  :  "  Wherever  there  is  no  fire  there  is  no  smoke, — i.e., 
all  cases  of  absence  of  fire  are  pervaded  by  cases  of  absence  of  smoke  "  In  the  former 
"  Smoke "  is  the  concomitant  of  "fire";  while  on  the  latter,  "the  absence  of  fire "  is 
the  concomitant  of  the  "  absence  of  smoke." 
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from  that  ("  smoke"),  and  would  co-exist  with  the  absence  of  "  smoke,"  and 
thus  become  the  invariable  concomitant  of  this  latter  (non-smoke).  Con- 
versely the  "  absence  of  Fire  "  being  invariably  concomitant  with  "  absence 
of  smoke,"  "  smoke  "  would  be  precluded  from  "  absence  of  Fire  "  ;  and 
thus  having  no  room  anywhere  else,  it  would  become  the  invariable  concomi- 
tant of  "  Fire." 

124-125.  When  "  existence  "  and  "absence"  are  both  mentioned  fin 
the  instance  of  dissimilarity)  as  being  the  pervader  (vyapaha),  then  we  can 
not  assert  the  preclusion  of  the  "  Vipaksha  "  absence  of  Fire,  which  is  the 
ascertained  substrate  of  the  absence  (of  the  Major  Term),  from  the  "  per- 
vaded "  (smoke). 

125-127.  Therefore  when  the  existence  of  fire  is  sought  to  be  proved 
by  the  presence  of  smoke, — it  is  always  proper  to  assert  the  "  absence  of 
Fire  "to  be  the  invariable  concomitant  of  the  "  absence  of  smoke,"  and 
not  otherwise.  (Because)  when  there  is  (assertion  of)  mere  association, 
or  when  there  is  contradiction  of  the  premisses, — then  either  the  matter  in 
question  is  not  helped,  or  something  quite  to  the  contrary  comes  to  be 
proved  by  it. 

127-128.  (Nor  is  the  matter  in  question  helped)  when  the  meaning 
(of  the  instance)  is  devoid  of  both  together  or  one  by  one,  e.g.,  "  That 
which  is  non-eternal  has  shape,  as  '  atom,'  '  Conception,'  and  '  Akaca.'  " 

128-129.  For  the  accomplishment  of  the  invariable  concomitance  (of 
the  Middle  Term)  with  the  Major  Term,    we  have  the  assertion  of  the 

124.186  When,  in  the  instance  of  Dissimilarity,  the  Vydpaka  is  the  negation  of  that 
which  is  the  Vyapaha  in  the  original  argument — i.e.,  in  the  case  of  the  proposition 
"where  smoke  is,  fire  is  " — if,  in  the  instance  be  asserted  the  proposition  that  "  where 
there  is  absence  of  fire  there  is  absence  of  smoke,"  then  we  cannot  get  at  the  preclusion 
of  the  "absence  of  fire"  from  "smoke," — i.e.,  we  cannot  have  the  proposition  that 
"  where  fire  is  not,  smoke  is  not." 

126.27  "  It  is  always,  $"c." — It  is  necessary  to  assert  that  "where  fire  is  not,  smoke 
is  not." 

127.28  "Both" — i.e.,  the  negation  of  the  Reason,  and  the  negation  of  the  Major 
Term.  In  the  case  of  the  argument  "  Sound  is  eternal  because  it  is  shapeless,"  if,  as 
an  instance  of  dissimilarity,  be  cited  the  proposition  that  "  that  which  is  not  eternal  is 
also  not  shapeless,  as  an  atom  "—we  have  the  instance  devoid  of  the  negation  of  the 
Major  Term  ;  inasmuch  as  the  atom  being  eternal,  it  is  impossible  to  speak  of  its 
absence.  If  "  Conception  "  were  cited  as  the  instance,  then  we  would  have  the  instance 
devoid  of  the  negation  of  the  Reason ;  because  Conceptions  being  shapeless,  it  is  im- 
possible to  assert  the  absence  of  shapelessness  with  regard  to  it.  The  instance  of  Akiica 
would  be  devoid  of  the  negation  of  both  the  Reason  and  the  Major  Terms;  inasmuch 
as  the  Akaca  being  both  eternal  and  shapeless,  it  would  be  impossible  to  assert  the 
absence,  either  of  eternality,  or  of  shapelessness  with  regard  to  it. 

128.i9  With  this  begins  the  consideration  of  the  Fallacy  of  Deficient  Premisses— lit. 
Deficiency  of  invariable  concomitance.  When  such  is  the  case,  the  premisses  them- 
selves become  impossible,  and  hence  there  is  no  need  of  citing  any  instance  of  dissimi- 
larity ;  for  in  the  absence  of  the  premisses  themselves,  no  amount  of  instances  could 
help  us  to  arrive  at  the  correct  conclusion. 
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negative  relation  (of  the  Middle  Term  with  the  negation  of  the  Major  Term). 
For  one  who  is  not  cognisant  with  this  (negative  l'elation),  the  Middle 
Term  is  not  invariably  concomitant  with  the  Major  Term  (i.e.,  he  can  have 
no  Major  premiss). 

129-130.  Therefore  even  where  association  is  perceived,  we  cannot 
have  all  objects  of  the  class  as  the  predicate  (of  the  conclusion)  ;  because 
mere  association  is  no  relation,  and  by  itself  it  cannot  constitute  invari- 
able concomitance. 

130-131.  (As  for  example)  though  the  "  jar"  is  accepted  as  endowed 
with  shape  and  nnn-eternality,  yet  it  cannot  be  accepted  as  the  instance, 
because,  in  the  case  of  "  Action,"  &c,  we  find  that  there  is  no  invariable 
concomitance  (between  the  presence  of  shape  and  non-etsmality). 

131-132.  Though  with  reference  to  Inference  a  negative  Instance  is 
required  in  the  argument, — (1)  because  of  its  being  accepted  by  all  (both 
parties,  the  Bauddha  and  the  Mimansaka),  and  (2)  because  of  the  non-percep- 
tion (of  a  certain  thing)  being  much  easier, — yet  this  fact  alone  is  not  able  to 
preclude  (affirmative  Instances)  from  forming  a  part  of  an  Inferential  argu- 
ment, reasons  for  which  will  be  detailed  in  the  section  on  "  Words  "  (in 
considering  "  Apoha"). 

133.  There  would  be  no  chance  of  the  comprehension  of  negations, 
because  there  is  no  invariable  concomitance  among  them.  And  since  there 
is  such  a  thing  as  "  Samanya  "  (class,  generality,  homogenity)  among  objects, 
therefore  we  could  comprehend,  in  this,  an  invariable  concomitance  (of  the 
particulars). 

131).  Some  people  hold  that  even  after  a  general  affirmative  instance 
has  been  cited,  it  is  equally  necessary  to  state  a  negative  instance,  for  the 
purpose  of  a  definite  preclusion  (of  propositions  contrary  to  the  Premisses). 

135.  "When  (the  invariable  concomitance)  of  the  Middle  Term 
in  the  Major  Term  has  been  ascertained  by  means  of  the  affirmative 
instance,  it  implies  the  preclusion  (of  the  Middle    Term)  from  every   other 

I29.o0  in  the  case  of  the  instance,  "  That  which  is  not  eternal  is  not  shapeless  as 
the  jar,  &"c." — we  can  lay  oar  hands  upon  the  association  of  the  two  negations  in  certain 
cases ;  bat  even  then  the  instance  will  not  suffice  to  prove  the  eternality  of  everything 
(of  Sound,  f.i.)  by  reason  of  shapelessness;  inasmuch  as  though  some  shapeless  things, 
as  Akaca — are  eternal,  yet  there  are  shapeless  things — Actions  f.i. — that  are  not 
eternal. 

130.31   Because  Action  is  shapeless  and  yet  non-eternal. 

131.82  The  Bauddhas  hold  that  it  is  only  the  negative  instance  that  has  to  be 
brought  forward  and  not  an  affirmative  one.  In  an  affirmative  instance,  they  urge,  it  is 
extremely  difficult  to  get  at  any  general  proposition — such  as  "  all  cases  of  existence 
of  smoke  are  accompanied  by  cases  of  presence  of  fire."  In  fact  it  is  impossible  to  have 
any  idea  of  "all  smoke" — past,  present  aud  future.  On  the  other  hand,  all  negative 
propositions  are  easily  comprehended. 

133  That  there  is  such  a  thing  as  "  SSmanya"  will  be  proved  in  the  section  of 
"  Akrti."  And  when  there  is  such  a  thing,  the  difficulty  of  the  comprehension  of  the 
general  affirmative  proposition  vanishes. 
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thing  (whioh  is  an  absurdity  generally)  ;  therefore  (a  negative  instance) 
serves  the  purpose  of  restricting  the  preclusion  to  a  definite  object  (the 
absence  of  the  Major  Term)." 

136.  This  has  not  much  significance  because  this  is  already  implied  in 
the  mention  of  the  Minor  Term  (in  the  conclusion)  as  it  is  only  the  negation 
of  the  pervader  from  which  the  pervaded  is  always  precluded. 

137.  It  is  for  this  reason  that  when  the  whiteness  of  cloth  is  asserted, 
there  is  a  preclusion  only  of  such  properties  as  are  contrary  to  "  whiteness," 
and  not  of  others,  like  "  length,"  &c.  We  could  apply  the  same  law  to 
the  case  in  question. 

138.  "  The  double  form  of  Inference  is  not  possible  ;  because  just 
as  the  relation  of  fire  and  smoke  is  known  by  Sense-perception,  so  also 
is  that  of  motion  and  approach  (so  both  are  of  the  same  kind). 

139.  "  If  it  be  urged  that  these  {motion  and  approach)  are  not  cog- 
nised by  Sense-perception  in  the  case  of  the  sun,  then  (we  reply  that) 
nor  (is  the  existence  of  fire  and  smoke)  cognised  (by  Sense-perception)  in 
the  place  before  us  (the  Mountain).  If  it  be  urged  that  the  concomitance 
of  fire  and  smoke  has  been  so  cognised  elsewhere  (in  the  culinary  hearth), 
then  (we  urge)  in  the  case  in  question  also,  we  cognise  (the  concomitance 
of  motion  and  approach)  in  Devadatta,  by  means  of  Sense-perception. 

140.  "  If  it  be  urged  that  (in  the  case  of  the  sun)  there  is  the  necessity 
of  another  substrate  of  the  Middle  Term,  and  in  this  lies  its  character  of 
being  the  Samanyatodrshta  Inference, — then  (we  urge),  the  same  case  holds 
with  '  Fire  and  Smoke.'  " 

140-142.  Hence  (in  order  to  meet  the  above  objections)  that  alone 
should  be  called  a  case  of  "  Sense-perceived  relation,"  where  it  so  happens 
that  in  the  case  of   two    particular   forms    of   objects — such  as  the  '  fii'e  ' 

136  The  expression,  "  the  mountain  is  fiery"  is  meant  to  preclude  the  negation  of 
fire  alone.  That  "  fire  exists  "  does  not  necessarily  mean  that  the  fire  alone  exists;  bat 
simply  that  the  fire  itself  exists. 

139  This  Karika  begins  a  series  of  objections  to  the  following  passage  of  the  Bhii- 
shya.  "Tat  tu  dunvidham,  pratyaJcshato-drishtasambandham  sdmdnyatodrlshtasamban- 
dhanca,  tatrapratyakshatodrishtasambandham  yaiha  dhumakrtidarcanat  agnydirtivijndnam, 
samanyatodritthtusambandham  yatha  Devadattasya  gatipitrvahan  deqdntaraprdptimupalah- 
shya  ddityagatismaranam." 

189  That  is  to  say,  then  too,  the  two  inferences  cited  cannot  but  belong  to  the  same 
class. 

110  The  meaning  is  that  if  the  upholder  of  the  Double  Theory  asserts  that  he  has 
perceived  the  concomitance  of  motion  and  approach  to  a  new  place,  in  the  case  of  Deva- 
•l.ii  la,  and  accordingly  he  infers  (from  the  special  case  noticed  before)  the  concomitance 
of  motion  in  general  with  approach  in  general,  and  then  refers  back  this  general  conclu- 
sion to  the  particular  case  of  the  Sun,  which  latter  inference  thus  comes  to  have  the 
character  of  the  SamanyatodrisMa  Inference  ; — the  Bauddha  would  retort  that  the  same 
n.iv  ho  said  with  regard  to  such  cases  as  have  been  oited  as  instances  of  the 
Pratyakshatodristhta  Inference. 
26 
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produced  by  burning  dried  cowdung  and  the  '  smoke  '  issuing  from  that  parti- 
cular fire — there  is  recognition  of  particulars  alone  ;  and  then  subsequently 
even  when  the  observer  lias  gone  to  another  place,  he  happens  to  recog- 
nise the  existence  of  "fire"  by  means  of  (a  remembrance  of)  the  parti- 
cular '  smoke  '  noticed  before. 

142-148.  On  account  of  his  former  cognition  (of  the  concomitance 
of  'Fire'  and  'Smoke')  such  a  person  suspects  the  existence  of  '  fire ' 
-whenever  he  sees  any  'smoke,'  and  finds  (on  inspection)  that  in  every 
case,  (his  suspicion  is  justified  and)  '  fire  '  does  exist.  The  frequent  repe- 
tition (of  such  suspicion  and  its  subsequent  verification)  gives  rise  to  a 
definite  general  premiss  (that  '  the  existence  of  smoke  is  always  accom- 
panied by  the  existence  of  fire ').  It  is  the  cognition  of  such  particular 
relations  that  has  been  laid  down  by  Vindhyavasin. 

144.  Since  the  relationship  of  the  Minor  and  Major  Terms  rests  in 
the  class,  through  some  specification  of  it,  therefore  the  particular  form  is 
not  mentioned  (in  the  Bhashya). 

145.  Though  '  fire '  and  '  smoke  '  (other  than  the  particular  forms 
of  these  forming  the  subject  of  the  argument)  may  be  cited  as  forming 
an  example  of  a  "  Samanyatodrshta"  Inference,  yet  the  example  of  the 
'  sun  '  has  been  cited  here,  with  a  view  to  pure  "  Samanyatodrshta." 

146.  The  fact  of  "  Sam anya  "  being  an  object  of  Sense-perception, 
has  already  been  proved,  and  hence  ifc  is  that  the  "  Samanya  "  comes  to  be 
recognised  as  an  entity.  And  now  we  lay  down  reasons  (inferential)  in  sup- 
port of  both  these  facts  {i.e.,  the  fact  of  "  Samanya "  being  a  distinct 
entity,  and  its  amenability  to  Sense-perception). 

147.  The  inference  of  '  Fire  '  from  "  Smoke  "  has  a  distinct  entity  for 
its  object, — because  it  is  a  means  of  right  notion  other  than  negation, — 
like  auditory  cognition  with  regard  to  such  objects  as  are  amenable  to,  and 
in  close  proximity  with,  the  particular  Sense-organ. 

114  The  Karika  anticipates  the  objection  that  if  the  example  just  cited  is  based 
npon  the  cognition  of  a  particular  form,  why  does  the  Bhashya  mention  the  word 
"  Akrti  "  (Class)  ?  The  sense  of  the  reply  is  that  though  the  instance  cited  is  that  of  a 
particular  fire,  yet  it  has  been  cited  -with  a  view  to  the  class  ("  Fiie"),  in  which  the  parti- 
cular fire  is  contained. 

146  Though  the  example  of  another  Fire,  &c,  would  do  well  enough  ;  yet  the  case  of 
these  is  intermixed  with  the  Pratyahshatodrshta,  which  aspect  it  generally  bears  in 
ordinary  parlance.  While  in  the  case  of  the  Sun,  we  have  an  example  of  the  pure 
Samanyatodrshta,  unmixed  with  any  apparent  finge  of  the  Pratyahshatodrshta. 

116  This  is  levelled  against  those  who  deny  the  "  Samanya  "  as  an  entity.  In  the 
section  on  Sense-perception,  the  Samanya  "  has  been  proved  to  be  a  distinct  entity  in 
the  section  on  "  Akrti." 

in  For  instance,  an}-  cognition  of  Sound,  produced  by  the  organ  of  audition,  has 
got,  for  its  object,  a  distinct  entity,  Sound.  The  same  may  be  said  with  regard  to 
Inference  also.  This  argument  is  aimed  against  those  Bauddhas  who  deny  the  fact  of 
any  Inference  having  a  distinct  entity  for  its  object.  "  Amenable  "  and  "in  close  proxi- 
mity," &c,  have  been  added,  in  order  to  preclude  all  chance  of  mistake. 
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148.  '  Samanya  is  a  distinct  entity,'  and  is  amenable  to  Sensp- 
perception, — because  it  is  a  cognisable  object  other  than  negation, — like 
the  specific  chflracter  of  an  object. 

149-153.  (1)  Since  there  can  be  no  Infei^ence  without  the  Middle 
Term,  and  (2)  since  no  one  accepts  as  the  Middle  Term  anything  other 
than  the  '  Samanya,'  and  (3)  since  no  uncognised  Middle  Term  can 
lead  to  anything, — therefore  for  one,  (the  Bauddha),  who  admits  of  no 
'  Samanya  '  apart  from  the  Inference,  there  is  no  other  way  (out  of  the 
aforesaid  threefold  difficulty)  except  having  recourse  to  an  Inference  (for 
the  purpose  of  having  a  recognition  of  a 'Samanya'  to  be  utilised  in 
another  Inference).  But  this  Inference  too  could  only  be  brought  about  by 
a  Middle  Term  associated  with  the  notion  of  a '  Samanya  ' ;  and  this  (Middle 
Term,  '  Samanya')  too,  being  only  an  object  of  Inference,  could  be  conceived 
of  only  by  means  of  another  Middle  Term  through  an  inferential  argu- 
ment, and  so  on.  If  such  be  the  course  of  assumptions,  then,  there  being 
an  endless  series  of  Major  and  Minor  Terms,  Middle  Terms  and  Inferences 
with  regard  to  a  single  object  ("  Samanya"),  even  thousands  of  seons  would 
not  suffice  for  the  recognition  of  a  number  of  objects  (by  means  of 
Inference). 

154.  "  Even  if  the  Middle  Term  be  a  Samanya  we  could  have  its  cog- 
nition from  something  else."  If  this  be  urged,  then  (we  ask) — Is  this 
'  something  else  '  a  correct  means  of  right  notion  ?  or  is  it  purely 
false  ?  If  the  former,  then  form  the  same  source  you  could  also  have 
the  cognition  of  the  Major  and  Minor  Terms  also. 

155.  And  thus  you  would  have  the  complete  annihilation  of  Inference 
itself  ;  inasmuch  as  the  idea  of  '  Samanya  '  would  be  got  at  by  means 
of  other  proofs  (and  that  of  particular  forms  is  of  course  due  to  Sense- 
perception). 

156.  If  (however  you  stick  to  the  second  alternative,  then),  the  idea, 
of  the  Major  and  Minor  Terms,  arrived  at  through  a  Middle  Term  recog- 
nised by  means  of  an  incorrect  means  of  knowledge,  would  always  be  a 
false  one, — like  the  notion  of  '  fire  '  derived  from  the  perception  of  '  fog.' 

157.  "  But  just   as  the    Remembrance   (of   the    relation    between  the 

1&*  The  Bauddha  adds  :  "  We  have  the  notion  of  the  specific  character  of  an  object 
by  Sense-perception ;  and  this  gives  rise  to  the  specification  of  the  particular  object; 
and  it  is  this  specification  that  appears  to  have  the  character  of  Sense-perception, 
(thought  in  reality  it  is  not  so).  And  from  this  specification  we  can  have  the  notion  of 
a  Middle  Term,  even  if  it  be  of  the  nature  of  your  Samanya." 

From  the  same  source,  frc.  "The  Bauddha  does  not  admit  of  any  proofs  besides 
Inference  and  Sense-perception."  If  that  "something  else"  be  dependent  upon  the 
contact  of  the  senses,  it  becomes  Sense-perception,  pnre  and  simple  ;  if  not,  then  we 
could  arrive  at  the  notions  of  the  Samanya  of  the  Major  and  Minor  Terms  exactly  in  the 
same  way  as  that  of  the  Middle  Term. 

167  That  is  to  say,  just  as  a  Remembrance,  which  is  not  a  proof,  brings  about  true 
cognition  of  Major  and  Minor  Terms ;  so  also  the  notion  of  the    Middle   Term,    though 
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various  terms),  though  in  itself  not  a  correct  means  of  knowledge,  becomes 
the  means  of  arriving  at  the  correct  notion  of  the  Major  and  Minor  Terms  ; 
so  would  also  the  notion  of  the  Middle  Term  (be  a  means  of  arriving  at  a 
correct  inference)." 

158.  There  (in  the  case  of  Remembrance),  to  the  previous  cognition 
( which  is  the  origin  of  the  Remembrance)  belongs  the  character  of  a 
correct  means  of  knowledge ;  and  the  purpose  of  Remembrance  lies  in  the 
mere  recalling  of  that  previous  cognition. 

159.  For  the  compi-ehension  of  the  Middle  Term,  no  means  (of  know- 
ledge) is  possible  ;  and  in  the  absence  thereof,  Remembrance  can  in  no  way 
apply  in  this  case. 

160.  If  anyone  urges  that  the  comprehension  of  the  specification  of 
an  object  has  the  character  of  '  Remembrance,'  inasmuch  it  is  not  different 
(from  the  comprehension  of  the  specific  character  of  an  object,  which,  in 
the  opinion  of  the  Bauddha,  is  a  matter  of  Sense-perception)  ; — then  verily, 
such  a  person  will  also  have  the  power  of  having  a  Remembrance  of  the 
son  of  a  barren  woman  ! 

161.  Nor  can  the  specific  character  of  an  object  be  the  cause  of  the 
cognition  of  its  "  Samanya  "  ;  because  we  have  never  perceived  any  invari- 
able concomitance  of  the  former  with  the  latter. 

162.  And,  further,  the  comprehension  of  the  relation  (of  concomitance) 
of  the  specific  character  would  make  this  character  a  '  Samanya,'  like 
"  causedness  "  ;  specially  as  no  unique  (specific,  asadharana)  object  exists, 
or  has  ever  existed  before. 

163.  Nor  can  the  character  of  a  Middle  Term  belong  to  one  which 
(like  the  specific  character  of  an  object)  is  devoid  of  specification  and 
(hence)  unnameable, — without  previous  recognition. 

164.  Even  such  particular  properties  as  are  specified  cannot  become 

itself  not   true  (as  having  its  origin  in  a  false  means  of  knowledge)  could  bring  about  a 
correct  Inference. 

168  The  true  character  of  the  proof  of  Remembrance  is  denied,  only  because  it  refers 
only  to  such  objects  as  have  already  been  recognised.  Though  it  is  unable  to  have  an 
independent  object  of  its  own,  yet  it  owes  its  origin  to  a  correct  recognition  of  a  real 
object,  at  some  previous  time  ;  and  when  it  succeeds  in  recalling  that  object  correctly, 
it  becomes  a  correct  means  of  knowledge.  Hence  the  similarity  cited  in  the  last 
Karika  does  not  hold  good  ;  and  the  position  of  the  Bauddha  remains  as  weak  as  ever. 

161  The  cognition  of  the  specific  character  of  an  object  is  not  always  accompanied 
by  that  of  the  "Samanya"  or  class  to  which  it  belongs.  Therefore  the  truth  of  the 
former  cannot  belong  to  the  latter. 

162  The  specific  character  of  an  object  could  prodnce  a  notion  of  the  Samanya,  only 
if  it  could  be  the  Middle  Term ;  but  this  it  cannot  be  ;  because  of  the  specific  character 
of  an  object,  no  relation  can  be  asserted.  If  any  relationship  be  asserted,  then  it 
would  become  a   "  Samanya,"  like   "  Krtalcatwa." 

16*  When  specified  properties  cannot  form  the  Middle  Term,  without  being  related, 
how  can  unspecified  entities  be  so  ?  If  neither  the  specific  object  nor  the  Samanya  be 
the  Middle  Term,  then  the  Ideas  cannot  be  so  ;  because  of  their  being  unrelated. 
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the  Middle  Term,  unless  they  are  related  (to  something  else).  And  for  the 
same  reason  even  the  idea  of  these  (unrelated)  entities  cannot  be  the 
Middle  Term. 

165.  And  if  the  Middle  Term  be  accepted  to  be  of  the  form  of  a 
'Samanya,'  then  you  have  the  same  endless  series  (K.  149-153).  If  any 
relation  perceived  in  connection  with  something  else  (be  admitted  as  giviug 
rise  to  the  Inference  of  a  '  Samanya,'  other  than  the  one  with  reference  to 
which  the  relation  has  been  cognised)  then  any  and  everything  will  give 
rise  to  the  cognition  of  anything  (there  being  no  restricting  agency). 

166.  The  recognition  of  the  relationship  of  the  Major  and  Minor 
Terms  ought  surely  to  be  looked  for  (in  all  cases  of  Inference).  Bat, 
prior  to  the  action  of  Inference,  the  Bauddha  can  have  no  idea  of  it. 

167.  Nor  is  a  knowledge  of  the  Middle  Term  possible,  through  mere 
impression  (Vasana) ;  for  (in  that  case)  the  cognition  of  the  Major  and 
Minor  Terms  too  would  be  arrived  at  in  the  same  manner,  and  not 
through  the  three-membered  argument  (in  the  form  of  an  inferential 
syllogism). 

168.  Where  the  Middle  Term  is  a  negative  one,  it  cannot  be  an  object 
of  Inference,  since  it  is  amenable  to  other  means  of  knowledge  (Sense- 
perception)  ;  hence  the    aforesaid  discrepancy  does  not  apply  to  it. 

169.  One,  to  whom  cognition  of  the  Major  and  Minor  Terms  arises 
from  a  Middle  Term,  which  is  cognised  by  Sense-perception, — for  such  a 
one,  there  is  nothing  more  to  be  desired. 

170.  Even  in  a  case  where  the  cognition  of  the  Major  and  Minor 
Terms  is  due  to  an  inferred  Middle  Term, — the  first  Middle  Term  must  be 
one  that  has  been  cognised  by  Sense-perception. 

171.  In  (such  Middle  Terms  as)  "  causedness  "  and  the  like,  the 
character  of  the  Middle  Term  belongs  either  to  the  action  (of  being  caused) 
or  to  the  agent  (the  '  potter  '  f.i. )  ;  and  both  of  these  being  amenable 
to  Sense-perception  we  have  not  to  look  for  them  (for  the  accomplishment 
of  the  cognition  of  the  Middle  Term). 

172.  Similai'ly  Verbal  Testimony  and  Analogy,  &c.,  being  based  on 
"Samanya,"  any  discrepancy  in  the  cognition  of  it  ("Samanya")  causes 
discrepancy  in  all  of  them. 

173.  Thus  then,    for  all  the  means  of  right  knowledge,  it  is  necessary 


186  There  can  be  no  recognition  of  any  relationship  between  unrecognised 
Siemanyas  of  the  Middle  Term  and  the  Major  and  Minor  Terms  ;  and  these  Samanyas 
cannot,  in  your  opinion,  be  cognised  without  Inference.  Therefore  there  is  the  same 
endless  series  of  Inferences  as  pointed  out  in  Karikas  149-153. 

18?  If  negation  were  not  amenable  to  Sense-perception,  and  if  it  wero  an  object  of 
Inference,  then  the  cognition  of  one  negation  would  depend  upon  that  of  another  and 
so  on,  ad  infinitum  ;  so  the  aforesaid  fault  of  endlessness  would  apply  hei'e  also. 

no  That  is  to  say,  the  Inference  of  the  Middle  Term  (of  the  argument  in  question) 
must  have  a  Middle  Term  that  has  been  cognised  by  Sense-porception. 
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to  be  preceded  by  Sense-perception.  And  "  Samanya"  must  be  amenable 
to  Sense-perception ;  since  there  would  be  no  otlier  means  of  cognising  it. 

174.  Or  else,  bow  could  even  a  particular  object,  (cow,  f.i. ),  be  said  to 
be  amenable  to  Sense-perception,  when  in  comparison  to  other  objects  (i.e., 
its  own  constituent  parts),  it  is  also  said  to  be  a  "  Samanya." 

175-176.  For  instance,  colour,  &c.,'  are  all  "  Samanya"  in  comparison 
with  "  Blue,  Red,  &c."  ;  these  latter  again  have  the  character  of  '  Samanya ' 
in  comparison  with  particular  forms  of  themselves  (different  forms  of 
Blue,  &c.)  ;  these  particular  forms  again  would  be  "  Samanya ;  "  so  on 
and  on,  till  we  come  to  atoms;  for  the  colour  of  even  a  binary  compound 
is  common  to  the  two  atoms  composing  it. 

177.  There  is  no  process  (of  reasoning)  based  upon  the  final  atom 
as  a  specific  entity ;  nor  does  amenability  to  Sense-perception  belong  to  it, 
either  singly,  or  in  masses. 

178.  Those  that  are  not  cognised  separately,  cannot  be  comprehended 
as  a  whole  either  ;  nor  is  it  possible  for  distinct  (atoms)  to  be  the  object 
of  the  cognition  of  non-difference. 

179.  And  again,  for  the  Bauddlia  there  is  no  such  thing  ns  a  concrete 
whole  ;  and  it  is  not  possible  always  for  all  people  to  have  their  cognitions 
brought  about  by  an  object  which  is  non-existing. 

180.  Then  too,  there  can  be  no  concrete  whole  without  many  indivi- 
duals belonging  to  the  same  class.  Therefore  even  when  these  (atoms) 
form  a  concrete  whole,  their  atomic  character  remains  unaltered. 

181.  And  thus  it  is  proved  that  even  in  an  invisible  object  (atom) 
you  have  a  "  Samanya  "  (the  class  "  atom").  Because  it  is  only  in  what 
we  call  a  "  Samanya"  that  there  is  an  idea  extending  over  a  number  of 
homogenous  objects,  even  if  we  do  not  hold   them   to    form    one    concrete 

whole. 

182.  Just  as  we  have  the  sensual  comprehension  of  a   "  Samanya  " 

H8  Inference  of  the  rest  are  all  based  upon  Sense-perception. 

171  Then,  says  the  Bauddha,  we  will  have  the  final  atom  as  a  pure  particular  entity, 
which  could  be  amenable  to  Perception  ;  and  this  would  form  the  basis  of  all  subsequent 
Inferences,  thus  sailing  clear  of  the  rock  of  endlessness  urged  in  K.  149  153.  The 
Karika  meets  this  assertion  of  the  Bauddha. 

118  The  objection  is  that  that  though  atoms  are  not  visible  singly,  Masses  of  them 
will  be  clearly  visible,  like  masses  of  Sand.  The  Sense  of  the  reply  is  that  the  grains 
of  sand  are  such  as  are  distinctly  seen  individually,  which  cannot  be  said  of  atoms. 

"  Nor  is  it,  8fc."     Those  that  are  distinct  cannot   be  comprehended  as   identical. 

119  The  Bauddha  holds  to  the  existence  of  parts  and  denies  the  existence  of  a 
whole  constituted  by  these  parts.  Hence  a  collection  of  atoms,  considered  as  one 
concrete  whole,  is  not  admitted  by  him  ;  and  hence  he  cannot  reasonably  base  all  con- 
ceptions upon  this  non-entity. 

182  This  anticipates  the  following  :  "  We  may  have  sensuous  perception  of  such  as 
avayavi  (concrete  whole  )  ;  but  how  can  there  be  any  such  conception  of  the  class  cow 
as  inhering  in<in  individual  cow  ?  "  The  sense  of  the  reply  is  that  the  nature  of  percep- 
tion is  identical  in  both  these  cases  ;  and  so  there  can  be  no  difference. 
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that  extends  over  certain  bomogenous  objects  (as  forming  a  concrete 
whole),  so  we  would  also  have  a  similar  perception  of  a  "  Samanya  "  that 
inheres  in  each  individual. 

183.  The  Mimansakas,  again,  do  not  necessarily  admit  the  existence 
of  atoms ;  and  so  upon  that  ground  you  cannot  postulate  the  falsity  of  a 
perceived  entity. 

184.  One,  Avho  would  deny  the  visible  concrete  whole,  by  means  of 
invisible  atoms,  would  also  assert  the  absence  of  the  hare,  through  its 
horns  ! 

185.  It  is  only  when  the  existence  of  a  concrete  whole  is  established 
as  a  fact,  that  the  existence  of  atoms  is  postulated,  and  that  simply  as  a 
means  for  the  accomplishment  of  the  idea  of  the  whole. 

186.  Thei-efore  an  object  is  to  be  accepted,  just  as  it  is  always  per- 
ceived,— be  it  either  as  a  "  Samanya"  or  otherwise  (specific  entity). 

187.  In  comparison  with  the  genus  (Samanya)  "Being,"  the  class 
'  cow,'  comes  to  be  accepted  as  a  specific  entity.  Therefore  one  who  holds 
the  specific  entity  to  be  amenable  to  Sense-perception,  need  not  deny  the 
existence  of  the  '  Samanya  '  (Genus). 

188.  If   it  be  urged   that    "  it  is  not  as  a  genus  ('  Samanya '  )    that 
a  '  Samanya  '  is  perceived  by  the   Sense," — then    (we  reply)    Is  there  any- 
such  idea  of  any  object  perceived  being   a   specific    entity  ?     (The  fact   is 
that)  whatever  a  person  comprehends  can  be  spoken  of  in  both  ways   (i.e. 
as  a  class  and  as  a  specific  entity). 

Thus  ends  the  chapter  on  Inference. 

(Section  6.) 

ON"  WORDS. 

(Verbal  Authority.) 

1.     Obj.  "  While  treating  of   Sense-perception,  &c,   what    should    be 
laid  down  is  the  definition  of  Verbal  Authority  in   general  ;  how   is  it  then 
that  the  definition  of   Scripture   has  been  put  forward  (in  the  Bhashya) 

18S  If  the  perception  of  atoms  militate  against  the  theory  of  concrete  wholes 
formed  of  these  atoms,  then  we  can  safely  say  that  the  postulating  of  atoms  is  by  no 
means  a  necessary  element  in  our  theory.  We  admit  of  the  atom,  merely  as  a  hypo- 
thesis to  explain  the  existence  and  formation  of  concrete  wholes. 

188  Jast  as  we  do  not  alivays  have  a  recognition  of  the  cow  as  a  class  •  so  too  we 
do  not  always  have  the  recognition  of  the  unspecified  specific  entity.  Hence  if 
the  mere  non-recognition  of  the  Samanya  as  such  be  sufficient  ground  for  denying 
its  Sense-perceptibility,  then,  on  the  same  ground  we  could  also  deny  the  Sense- 
perceptibility  of  the  unspecified  specific  entity  (accepted  by  the  Bauddha).  For 
these  reasons,  we  conclude  the  fact  to  be  that  all  that  we  perceive  is  perceived  in  a 
two-fold  character — i.e.,  (I)  an  unspecified  abstract  idea  of  thing,  and  (2)  the  thing  as 
belonging  to  a  particular  class,  and  endowed  with  certain  properties. 

1  Bhashya  ■.  "  Qastram  cabdavijndndt  asannikfste'rthe  vijndnam." 
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so   hurriedly — (i.e.,    without    Verbal    Authority    in   general  having   been 
denned) ? 

2.  "  To  leave  off  the  definition  of  the  generic  teimi  and  then  to  men- 
tion the  definition  of  the  specific  term  is  a  most  absurd  process  ;  for  this 
reason  too   the  definition  of  Scripture  should  not  have  been  given  (now). 

3.  "  The  cognition  of  an  object  produced  by  the  knowledge  of  words, 
mentioned  without  any  specification,  cannot  be  the  definition  of  a  parti- 
cular form  of    Verbal  Authority    (Scripture). 

4.  "'Scripture'  is  the  name  given  only  to  such  'words' — either 
caused  or  eternal — as  lead,  either  to  the  activity  or  to  cessation  from 
activity  of  certain  human  agents. 

5.  "  If  there  be  a  description  of  the  form  of  any  (action),  that 
too  becomes  '  Scripture,'  inasmuch  as  it  forms  an  integral  part  of 
the  '  word,'  as  leading  to  the  activity  or  otherwise  of  the  person  addressed. 

6.  "  Since  it  is  only  when  the  Bhuvana  is  pi'aised  (or  decried)  that 
there  is  activity  or  cessation  from  activity  ;  therefore  it  is  to  that  alone 
that  the  name  '  Scripture  '  cau  correctly  belong,  and  not  to  mere  words." 

7.  Hep.  The  author  of  the  Blmshya  has  got  to  explain  the  fact  that 
the  Means  of  Knowledge  need  not  be  examined ;  and  it  is  only  in  the 
course  of  this  that  he  lays  down  the  definitions  of  these  ;  and  so  he  does 
not  chatter  away  about  things  that  are  not  directly  essential  to  his  own 
Scripture  (Veda). 

8.  If  he  were  to  lay  down  the  definition  of  '  word  '  as  occurring  in 
ordinary  human  parlance,  it  would  not  have  served  any  purpose  of  one 
wishing  to  explain  the  Veda. 

9.  The  definition  of  "  Sense-perception"  has  been  given,  because  it 
is  of  use  in  the  deciphering  of  letters,  &c,  at  the  time  of  learning  the 
meaning  of  the  Scripture. 

10.  Since  it  would  have  served  no  purpose  to  define  such  words  as 
occur  inordinary  parlance,  as  "  bring  the  cow,"  &c,  therefore  the  definition 
has  been  stated  in  a  form  suitable  only  to  the  '  words  '  constituting  the 
Scripture. 

11.  Siuce  there  can  be  no  specific  term  without  its  corresponding 
generic  term,  therefore  after  having  exemplified  the  specific,  it  is  always 
easy  to  get  at  the  definition  of  the  generic  term. 

32.  Even  the  generic  form  (the  cognitions  of  objects  by  means  of 
words)  is  here  restricted  to  the  specific  form  (Scripture)  ;  because  of  the 
peculiar  context.  It  has  already  been  laid  down  that  "  Codana"  (urging) 
aud  "  Upadeca"  (Exhortation)  are  both  (synonymous  with)  "  C,astra  " 
(Scripture). 

6  e.g.,  "  Arthavada  passages." 

T   The  definition  of  Word  in  general  would  not  serve  any  purpose  of  the  Mimansaka. 
12  "  Contest.  " — Since  the  defiaition    is  given  in  the    course  of    a    consideration    of 
Codana,  which  is  synonymous  with  Scripture. 
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13.  Just  as  the  word  "  Codana "  refers  to  the  "  Vedic  codana  " 
alone,  so  the  words  "  the  meaning  of  words  "  and  "  cognition  of  objects  " 
(occurring  in  the  definition  given  in  the  Bhashya)  refer  to  those  occuring 
in  the  "  Scripture"  only. 

14.  "  Sense-pei-ception  and  tlie  rest "  have  been  declared  to  be  no 
proper  subjects  of  enquiry  ;  and  since  "Scripture"  is  included  therein 
the  fact  of  its  being  no  subject  for  enquiry  is  implied  in  the  same  declar- 
ation.   

15.  The  Bauddhas  and  the  Vaiceshikas  declare  this  ("  Verbal  Au- 
thority ")  to  be  included  in  "  Inference."  The  Sankhyas  hold  the  two  to 
be  distinct,  but  do  not  lay   down   any  adequate  grounds  of  difference. 

16-17.  They  declare  that  the  ground  of  Inference  is  that  the  speci- 
fication of  sentences  and  final  letters  {of  words)  endowed  with  impressions  of 
foregoing  ones — and  the  desire  to  utter,  are  not  found  in  the  case  of  (the 
terms  of  an  Inference)  "  Smoke,  &c."  But  here  they  are  encountered  by  a 
double  fallacy :  (1)  "  Vaidharmyasama  "  (the  similarity  of  dissimilarity), 
and  (2)  "  Vikalpasama.  "  (The  similarity  of  doubt).  Even  among  In- 
ferences of  such  objects  as"  smoke,"  "  non-eternality,"  " Horned-ness,  "  &c, 
there  is  a  difference  ;  but  that  does  not  make  any  difference  in  their  com- 
mon character  of  "  Inference." 

18.  So  long  as  any  discrepancy  in  the  tripartite  character  (of  In- 
ference) is  not  shown,  one  who  would  speak  only  of  very  slight  points 
of   difference,    would  become  open  to  refutation. 

19.  (They  urge  that)  "  in  the  case  of  words  we  have  cognitions  in 
accordance    with  optional  usage,  which  is  not  the  case    with   smoke,    &c."  ; 

18  As  the  generic  term  "  Codana"  is  restricted  to  the  specific  term  Vedic  "  Coda- 
na," so  the  genenic  term  in  the  given  definition  would  refer  to  the  specific  term 
"  Scripture." 

18.17  "  Similarity  of  dissimilarity  "  :  The  Bauddha  argues  :  "  Verbal  Authority 
is  nothing  but  a  case  of  Inference  ;  because  it  is  brought  about  by  affirmative  and 
negative  premises  ;  just  like  the  idea  of  fire  obtained  from  a  sight  of  the  smoke. 
The  Sankhya  meets  this  by  a  counter-argument  :  "  Smoke,  &c,  are  devoid  of  any  verbal 
specification  which  is  present  in  Verbal  Authority  ;  and  on  account  of  this  vital 
difference  between  them,  the  two  processes  can  never  be  identical."  This,  however 
only  sers-es  as  a  counter-argnment,  and  does  not  quite  refute  the  Bauddha  reasoning. 
"  Similarity  of  doubt  ":  Even  the  production  of  cognition  by  means  of  affirmative 
and  negative  premises  is,  in  part,  devoid  of  verbal  expression  ;  e.g.,  the  cognition  of  fire 
from  smoke  ;  while  in  certain  cases  it  is  accompanied  by  such  expression  ;  as  in  the 
case  of  Verbal  Authority.  Thus  one  part  becomes  Inference,  while  the  other  does  not. 
( For  Vaidharamyasnma  and  Vikalpasama,  See  Gautama's  Nyaya-Sutras).  "That  does 
not,  $~c." — The  mere  fact  of  the  presence  of  a  point  of  difference  does  not  necessarily 
make  them  different  in  class. 

19  Signs  and  gestures  are  understood  to  express  something ;  and  surely  there  is 
no  articulate  utterance  in  this  case,  the  meaning  boing  comprehended  by  means  of 
pre-concerted  signs. 

27 
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but   here  also,    we  have  Self-contradiction   with  reference  to   signs   made 
by  the  different  parts  of  the  body. 

20.  As  a  matter  of  fact,  gestures  of  hands,  &c,  are  capable  of 
expressing  correct  meanings,  when  their  meanings  have  been  previously 
settled  ;  consequently  these  meanings  come  to  serve  as  the  middle  terms 
(helping  to   arrive    at   a   correct  conclusion  by  means  of  Inference). 

21.  In  the  case  of  "  dependence  upon  man"  (as  a  ground  of  differ- 
ence) too,  we  have  the  same  Self-contradiction;  for  in  that  case,  there 
would  be  no  truth  in  words  and  Vedic  sentences  (none  of  which  depend 
upon  human  option). 

22-23.  "  The  recognition  of  relation "  (between  words  and  their 
meanings,  urged  as  a  ground  of  difference)  is  also  found  to  be  peculiar 
to  the  case  of  the  different  forms  of  Inference  :  in  the  case  of  Verbal 
Authority  the  relationship  depends  upon  human  agency  (the  utterauces 
of  a  trustworthy  person  are  true)  ;  that  of  '  smoke  '  and  '  fire  '  rests  upon 
(sameness  of)  place ;  and  another  case  (that  of  the  rise  of  the  ocean- 
tide  on  a  fullmoon  night)  rests  upon  (the  peculiarity  of)  time.  In  fact 
the  fact  of  depending  upon  human  agency  is  made,  by  the  Bauddhas,  a 
ground  for  asserting  the  non-difference  of  "  Verbal  testimony  "  from  In- 
ference— basing  their  assertion  upon  the  invariable  concomitance  between 
"trustworthy  assertions"  and  "  correct  assertion." 

24.  The  difference  of  only  a  few  such  words  as  "  apurva,"  and 
the  like  (words  whose  relations  are  not  perceived  by  any  means  save  that 
of  Verbal  Authority,  and  which  therefore  cannot  in  any  way  form  subjects 
of  Inference)  is  not  enough  for  asserting  the  difference  of  all  ('Verbal 
testimony');  nor  are  these  few  words  distinguished  from  such  words 
as  "  Horse,  &c,"  because  both  have  the  common  character  of  being 
words. 

25.  A  word,  whose  relation  (with  objects  and  meaning)  has  not 
been  recognised,  cannot  express  anything.  Therefore  the  absence  of  any 
relation  (with  regard  to  these  few  words)  cannot  serve  to  differentiate 
them  from  Inference. 

26.  Nor  can  a  difference  (between  Verbal  testimony  and  Inference) 
be  asserted  on  the  ground  that  in  the  former  there  is  identity  of  form 
among  "  word,"  "  its  meaning,"  and  the  "  idea  of  these";  because  this 
(identity)  has    been  fully  refuted  (in   the  Chapter    on    Sense-perception). 

22.23  The  mere  difference  of  the  ground  of  expressiveness  is  no  sure  sign  of 
difference ;  as  even  in  various  cases  of  avowed  Inference,  the  basis  of  each  Inference  is 
peculiar  to  itself.  *'  Basing  their  assertion,  Sfc."  The  argument  being  :  "  Trustworthy 
assertion  is  true,  because  it  is  in  keeping  with  the  real  state  of    things." 

26  Even  such  words  as  "  Apurva"  and  the  like  stand  it  need  of  the  cognition  of 
certain  relations,  without  which  they  cannot  give  any  meaning.  Thus  then,  if  they 
have  no  relations,  they  cannot  express  any  meaning  ;  aud  if  they  have  relations,  they 
become  included  in  Inference. 
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27.  With  a  view  to  the  case  of  reflections  (in  the  mirror),  the  argu- 
ment (based  upon  identity  of  form)  becomes  doubtful.  A  person  under- 
stands his  own  face  to  be  exactly  like  the  reflection  that  he  sees  in  the 
mirror ;  but  that  does  not  preclude  this  cognition  from  being  a  case  of 
Inference. 

28.  Even  if  the  cognition  of  the  similarity  of  the  face  with  its 
reflection  be  accepted  to  be  a  case  of  direct  Sense-pei'ception,  we  will 
find  the  argument  contradicted  by  other  instances  ;  e.g.,  when  from  foot- 
prints in  the  sand,  we  infer  the  identity  of  the  prints  with  the  feet  of 
persons  that  may  have  passed  by  that  way. 

29.  By  a  single  sentence  uttered  but  once,  there  cannot  be  an  indica- 
tion of  many  meanings  (simultaneously)  ;  therefore  the  mere  fact  of  a  word 
expressing  contradictory  and  non-contradictory  meanings,  cannot  serve  as 
a  ground  for  asserting  its  difference  (from  Inference) ; 

30.  because  (in  the  case  of  Inference  too)  we  find  the  same  thing 
with  regard  to  the  Middle  Term,  both  when  it  is  a  true  Reason,  and  when 
it  is  not.  If  it  be  urged  that  "  since  there  is  contradiction,  there  can  be 
no  Inference," — then,  for  the  same  reason,  you  too  could  have  no  Scrip- 
ture (on  account  of  the  contradictory  significations  of  words). 

31.  In  whichsoever  sentence  we  have  only  one  meaning,  there  we 
cannot  but  admit  of  an  identity  with  Inference  ;  and  certainly  if  a  sentence  is 
uttered  only  once,  the  meaning  desired  to  be  conveyed  cannot  but  be  one  only. 

32.  The  fact  of  the  appearance  of  many  ideas,  as  forming  the  deno- 
tations of  words  whose  meanings  have  not  been  ascertained,  is  present  also 
in  the  case  of  such  Middle  Terms  as  are  not  very  explicit  (in  their  appli- 
cations) ;  therefore  that  cannot  form  a  ground  of  difference. 

33.  The  non-mention  of  an  Instance  (in  the  case  of  "Verbal  Testi- 
mony," as  a  ground  of  its  difference  from  Inference)  is  found  to  be  too  wide, 
inasmuch  as  it  is  found  to  be  the  case  in  (Inferences  from)  '  smoke,'  &c, 
where  the  Middle  Term  being  too  well  known,  the  Instance  is  not  cited. 

2T  The  experience  of  common  people  is  that  they  cannot  see  their  own  face 
directly,  it  is  only  its  reflection  that  they  perceive  in  the  mirror  ;  and  in  the  case  of  the 
hand,  &c,  they  find  that  the  reflection  in  the  mirror  tallies  exactly  with  what  they  see 
with  the  eye  ;  and  from  this  fact  they  infer  that  the  face  too  must  be  exactly  like  the 
reflection  in  the  mirror. 

30  The  perception  of  "  smoke,"  proves — (1)  the  existence  of  fire,  (2)  its  heat,  (3) 
its  capacity  to  barn,  and  (4)  origin  from  f  ael — all  at  one  and  the  same  time.  This  is 
the  case  when  the  Reason  is  valid.  In  the  case  of  an  invalid  reason,  also — e.g.,  '  Sound 
is  eternal,  because  it  is  caused' — we  find  that  the  argument  as  stated  proves  the 
eternality  of  Sound,  while  the  same  reason,  through  well-ascertained  invariable  con- 
comitance also  proves  its  non-eternal  character.  Therefore  the  mere  fact  of  express- 
ing diverse  and  contradictory  meanings  cannot  serve  as  a  ground  for  asserting  any 
absolute  difference  between  Verbal  Testimony  and  Inference. 

88  e.g.,  when  the  presence  of  Smoke  has  not  been  quite  ascertained. 

83  "  Not  cited  " — as  also  in  the  case  of  Inferences  employed  for  one's  own  conviction- 
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34.  In  the  case  of  a  word  not  often  used,  people  stand  in  need  of 
the  remeraberance  of  some  object  related  to  it  (in  order  to  comprehend  it 
rightly)  ;  and  with  regard  to  which  word,  one  comes  to  remember  that 
"  this  word  had  been  used  in  such  and  such  a  sense." 

35-37.  Here,  the  arguments,  that  the  opponent  brings  in  support  of 
identity  (of  Verbal  Authority  with  Inference),  have  not  been  refuted 
(by  the  Sankhya  in  giving  proofs  of  the  difference  of  Verbal  Authority 
from  Inference).  (These  arguments  are) :  "Verbal  Authority  is  identical 
with  Inference,  (1)  because  of  the  existence  of  affirmative  and  negative 
premises  ;  (2)  because  in  the  case  of  Verbal  Authority  (a3  also  in  that 
of  Inference)  cognition  is  preceded  by  the  recognition  of  a  certain  relation, 
due  to  the  previous  sensuous  perception  of  one  of  the  members;  (3) 
because,  not  touching  objects  of  Sense-perception,  it  is  a  means  of  know- 
ledge other  than  Sense-perception;  (4)  because  its  object  is  a  Satna- 
nya ;  and  (5)  because  it  refers  to  all  the  three  points  of  time  (past,  pre- 
sent and  future), — exactly  like  the  Inference  of  Fire  from  smoke." 

38.  Certain  Mlmansakas  seek  to  prove  the  difference  (of  Verbal 
Authority  from  Inference)  on  the  ground  of  the  difference  in  the  object 
(of  Verbal  Authority)  ;  since,  they  argue,  Scripture  has  its  application  in 
such  cases  as  are  not  touched  by  the  former  two  (means  of  knowledge  : 
Inference  and  Sense-perception). 

39.  But,  in  that  case,  no  Verbal  Authority  could  belong  to  human 
utterances.  "  Be  it  so."  Then  by  what  means  will  you  have  the  cognition 
of  the  meaning  ?  "  Prom  the  idea  present  in  the  speaker's  mind  (inferred 
from  his  utterance)."  But  from  where  do  you  get  at  this  '  speaker's 
idea  '  ? 

40.  This  idea  cannot  be  the  characteristic  mark  (and  hence  the 
Reason,  Middle  Term)  of  the  meaning  of  a  Word  :  nor  can  this  (mean- 
ing) in  any  way  be  the  characteristic  mark  of  the  speaker's  idea.  By 
means  of  these  is  brought  about  the  cognition  of  particular  objects ; 
and  hence  the  character  of  Inference  (which  always  has  a  '  Samanya'  for 
its  object)  must  belong  to  it. 

84  "  The  word  had  been  used,  Sfc." — and  only  then  is  the  meaning  of  the  word 
duly  comprehended.  And  this  is  a  case  of  pure  Inference  :  "  This  word  has  such  aud 
snch  a  meaning,  because  (I  remember  that)  knowing  people  had  used  it  in  that  sense 
— exactly  like  the  word  '  cow.'  " 

85. ST  The  instance  in  each  of  the  five  syllogisms  is  the  same  :  "  the  Inference  of  the 
existence  of  fire  from  the  perception  of  smoke."  In  the  case  of  (2) — in  Inference  we 
have  a  sensuous  perception  of  the  Smoke,  which  leads  to  the  rememberance  of  the  inva- 
riable concomitance  between  Smoke  and  Fire,  as  perceived  in  the  culinary  hearth.  In 
the  case  of  Words  also,  we  have  a  sensuous  perception  (auditory)  of  the  word,  and  then 
follows  the   rememberance  of  the  concomitance  of  this  word  with   a   certain  sensation. 

39  "  Prom  where,  8fc," — without  understanding  the  constant  relationship  between 
the  Word  and  its  Meaning,  how  could  you  get  at  any  notion  of  the  idea  present 
in  the  mind  of  the  speaker  ? 


ON    WORDS.  213 

41.  Therefore  when  the  meaning  of  the  speaker  is  not  amenable 
to  Sense-perception,  &c,  then  (in  that  case)  even  a  human  utterance 
becomes  a  Verbal  Authority  for  the  listener. 

42.  (Says  the  Bauddha)  "  Even  then,  you  (the  Mimansaka  of  K.  38) 
fail  to  prove  that  the  meaning  of  the  Scripture  is  not  an  object  of  Infer- 
ence. For  there  too  we  have  the  Word  as  the  characteristic  (Middle 
Term),   just  as  '  smoke '  is  of  the  '  fire.' 

43.  "  The  mere  fact  of  its  not  being  an  object  of  Inference,  does  not 
prove  it  to  be  the  object  of  no  other  means  of  knowledge;  for  certainly, 
the  mere  fact  of 'colour'  not  being  an  object  of  the  sense  of  Hearing, 
does  not  prove  it  to    be  imperceptible  by  the  organs  of  Sense." 

44-45.  Under  the  circumstances,  some  people  of  our  own  party, 
not  caring  to  trouble  themselves  with  the  subtleties  of  argumentation, 
admit  that  "  Verbal  Authority  "  is  a  particular  form  of  Inference,  and 
as  such,  the  means  of  obtaining  a  notion  of  Duty  ;  for  in  the  case  of  Duty 
(which  is  yet  to  come)  what  has  been  denied  (by  the  Bhashya)  to  be  the 
characteristic  Middle  Term  is  only  one  in  the  form  of  an  object  (and  not 
in  that  of  a  word). 

45-46.  (To  these  people  we  reply)  :  "Well,  we  do  not  object  to  your 
desire  to  call  "  Verbal  Authority  "  by  the  name  of  "  Anumana."  If,  how- 
ever, there  be  an  identity  of  form  and  character  between  Verbal  Autho- 
rity and  Inference,  then  the  knowledge  due  to  the  Veda  ceases  to  have 
any  validity,  because  this  latter  has  not  got  the  character  of  Inference. 

47-48.  In  human  utterances,  it  happens  to  be  endowed  with  validity, 
on  account  of  its  similarity  to  Inference,  inasmuch  as  (in  that  case)  you 
have  the  concomitance  of  "  trustworthy  assertion  "  and  "  correspondence 
to  the  real  state  of  things,"  as  the  basis  of  the  inferential  argument.  In 
the  case  of  the  Veda,  on  the  other  hand,  since  there  is  no  trustworthy 
personality   attached   to   it,   and   as   such   there   being   no   concomitance 

41  Therefore  it  is  only  when  the  idea  of  the  speaker  has  not  been  duly  recognised 
by  Sense-perception  that  his  utterance  can  have  any  verbal  authority  ;  and  not  that  the 
recognition  of  the  speaker's  idea  produces  the  recognition  of  the  meaning  of  hia 
utterance. 

44.46  in  the  case  of  Duty,  fyc. — The  Bhashya  has  laid  down  the  fact  that,  in  the  case 
of  Doty,  which  is  yet  in  the  future,  and  not  amenable  to  Sense-perception,  there  can  be 
no  Inference.  Hence  if  Verbal  Authority  were  made  only  a  special  form  of  Inference, 
then  the  Veda  would  cease  to  be  an  authority  for  Duty.  With  this  objection  in  view, 
these  "  some  people  of  our  own  party "  seek  refuge  in  the  assertion  that  "  it  is 
only  a  Middle  Term  of  an  objective  form  that  has  been  denied  with  regard  to  Duty ; 
and  as  we  can  hold  the  Word  to  be  a  Middle  Term  applicable  to  the  case  of  Duty,  there 
can  be  no  contradiction." 

46.46  if  you  give  up  all  the  necessary  ingredients  of  Inference,  then  Verbal 
Authority  comes  to  be  called  "  Anumana  "  only  in  name  ;  and  as  the  word  "  Anumana  " 
only  means  a  "  cognition,  following  upon  certain  other  cognition,"  we  do  not  object  to 
this    name   being  applied  to  Verbal  Authority. 
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(recognised),  the  character  of  Inference  cannot  apply  to  it,  and  it  ceases 
to  be  valid. 

49.  "  Even  the  accepted  truth  (as  perceived  by  other  means  of  know- 
ledge) of  even  one  part  of  the  Veda,  would  give  it  the  character  of  In- 
ference :  F.i.  '  The  passages  treating  of  Agnihotra,  &c,  are  true,  because 
they  are  Veda,  like  the  passage  declaring  '  deftness  '  of  the  God  of  Wind 
(which  is  found  to  be  true  in  ordinary  experience)  ' "  ? 

50.  It  will  not  be  so,  because  the  argument  fails  in  the  case  of  the 
passage  which  declares  the  sun  to  be  a  post  ;  or  again,  the  Agnihotra 
passages  too  would  come  to  have  a  subsidiary  character,  like  the  passage 
"  The  sun  is  the  post."  And  further  (if  Verbal  Authority  be  accepted  to 
be  a  form  of  Inference)  then  there  would  be  no  end  to  the  counter-argu- 
ments (proving  the  invalidity  of  the  Veda),  as  described  before  (under 
Sutra  2). 

51.  For  these  reasons  it  is  only  when  Verbal  Authority,  in  the  Veda 
as  well  as  in  human  utterances,  has  its  validity  apart  from  the  character  of 
Inference  (which  is  sought  to  be  thrust  upon  it),  that  the  validity  of  the 
Veda  can  be  established. 

52.  For  the  same  reason  too  we  cannot  have  the  fact  of  being  the 
exhortation  of  a  trustworthy  person,  as  a  definition  of  "  Scripture  "  ;  because 
in  the  Veda,  there  is  no  possibility  of  any  trustworthy  speaker  ;  and  in 
the  case  of  ordinary  human  utterance  too,  Validity  cannot  rest  solely  upon 
that  fact. 

53.  This  has  been  explained  before  (under  Sutra  2).  Therefore  the 
idea  that  is  produced  by  Verbal  testimony  must  have  its  validity  in  itself, — 
provided  that  its  contradiction  is  not  perceived  (by  other  and  simpler 
means  of  right  knowledge). 

51.  The  only  similarity  that  this  (Verbal  testimony)  has  with  In- 
ference,   is   that    both    are  valid.     The    opponent  has   however  tried  hard 

60  "  Subsidiary  character,  Sfc."  In  the  case  of  the  deftness  of  Air  (as  declared  in 
the  Qruti  passage  "  Vdyurvd  Kshepishthd  devata  "),  we  find  it  to  be  trne,  because  it 
tallies  with  other  means  of  cognition.  Therefore  in  the  case  of  the  Agnihotra  passage 
also,  we  would  have  to  admit  its  truth,  on  the  ground  of  the  results  tallying  with 
the  results  obtained  by  other  means  of  knowledge.  And  thus  these  passages  would 
come  to  be  only  secondary  passages,  laying  down  the  excellences  of  objects  cognised  by 
other  means  of  cognition.  Jnst  as  the  passage  "  The  Sun  is  the  post  "  is  accepted  as 
laying  down  a  peculiar  excellence  of  the  Sun.  "  Counter  arguments  "  : — these  are  des- 
cribed in  full  under  Aphorism  2, — and  these  have  been  refuted  on  the  sole  ground  of  the 
Veda  being  self-evident,  and  as  such  depending,  for  its  validity,  upon  nothing  else  save 
its  own  inherent  strength.  If,  however,  it  is  admitted  to  be  only  a  form  of  Inference, 
then  all  the  argnments,  urged  by  the  Bauddha  against  the  authority  of  the  Veda,  would 
rebound  with  doubled  vigour,  utterly  damaging  the  cause  of  the  Mimansa,  philosophy. 

68  The  definition  given  in  the  Bhashya  is  the  only  correct  one. 

64  Verbal  Testimony  is  twofold  :  in  the  form  of  Word,  and  Sentence.  The  Word 
has  been  precluded  by  the  qualification  "  asannikrishta,"  in  the  definition  given  by  the 
Bhashya ;  inasmuch  as  the  Word  being  before  us,   perceived  by  the   Ear,  cannot  be  said 
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to  prove  the  two   to  be  identical ;    hence  it    is   that  we   also  consider  this 
question  (of  the  validity  of  Words)  here. 

55-56.  Of  the  characteristic  Middle  Term  (of  an  Inference)  and  of 
the  Word,  we  find  the  objects  to  be  entirely  different  :  it  will  be  shown 
hereafter  that  the  Word  has  a  '  Samanya  '  for  its  object ;  and  it  has  been 
already  proved  that  the  Minor  Term  is  an  object  endowed  with  a  particular 
qualification.  Therefore,  so  long  as  it  has  not  got  such  a  qualified  object  for 
its  object,    Verbal  Authority  cannot  be  (called)  Inference. 

57.  In  the  case  of  Verbal  authority,  anything  other  than  the  "  Sam- 
anya" belongs  only  to  the  sentence  ;  even  when  no  second  word  is  uttered 
it  is  always  inferred  through  the  force  (of  the  uttered  word). 

58-59.  If  it  be  urged  that  "  even  in  a  single  word,  we  have  the 
denotation  of  a  certain  object,  as  characterised  by  a  certain  Number,  Sfc." — (we 
reply)  such  ia  not  the  case  with  "  Avyayas  "  (Indeclinables).  Even  where 
these  (Number,  &c.,)  are  denoted,  they  only  qualify  the  particular  individual 
(and  not  the  whole  class  )  ;  because  the  action,  signified  by  a  different  word 
(the  verb),  belongs  to  the  Individual  (and  it  is  with  reference  to  the  verb 
that  the  Number  of  the  nominative  is  determined). 

59-60.  Even  in  the  case  of  sentences  where,  such  (qualified)  words 
as  "Goman  "  ('  one  who  has  cows  ')  are  used, — though  the  word  is  qualified, 
yet  it  cannot  serve  as  the  Minor  Term  of  an  inferential  argument,  because 
it  is  already  a  definitely  established  entity.  Specially  as  (in  the  case  of 
such  words)  the  denotation  is  only  so  much  as  has  been  previously 
ascertained  (and  hence  there  can  be  no  ground  for  the  interference  of 
Inference). 

to  be  "  asannikrishta."  Consequently  it  is  not  necessary  for  us  to  prove  the  difference 
of  Word-cognition  from  Inferential  cognition.  Still,  since  the  Bauddha  has  laboured 
hard  over  the  identification  of  Word-cognition  with  Inference,  we  cannot  bat  spare 
a  little  space  for  its  consideration. 

66.66  "  Hereafter  " — i.e.,  in  the  Chapter  on  "  Akriti." 

61  This  anticipates  the  following  objection  :  "  A  word  is  also  found  to  denote  a 
qualified  object  ;  as  for  instance,  when  one  asks — '  who  is  going'  ?—  the  reply  is  :  '  The 
King  ' ;  the  meaning  of  the  reply  being—"  The  King  is  going.'  "  The  sense  of  the 
Karika  is  that  the  instance  cited  is  one  of  the  use  of  a  Sentence,  and  not  of  a  Word,  the 
reply  being  really  in  the  form  of  a  complete  sentence  :  "  The  King  is  going."  The 
wanting  words  are  inferred  from  the  force  of  the  Nominative  ending  in  "  Riija, 
which  stands  in  need  of  a  verb,  to  complete  its  nominative  signification. 

63.69  The  class  is  always  one  ;  the  difference  of  Number  belongs  to  the  individual, 
which,  according  to  our  theory,  is  not  directly  denoted  by  the  Word,  which  denotes  only 
the  Class. 

69.60  «  Cannot  he  the  Minor  Term" — It  is  only  a  known  object,  sought  to  be  proved 
as  having  a  property  not  yet  known,  that  can  bo  the  Minor  Term  in  an  inferential 
argument.  In  the  case  in  question,  however,  prior  to  the  utterance  of  the  Word, 
nothing  is  known ;  and  when  tho  Word  has  been  uttered,  the  qualified  object  is  at 
once  recognised  ;  and  there  is  nothing  left  to  be  proved,  which  could  form  the  Major 
Term  of  any  Syllogism. 


216  ^lokavIrtika. 

61-62.  Even  in  this  case  however,  there  ia  a  difference  (from  the  quali- 
fication of  the  terms  of  a  syllogism), inasmuch  as  there  is  a  difference  between 
the  meaning  of  the  noun  ("  Go,  "  coio  )  and  that  of  the  (possessive)  affix 
("Matup").  Nor  is  there  (in  the  case  of  the  word)  a  cognition  of  the 
qualification  and  that  of  the  qualified  object,  independently,  each  by  itself. 
And  again,  in  the  case  of  Inference,  the  cognition  of  the  object  with  a 
qualification  is  preceded  by  that  of  the  object  itself;  whereas  in  the 
case  of  the  Word,  the  case  is  quite  the  reverse. 

62.  (Objection):  "But  wherefore  is  not  the  "Word"  made  the 
Minor  Term  (object  of  Inference),  as  with  regard  to  its  having  a  definite 
meaning  (as  the  Major  Term)  ?  " 

63.  In  that  case  the  Reason  (Middle  Term,  "  Qabdatwa" )  would  be  a 
part  of  the  conclusion.  It  is  only  when  a  particular  '  smoke  '  (the  one 
seen  issuing  from  the  mountain)  is  the  Minor  Term,  that  the  class  '  smoke' 
in  general,  is  made  the  Reason  (Middle  Term). 

64-65.  We  cannot  (in  the  same  manner)  have  "  Cabdatwa  "  (the 
class  '  word'  in  general)  as  the  Reason  ;  and  that  there  can  be  no  such 
class  as  "  Gocabdatwa  "  will  be  shown  later  on.  It  is  only  the  one  particular 
individual  (word)  (and  not  a  class)  that  can  serve  as  the  Reason.  If  it  be 
urged  that  "  it  can  be  so  through  the  difference  in  the  manifesting  cause 
of  the  same  word  (as  forming  the  Hetu,  and  as  forming  the  Minor  Term)"  ; 
(we  reply)  we  ai*e  cognisant  of  no  idea  (of  any  such  difference  based 
upon  difference  of  the  manifesting  agency). 

65-66.  And  again,  what  sort  of  specification  can  you  have  in  the  case 
in  question  ?     It  cannot    be  one   either    of  time  or   of   space.     If   it   be 

81.62  And  hence  the  whole  need  not  be  taken  as  one  word.  "  Nor  is  there,  8fc."  : — 
in  the  case  of  an  inferential  argument,  the  smoke,  for  instance,  is  perceived  by  itself  ; 
and  so  also  is  the  Fire,  and  so  again  the  Mountain.  Whereas  in  the  case  of  the  Word 
"Goman"  the  word  cannot  bring  about  any  separate  cognition  of  the  signification  of 
the  possessive  affix  by  itself.  And  again,  Sfc."  The  Mountain  is  recognised  before  its 
qualification  (the  existence  of  Fire)  ;  while  in  the  case  of  the  word  "  Gomdn  "  we  have 
the  cognition   of  the  Cow  before  that  of  the  person  possessing  the  cow. 

62  The  syllogism  being  :  "  Qabdo'rthavdn  (the  Word  has  meaning)  Qabdatwdt  (be- 
cause it  is  a  Word),  Ghatapatddivat  (like  the  words  ghata,  pata),  8fc." 

6i.95  What  we  have  got  to  prove  here  is  the  presence  of  a  definite  meaning  ;  and 
certainly  the  class  "  Qabdatwa  "  cannot,,  in  any  way,  help  to  prove  such  presence.  "  It  is 
only,  §"c.  " — It  is  only  the  particular  word  in  question  that  can  be  asserted  as  the  hetus 
and  inasmuch  as  this  is  also  the  Minor  Term,  the  objection,  viz  ,  the  anomaly  of  the 
Middle  Term  (or  the  Minor  Premiss)  being  a  part  of  the  conclusion — remains  untouched 
"  It  can  be  so,  $~c." — the  difference  in  the  manifesting  agency  of  the  Word  in  the  two 
places  will  suffice  for  all  the  difference  that  is  necessary  for  the  argument. 

66.86  What  sort  of  specification  is  asserted  with  regard  to  "  Word  "  as  the  Minor 
Term  ?  "  What  remains,"  Sfc. — all  that  is  sought  to  be  proved  is  that  such  and  such  a 
word  has  got  such  and  such  a  meaning  ;  and  so,  when,  before  the  conclusion 
of  the  Inference  has  been  arrived  at,  the  Word  is  recognised  as  having  a  definite  mean- 
ing, there  is  nothing  more  left  to  be  cognised,  for  the  sake  of  which  we  should  have 
recourse  to  Inference. 
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urged  that  "  it  is  taken  as  specified  by  the  cognition  of  its  meaning,"  then 
(we  ask)  what  then  is  left  behind  that  would  form  the  subject  of 
Inference  ? 

66-68.  Nor  is  any  such  power,  as  that  which  causes  the  meaning  to 
be  cognised  (inferred)  as  belong  to  any  particular  (word).  No  such  power 
can  belong  to  a  part  of  the  particular  object,  as  it  does  to  (a  part  of)  the 
class  '  Fire.'  Because  power  can  belong  to  the  class  alone  ;  and  for  the 
Minor  Term  and  the  Middle  Term  too,  you  cannot  but  have  the  Class  ; 
hence  Inference  cannot  apply  to  the  case  of  words  as  endowed  with  a 
certain  meaning. 

68-72.  And  again,  how  do  you  define  the  fact  of  "  Word  "  being  the 
property  of  the  Minor  Term  ?  As  a  matter  of  fact,  there  is  no  relation- 
ship except  that  of  action  and  agent.  The  King  being  the  supporter  of 
the  man,  we  have  the  expression  "  the  King's  man  "  ;  the  tree  exists 
in  the  branches  or  the  hranch.es  in  the  tree  ;  hence  "the  tree's  branches  "  ; 
in  a  place  occupied  by  Fire,  we  have  the  agency  of  smoke,  with  regard  to 
the  action  of  existence.  In  all  such  relations  as  the  causal  and  the  like, 
there  is  always  a  certain  action.  And  until  the  form  of  the  relation  has 
been  recognised,  there  can  be  no  such  assertion  as  that  "  the  relation 
exists  "  ;  nor,  in  the  absence  of  a  relation,  is  the  "  Genitive-Tatpurusha" 
possible;  therefore  the  fact  that  the  Word  is  "  pakshadharma  "  (property 
of  the  Minor  Term)  can  never  be  rightly  ascertained. 

73-74.  When  (in  the  above  manner)  all  other  relations  have  been 
precluded  (from  the  compound  '  pakshadarma  '),  if  some  people  were  to 
assert  the  fact  of    Word  being    the  pakshadharma  (property  of    the  Minor 

68.68  if  that  which  is  inferred  be  not  the  meaning,  but  a  power  to  make  the 
meaning  comprehended,  then — we  ask — to  what  factor  does  this  power  belong  ?  If  it 
belong  to  the  word  "  Cow  "  then  we  become  open  to  all  the  objections  urged  in  K.  63 
et  seq.  In  the  case  of  "  Fire,"  the  class  has  been  found  to  extend  over  all  indivi- 
dual Fires  ;  hence  the  remembrance  of  the  Fire  and  the  Smoke  in  the  culinary  hearth 
leads  to  the  inference  of  the  existence  of  fire  in  the  mountain.  There  can,  however,  be 
no  such  pervasion  in  the  case  of  an  individual,  which  therefore  can  never  be  the  object 
of  Inference.  "You  have  the  same,  Sf'c.  "  Since  a  Sdmdnya  (class)— "  Word  " — 
alone  is  your  Minor  Term  ;  and  the  Middle  Term—"  Qabdatwa  "  is— also  a  Sdmdnya  ; 
so  also  is  the  Major  Term.     In  such  a  case,  then  no  Inference  is  possible. 

69.18  In  an  Inference,  there  are  three  factors  ;  with  regard  to  the  Middle  Term  :  (1) 
the  fact  of  its  having  a  relation  with  the  Minor  Term,  and  thus  constituting  the  Minor 
Premiss  ;  (2)  its  existence,  in  common  with  the  Major  Terra,  in  a  certain  substratum,  and 
thus  constituting  the  Major  Premiss  and  the  Instance  ;  and  (3)  Non-existence  in  a  place, 
where  the  Major  Term  never  exists,  and  thus  helping  the  formation  of  the  Major 
Premiss.  Karikas  68-84  prove  that  in  the  case  of  "  Word  "  as  the  Middle  Term,  the 
first  factor  is  not  applicable ;  Kiirikas  85-95  set  aside  the  application  of  the  second 
factor,  and  Karikas  95-98  that  of  the  third.  "  Genitive  Tatpurusha  "  :  the  compound 
word  "  Palcshadharma,"  we  can  analyse  as  "  pakshasya  dharmah." 

li.H  "  Like  negation  " —  i.e.,  just  as    absence  is  held  to  be  the  object  of  negation. 

28 
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Term,  Meaning)  in  consideration  of  the  relationship,  that  the  word  bears  to 
the  meaning,  viz.,  that  the  meaning  forms  its  object — as  in  the  case  of  '  ne- 
gation,' — then  those  people  too  will  have  to  explain  in  what  manner  the 
Word  has  the  Meaning  for  its  object.  There  is  no  coexistence  in  place 
or  time,  &c,  between  the  two  ;  nor  is  there  any  proximity  (of  the  one  to 
the  other). 

75.  For  these  reasons  the  fact  of  the  Word  having  the  Meaning  for  its 
object  can  be  explained  only  by  the  fact  that  the  Word  brings  about  an 
idea  of  which  the  particular  thing  (denoted  by  the  word)  is  the  object  ; 
and  in  this  "  bringing  about  "  alone  lies  the  action  (that  would  justify  any 
relationship  between  the  two). 

76.  Thus  then  the  expressiveness  of  the  Word  (with  regard  to  the 
particular  meaning)  having  been  previously  established,  such  a  '  paksha- 
dharma  '  cannot  be  the  means  of  the  cognition  (of  the  meaning)  ;  and  hence 
for  this  reason  too,  there  can  be  no  Inference. 

77.  (Because)  the  fact  of  the  Word  being  a  property  (of  Paksha) 
would  rest  upon  its  expressiveness  (of  the  meaning) ;  and  its  expressiveness 
would  depend  upon  the  fact  of  its  being  the  property  (of  the  Paksha  in 
order  to  fulfil  the  conditions  of  Inference), — and  thus  there  is  a  mutual 
interdependence  ;  and  hence  this  assumption,  too,  will  not  hold  water. 

78-79.  Such  people  as  are  not  cognisant  of  the  relationship  (that  the 
Word  bears  to  the  Meaning),  do  not  know  the  Word  apart  from  its  form  (as 
heard)  ;  and  hence  there  is  nothing  else  on  which  the  notion  of  the  Word 
being  a  '  pakshadharma  '  could  be  based  ;  for  certainly  it  is  not  on  the 
mere  shape  of  '  smoke,'  &c,  that  their  character  of  "  pakshadharma," 
is  based. 

79-80.  Nor  can  the  character  of  "  pakshadharma  "  depend  upon  any 
previous  relation.  For  even  if  this  relation  (of  Smoke  and  Fire)  has 
not  been  previously  recognised,  one  has  the  notion  that  this  mountain 
has  "  smoke  in  it,"  which  asserts  the  fact  of  smoke  (Midille  Term) 
being  the  'property'  of  the  mountain  (Paksha).  And  it  is  in  this 
point  alone  that  lies  the  difference  (of  pakshadharma)  from  the  second 
factor  (sapakshasattwa) . 


19.80  "  The  relation  of  the  Word  with  the  meaning  has  been  recognised  by  some 
other  people  beforehand  ;  and  this  might  serve  as  the  bases  of  Pakshadharmatd.'' 
This  cannot  be  :  because,  even  if  the  relation  of  the  Smoke  and  Fire,  &c,  &c,  &c.  It  is 
in  this  point,  Sfo"  Since  the  Pakshadharmatu  [i.e.,  the  relation  predicated  in  the 
Minor  Premiss)  does  not  depend  upon  any  previous  recognition  of  the  relations  of  the 
Middle  Term  ;  therefore  it  is  upon  this  ground  alone  that  it  differs  from  the  Sapaksha' 
satta  {i.e.,  the  relation  predicated  in  the  Major  Premiss),  which  does  not  depend  upon 
the  recognition  of  any  relation  at  the  present  time, — being  as  it  is,  only  a  general  state- 
ment of  relations  between  the  Middle  and  Major  Terms,  perceived  beforehand  ;  whereas 
the  Minor  Premiss  is  the  statement  of  the  particular  relation  that  the  Middle  Term 
bears  to  the  Minor  Term. 
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81.  In  this  case  (of  Inference  with  regard  to  "Word),  since  the 
Minor  Premiss  (pakshadharmata)  is  nothing  more  than  the  previously 
recognised  relation  (i.e.,  the  Major  Premiss)  ;  and  since  there  is  no 
relation  previous  to  the  recognition  of  the  Meaning,  therefore,  such  a 
Minor  Premiss  can  never  he  any  means  (of  getting  at  the  Meaning  of  a 
Word). 

82-83.  Nor  (in  the  case  of  Word)  is  the  Minor  Term  previously  cog- 
nised ;  therefore  there  can  he  no  Minor  Premiss  hased  upon  it  ;  (in  the 
case  of  the  inference  of  fire  from  smoke)  however  the  place  'Mountain,'  is 
such  as  has  been  known,  prior  to  the  recognition  of  its  property  (smokeK 
And  that  (meaning)  which  is  here  assumed  to  be  the  Minor  Term,  is  also 
the  one  which  is  sought  to  be   coguised  by  means  of  Inference. 

83-81.  And  so  long  as  that  (Minor  Term)  has  not  been  cognised, 
the  predicate  cannot  be  ascertained  ;  and  if  it  be  such  as  has  been  already 
cognised  before  even  the  Minor  Premiss  has  been  ascertained,  what  else 
remains,  that  would  be  learnt  by  means  of  the  Inference  got  at  by 
means  of  the  subsequently  cognised  Minor  Premiss. 

85-86.  Nor  can  you  ascertain  any  affirmative  concomitance  of  the 
Word  with  the  Object  ( Meaning )  sought  to  be  proved  by  Inference.  For  it 
is  by  means  of  a  certain  action  that  we  arrive  at  the  notion  of  the  concomi- 
tauce  of  anything  e.g.,  where  smoke  is,  there  the  presence  of  Fire,  as 
an  invariable  concomitant,  is  clear  ;  but  we  have  no  such  certain  idea 
that  '  whenever  ivord  is,    meaning  is  sure  to  exist.  ' 

87.  For  the  meaning  is  not  recognised  as  being  concomitant  with  the 
word,  either  in  time  or  place.  If  it  be  urged  that  "  Word  being 
eternal  and  all-prevading,  we  can  always  have  an  idea  of  such  concomi- 
tance" then  (on  that  ground)  Ave  would  have  (the  notion  of  concomitance 
with  word)  of  everything  (and  not  only  of  the  one  definite  meaning). 

88.  In  this  way,  the  Word  being  omnipresent,  and  (for  the  same 
reason)  there  being  no  negation  with  regard  to  it,  every  word  in  existence 
would  bring  about  the  notion  of  all  things  in  the  world. 

89-90.  Thus  then,  there  being  no  affirmative  concomitance,  either  in 
time  or  place,  if  some  one  were  to  assert  the  cognition  of  the  (form  of  the) 
Word  as  concomitant  with  the  cognition  of  the  Meaning  ; — then  (we  reply) 
even  this  (concomitance)  does  not  exist ;  because  we  find  that,  even  with- 
out any  idea  of  the  Meaning,  there  is  a  cognition  of  the  Word, — in  the 
case  of  illiterate  people. 

81  The  Minor  Premiss  is  not  any  advance  upon  the  Major  Premiss,  towards  par- 
ticularisation. 

92.83  "  That  which,  .}'e." — If  the  object  sought  to  be  cognised  by  means  of  the  Infer- 
ence be  already  previously  cognised,  what  is  the  use  of  the  Inference  ? 

88. 8*  "  Cannot  be  ascertained  " —   i.e.,  we  can  have  no  Minor  Term. 

90  Illiterate  persons  quite  rightly  comprehend  the  form  of  the  word  ouly  by  the 
Ear,  but  they  may  not  understand  its  meaning. 
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91.  (If  it  be  urged  that)  "  we  may  assume  such  concomitance,  when 
the  Word  is  repeated  (to  the  person  not  comprehending  its  meaning 
the  first  at  utterance  "  ; — (we  reply)  in  some  instances  we  find  that 
even  if  the  Word  is  repeated  a  hundred  times,  its  Meaning  is  not  compre- 
hended. 

92.  (Objection).  "  But  we  have  a  clear  case  of  concomitance,  in  a 
place  where  the  words  are  such  as  have  their  relations  (with  meanings) 
definitely  ascertained."  (Reply).  Well,  if  the  relation  be  ascertained  prior 
to  the  comprehension  of  the  comcomitance,  then  such  concomitance  cannot 
be  held  to  be  the  means  of  getting  at  the  idea  of  the  meaning. 

93-94.  It  is  an  acknowledged  fact  that  Inference  owes  its  origin  to 
invariable  concomitance.  But  when  the  concomitance  proceeds  after  the 
expressiveness  of  the  Word  ( with  regard  to  its  Meaning)  has  been  recog- 
nised, how  can  such  concomitance  be  said  to  be  the  cause  of  the  cognition 
of    such  expressiveness  ? 

95.  Therefore  it  must  be  admitted  that  the  expressiveness  of  a  Word 
is  recognised  independently  of  any  such  concomitance.  Whereas  (in  the 
case  of  Inference)  prior  to  the  cognition  of  the  concomitance  of  smoke 
(with  fire),  we  do  not  get  at  the  notion  of  the  presence  of  this  (smoke) 
bringing  about  the  cognition  of  the  presence  of  fire. 

96.  If  there  be  the  recognition  of  a  negative  relation  between  the 
idea  of  the  Word  and  the  Meaning  not  yet  known  ;  even  this,  occurring 
afterwards,  cannot  be  the  means  of  bringing  about  the  recognition  of  the 
meaning. 

97.  The  relation,  that  we  will  lay  down  as  being  the  means  of  the 
ascertainment  of  expressiveness,  will  have  both  affirmative  and  negative 
hearings  ;  but  these  (affirmative  and  negative  relations) cannot  belong  to 
the  recognition  of  the  Meaning  (of  Words). 

98.  Thus,  as  to  Sense-perception,  so  to  "  Verbal  testimony"  too,  the 
character  of  Inference  cannot  belong  ;  (1)  because  it  is  devoid  of   the  three 

91  ''Hundred  times.  "—'She  present  day  readers  of  the  Veda  repeat  the  whole 
of  it  like  a  parrot,  and  this  too,  very  often  ;  bat  they  do  not  comprehend  its 
meaning. 

98  The  negation  cannot  be  in  the  form — ;<  where  there  is  no  object,  there  is  no 
word  denoting  it  ";  because  though  Rama  himself  does  not  now  exist,  the  word  con- 
tinues all  the  same.  If  the  negative  premiss  be  in  the  form—  "  Where  there  is  no  idea 
of  the  meaning  there  is  no  idea  of  Word," — then  this  becomes  untrue,  with  regard  to 
illiterate  persons.  If  it  be  asserted  that  the  premiss  holds  with  those  who  know  of  the 
relation  between  the  Word  and  its  Meaning, — then,  in  that  case,  there  being  no  other 
relation  save  that  of  expressiveness,  the  negative  premiss  based  upon  this  appears  only 
after  its  purpose  (i.e.,  the  recognition  of  the  expressiveness  of  the  Word)  has  been 
fulfilled  ;  and  as  such,  it  becomes  useless,  as  a  factor  in  the  bringing  about  of  the 
recognition  of  the  meaning  of  the  Word. 

98  The  three  factors  of  Inference  having  boon  proved  to  be  inapplicable  to  the 
case  of  Verbal  authority. 
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factors,  and    (2)    because   an   object  like  that   of  Inference   is   precluded 
(from  being  the  object  of  "  Verbal  testimony  "). 

99.  It  is  only  when  the  "  Word  "  is  accepted  as  a  means  of  know- 
ledge that,  we  can  discuss  (as  above)  its  difference  or  non-difference  (from 
Inference).  But,  as  a  matter  of  fact,  the  meaning  of  a  word  is  not  recognised 
by   means    of  the  cognition  of  the  '  word.' 

100.  Because  a  word  when  used,  is  used  with  reference  to  four  kinds 
of  objects  :  (1)  object  directly  perceptible  by  the  senses,  (2)  object  not  in 
contact  with  the  Sense-organs,  (3)  object  that  is  previously  known,  aud 
(4)  object  that  is  not  previously  known. 

101.  The  word,  that  is  used  with  reference  to  (3)  the  object  that  is 
already  known  (&c. ),  that  which  is  perceived  directly  by  the  senses,  is 
used  only  with  regard  to  objects  that  are  already  cognised  (by  other 
means)  ;  and  thus,  there  being  nothing  more  denoted  by  the  Word,  all  that 
it  does  is  to  describe  (what  is  already  known,  and  hence  is  not,  by  itself,  a 
means  of  knowledge). 

102.  With  regard  to  (4)  an  object  not  known  before,  there  is  either 
no  knowledge  (produced  by  the  Word),  or  there  is  a  cognition  of  mere 
relationship  (between  Word  and  Meaning).  This  '  Relation  '  is  not  the 
meaning  of  the  word  ;  and  that  which  is  the  meaning  (of  the  word)  is 
got  at   by  other  means  of  knowledge. 

103-104.  In  the  case  of  (2)  an  object  which  is  not  in  contact  with 
the  senses,  and  which  is  not  knoivn,  there  can  be  no  idea  of  the  meanino- 
expressed  (by  the  Word).  And  in  the  case  of  an  object  which  is  behind 
the  Senses,  but  known,  we  can  have  only  a  remembrance.  And  since  it 
is  only  to  objects  already  cognised  (by  other  means  of  knowledge)  that 
Remembrance  applies,  it  cannot  have  the  character  of  an  independent 
means  of  knowledge.  Because  such  character  (of  the  means  of  know- 
ledge) depends  upon  the  means  leading  to  the  specification  (or  deter- 
mination, of  something  not  so  determined  by  any  other  means). 

105.  "  Inasmuch  as  it  brings  about  an  independent  determination 
at  the  time  (of  remembrance),  wherefore  should  not  we  assert  the 
character  of  an  independent  means  of  knowledge  to  belong  to  Remem- 
brance, as   we  do  Recognition  (Pratyabhijna)  ?  " 

106.  By  means  of   Remembrance    we    cognise   only    so   much  as  has 

99  In  our  opinion,  it  is  the  Sentence,  and  not  the  Word,  that  is,  the  means  of  cogni- 
tion.    In  that  case,  there  can  be  no  occasion  for  the  above  discussions. 

I0i  "  By  other  means,  Sfcy  —  The  object  denoted  by  the  Word  is  cognised  by  means 
of  Sense-perception,  and  not  by  that  of  the  Word. 

1°'  At  the  time  that  the  object  is  remembered,  it  is  not  perceived  by  any  other 
means  of   knowledge. 

10*  "  Recognition"  proves  the  existence  of  the  object  at  the  particular  time  ;  and  as 
such  it  is  held  to  be  a  "  Pramana  ";  whereas  at  the  time  that  we  remember  an  object, 
we  do  not  know  whether  at  that  time,  the  object  exists  or  not. 
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beeii  previously  determined  ;  but  in  accordance  therewith  we  hare  no  idea 
of  the  existence  of  the  particular  object  (remembered),  at  the  time  of  re- 
membrance. 

107.  The  Word  too  does  not  differ  from  the  means  of  remembrance, 
inasmuch  in  the  case  of  that  too,  that  which  is  expressed  is  nothing  more 
(than  what  has  been  previously  determined  by  other  means  of  knowledge). 
If  there  be  anything  more  that  happens  to  be  cognised,  it  cannot  be 
expressed  by  the  Word. 

108.  Even  though  cognition  by  means  of  the  ivord  be  an  object  of 
Inference,  yet  inasmuch  as  Verbal  authority  is  attributed  (by  us)  to  the 
meaning  of  a  sentence,  it  does  not  touch  the  position  of  those  who  assert 
"  Verbal  testimony  "  to  be  a  distinct  means  of  knowledge  (apart  from  In- 
ference),    (i.e.,  We,  the  Mimansakas). 

109.  Since  in  the  case  of  the  meaning  of  a  Sentence,  the  cognition  is 
produced  by  means  of  the  meanings  of  words  (making  up  the  Sentence), 
without  the  recognition  of  the  relation  (of  invariable  concomitance)  neces- 
sary in  Inference, — therefore  it  (recognition  of  the  meaning  of  a  Sentence) 
must  be  held  to  be  distinct  (from  Inference),  like  Sense-perception. 

110.  This  Reason  (the  fact  of  the  meaning  of  a  sentence  being  aiTived 
at  by  means  of  the  meaning  of  words  contained  therein,  without  the  recogni- 
tion of  invariable  concomitance)  will  be  established  in  the  Chapter  on 
"Sentence"  (Sutra,  Adhyaya  II).  And  none  of  the  arguments  urged 
by  others  (in  support  of  the  identity  of  Verbal  Testimony  with  Inference), 
can  apply  to  the  case  of  a  cognition  brought  about  by  a  Sentence. 

111.  It  was  only  on  account  of  not  having  perceived  any  Sentences 
with  definite  meanings,  that  finding  cognition  to  be  brought  about  by  the 
mere  cognition  of  the  meanings  of  words,  the  Bauddhas  and  Vaiceshikas, 
— being  afraid  of  the  difference  from  Inference  being  established  (if 
cognition  by  means  of  a  Sentence  were  accepted), — have  laboured  hard  to 
prove  the  identity  of  the  "  Cognition  by  Word  "  with  "  Inference." 

Thus  ends  the  Chapter  on  Words* 


(Section  7.) 
ON  ANALOGY. 
1-2.     "Being   asked    by  the  town-people  "    '  like  what  is  a  gavaya'  ? 

Ill  If  cognition  by  means  of  a  Sentence  be  admitted,  then  there  can  be  no  question 
of  the  identity  of  Verbal  Authority  with  Inference.  It  is  for  this  reason  tbat  the 
Bauddhas  purposely  evade  this  fact,  and  only  seek  to  establish  the  identity  of  "  Word  '' 
with  "  Iuference,"—  honing  thereby  to  prove  such  identity  of  "  Verbal  Authority  " 
also,  which  would,  therefore,  have  to  be  rejected  as  a  distinct  means  of  right  notion. 

1  Says  the  Bhashya  :  "  TJr  amdnamapi  sadrqyam  asannikrshte1  rthi  buddhtmv.t- 
padayati  yathd  <javayadar<;anam   gosmaranasya.v    (Analogy  also  is    similarity  and   brings? 
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if  the  forester  says  that  a  '  gavaya  is  just  like  the  cow  ' — then  we  have 
what  is  commonly  known  as  "  Analogy."  According  to  the  view  of  fabara 
however,  this  is  nothing  apart  from  "  Verbal  testimony "  ;  and  hence 
'  Analogy  '  is    explained  in  a  different  manner. 

3.  Because  in  the  above  instance  the  object  (of  Analogy)  is  got  at 
by  means  of  the  personal  recognition  of  a  man,  and  is  also  recognised  as 
explained  by  him,  hence  it  is  '  Verbal  testimony'  pure  and  simple. 

4-5.  How  can  any  validity  belong  to  the  recognition  of  an  object 
by  means  of  (the  perception  of)  another  object  similar  to  it,—  such  recog- 
nition being  exactly  similar  to  remembrance  brought  about  by  constant 
pondering,  &c.  ?  In  other  cases  (e.g.,  that  of  Pratyabhijna,  Recognition) 
the  object  is  specified  by  different  time,  place,  &c. ;  it  is  not  so  in  the  case  of 
the  instance  cited,  because  here  the  cow  is  remembered  only  as  being  in 
the  toion. 

6-7.  According  to  some  people, — the  name  '  Analogy  '  belongs  to  the 
cognition  of  the  gavaya  in  the  forest,  when  belonging  to  such  people 
as  have  heard  the  assertion  of  the  similarity  of  the  cow  to  the  gavaya, — 
such  cognition  being  tinged  by  an  idea  of  similarity  with  the  cow.  In 
this  case  too,  in  the  case  of  the  gavaya  we  have  Sense-perception,  and 
in  that  of  '  Similarity  '  we  have  mere  remembrance. 

7-8.  "  But  in  the  recognition  of  the  object  as  tinged  with  similarity, 
there  can  be  neither  remembrance,  nor  any  application  of  the  organs  of 
Sense."  Well,  if  the  perception  of  the  gavaya  does  not  produce  any  ideas 
over  and  above  that  which  is  due  to  the  previous  assertion  of  the  forester, 
then  such  recognition  would  be  nothing  more  than  remembrance  ;  and  as 
such  being  mere  repetition  (of  a  former  cognition),  it  could  have  no 
validity. 

9.  If  there  is  anything  in  excess  (of  the  former  assertion),  it  is  only 
such  as  is  amenable  to  Sense-perception  ;  because  it  has  already  been 
proved  that  so  long  as  there  is  contact  of  the  Sense-organ  with  the  object, 
the  cognition  that  we  have  is  Sense-perception. 

10-11.     Invalidity  attaches  to   the  factor  of  remembrance,  as  differen- 

about  the  cognition  of  an  object  not  in  contact  with  the  senses  ;  e.g.,  the  sight  of 
the   gavaya  reminds  one  of  the  coiv). 

*-6  The  definition  given  in  the  Bhiishya  means  that  when  one  object,  on  being 
produced,  produces  the  recognition  of  another  object  similar  to  it,  then  we  have  what 
is  called  Analogy.  Against  this  it  is  urged  that  this  would  only  be  a  case  of  remem- 
brance. Pratyabhijna  (Recognition)  is  considered  valid  only  because,  over  and  above  the 
mere  recognition  of  the  object,  it  cognises  the  object  as  being  the  same  object  that  was 
perceived  before,  but  occupying  another  place  and  time  in  the  present.  There  is,  how- 
ever, no  sach  fresh  specification  in  the  case  of  the    gavaya  and  the  con; 

8-T  In  order  to  avoid  the  objection  urged  above,  these  people  add  "  tinged,  fyc," 
as  a  fresh  specification,  on  which  they  rest  the  validity  of  Analogy. 

9  "  It  lias  been  proved  " — under"  Sense-perception." 

10.11  Even  in  the  case  of  Remembrance,  invalidity  does  not  attach  to  every   part  of 
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Hated  from  the  factor  of  Sensuous  perception.  Kven  the  fact  of  a  know- 
ledge of  the  assertion  of  similarity  is  not  of  much  help,  inasmuch  as  this 
(recognition  of  similarity)  happens  also  in  the  case  of  such  people  as  have 
never  heard  of  the  assertion  of  similarity,  but  having  known  the  cow, 
happen  to  see  the  gavaya  in  the  forest. 

12.  If  it  be  urged  that  "  in  the  case  of  such  people  there  is  no  idea 
of  the  name  '  gavaya  " — (we  add)  the  name  is  not  the  object  ;  and  this  (the 
object  gavaya)  is  completely  recognised  by  them  (as  resembling  the 
cow). 

13.  Nor  then  can  the  relation,  between  the  word  ('gavaya  ')  and  its 
meaning  (the  object,  animal),' be  said  to  be  the  object  of  recognition; 
because  when  the  object,  (animal,  gavaya),  has  been  ascertained  to  resem- 
ble the  cow,  the  relation  of  the  animal  with  the  word  ('gavaya')  is 
recognised    by  the  help  of    the    previous  assertion  of  the  forester. 

14.  Nor  can  it  be  urged  that  in  the  forest,  there  is  a  recognition 
(Pratyabhijna)  of  this  fact  (of  "  gavaya "  being  the  name  of  the  parti- 
cular animal)  ;  because  the  denotations  of  words  being  beyond  the  Senses, 
the  present  instance  cannot  be  anything  more  than  mere  Rememberance. 

15.  The  factor  of  Sense-perception  has  been  proved  to  euter  also  into 
the  case  of   such    coguitions   as    are    intermixed    with  Verbal  expressions. 

it  ;  the  factor  of  Sense-perception  that  enters  into  it,  in  the  shape  of  a  perception  of  the 
object  before  the  eye,  cannot  but  be  valid.  But  the  invalidity  attaches  to  the  factor 
of  remembering  something  that  has  gone  before.  The  specification — "  the  remem- 
brance of  such  people  as  have  heard  the  assertion  of  similarity," — too,  does  not  add  any 
validity  to  the  remembrance,  because  we  have  notions  of  similarity,  even  in  the  case 
of  such  people  as  have  no  idea  of  the  said  assertion,  and  yet  recognise  a  similarity  of 
the  well-known  cov:  with  the  gavaya.  whenever  this  latter  happens  to  be  seen  in  the 
forest. 

13  TheXyaya  theory — that  the  object  of  Analogy  is  the  recognition  of  the  denota- 
tion of  the  name  "  gavaya  " — is  here  controverted.  No  sooner  has  the  man  seen  the 
gavaya,  and  found  it  to  resemble  the  cow,  then  he  remembers  the  previous  assertion 
of  the  forester,  and  from  that  he  directly  concludes  that  the  object  that  he  has  seen 
resembling  the  cow,  must  be  the  "gavaya"  that  the  forester  had  described.  Thus 
then,  we  find  that  the  recognition  of  the  name  "  gavaya  "  is  due  to  pure  Verbal  Autho- 
rity, the  assertion  of  the  forester,  and  the  element  of  Analogy  does  not  enter  into  it. 
"  Then" — i.e.,  in  cases  where  the  person  knows  of  the  previous  description  by  the 
forrester. 

1*  In  Pratyabhijnu,  there  is  a  present  factor  of  Sense-perception,  upon  which  its 
validity  rests.  The  opponent  seeks  refuge  in  this  fact,  and  says  that  the  man  has 
known  the  name  "  jaraj/n"  to  belong  to  something  that  resembles  the  cow,  and 
hence  as  soon  as  he  sees  such  an  object  ia  the  forest,  the  name  flashes  upon  him, 
the  factor  of  the  perception  of  the  animal  lending  validity  to  the  remembrance  ot  the 
name.  To  this  it  is  replied,  that  the  denotation  of  the  name  can  never  be  amenable  to 
Sense-perception,  and  hence  the  idea  of  the  name  must  be  a  pure  case  of  Remem- 
brance, and  as  such,  it  could  not  have  any  validity. 

16  Objection.  "  One  who  is  not  cognisant  with  the  previous  assertion  of  the  forester 
has  an  idea   of  the  gavaya    resembling  the  cow,   unmixed   with  any  notion    of   words  ; 
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Therefore  you  must  mention  some  peculiar  transcendental  object,  endowed 
with  resemblance,  to  be  the  subject  (of  Analogy). 

16.  And  further,  -when  you  accept  the  fact  of  Sense-perception  hav- 
ing the  character  of  a  positive  function,  how  is  it  that  Resemblance 
cannot  be  cognised  by  means  of  that,  just  as  "  class,  &c  ,"  are. 

17.  For  those  also  who  hold  the  theory  of  unspecified  abstract  percep- 
tion, this  cognition  of  resemblance  is  a  semblance  of  Sense-perception.  But 
they  attach  no  validity  to  it,  inasmuch  as  according  to  them,  there  exists 
no  such  thing  (as  Resemblance). 

18.  The  fact  of  "Similarity"  (or  Resemblance)  being  a  positive 
entity,  however,  cannot  be  denied ;  inasmuch  as  it  consists  of  the  pre- 
sence, in  one  class  of  objects,  of  such  an  arrangement  (or  coglomeration)  of 
constituent  parts  as  is  common  to  another  class  of  objects. 

19.  The  similarity  of  constituent  parts,  between  the  lotus-leaf  and 
the  eye,  would  rest  upon  the  fact  of  the  presence,  in  one  object,  of  parts 
of  the  same  class  as  those  in  the  other. 

20.  Thus  then  Similarity  comes  to  be  of  different  kinds,  inasmuch  as 
it  can  rest  upon  one,  two  or  three  of  the  following  points — birth,  property, 
substance,  action,  power  and  specific  character. 

21.  These  properties  themselves  do  not  constitute  Similarity;  nor 
again  is  it  the  multiplicity  (or  repetition)  based  upon  these  (properties). 
It  is  only  the  "  class,"  or  "genus,"  &c,  as  qualified  by  multiplicity  (or  re- 
petition), that  is  cognised  as  similar. 

and  such  an  idea  may  be  amenable  to  Sense-perception.  In  the  case  of  one  wbo  knows 
of  the  previous  assertion,  the  factor  of  verbal  expression  cannot  be  so  amenable  ;  and  it 
is  for  the  sake  of  this  tliat  we  have  recourse  to  Analogy."  The  sense  of  the  reply  as  given 
in  the  Kiirika  is,  that  we  have  just  shown  how  the  factor  of  Sense-perception  enters  into 
the  latter  case  also.  Therefore  in  order  to  establish  Analogy,  as  an  independent  means 
of  knowledge,  the  Naiyayika,  will  have  to  assert  the  existence  of  a  peculiar  object,  which 
ressembles  an  object  that  has  been  seen,  and  which  cannot  be  perceived  by  the  senses. 
But  such  an  object  does  not  exist  ;    therefore  the  Nyaya  theory  fulls  to  the  ground. 

18  The  Bauddha  holds  Sense-perception  to  belong  to  a  specific  abstract  entity 
("  Swadharma '")  alone,  devoid  of  all  concrete  specifications.  So  he  can  very  well 
deny  resemblance  to  be  an  object  of  Sense-perception.  The  Naiyayika  however  holds 
the  Class  to  be  amenable  to  Sense-perception  ;  so  he  cannot  very  well  deny  the  fact 
of  Resemblance  being  amenable  to  it. 

17  "  Semblance,  8fc." — because  it  is  qualified  and  concrete. 

19  That  is  to  say,  where  the  Similarity  lies,  not  in  the  fact  of  the  objects  themselves 
resembling  each  other  in  the  arrangement  of  their  constituent  parts,  but  in  that  of  the 
parts,  severally,  of  each  of  the  two  objects. 

80  "  Of  birth,"  e.g.,  Agni  and  Fire  both  have  their  origin  in  Prajapati's  mouth. 
"  Property  " — as,  in  the  case  of  two  pictures.  "  Substance  " — as  in  the  c;isc  of  two  men 
wearing  similar  jewels.  "  Action," — as  between  the  kite,  bird — and  the  Qyena  sacrifice, 
"  Power" — as  between  the  Lion  and  Devadatta.  "  Specific  character"—  as  between  the 
Panchavattanardeansa  sacrifice  and  the  second    Prayuja. 

2t  Similarity  is  an  inherent   relation,  and   as    such,  it  rests    in  the  Class,  and  not  in 
mere  Property. 
29 
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22-23.  If  it  be  asked — "  how  then  do  you  explain  the  similarity  of 
twins?" — (we  reply)  we  accept  it  because  we  actually  see  it  so; — how 
strange,  that  you  should  ask  such  a  silly  question  !  For  Similarity  belongs 
sometimes  to  many,  and  sometimes  only  to  a  few ;  and  this  peculiarity 
does  not  in  any  way  affect  the  fact   of  similarity  being  a  positive  entity. 

23-25.  These  classes  have  their  end,  in  the  end  (or  destruction)  of  their 
substrates.  Then  the  fact  is  that,  inasmuch  it  inheres  in  innumerable 
(many)  substrates,  the  destruction  of  any  one  of  its  substrates  does  not 
lead  to  its  utter  annihilation.  But  this  fact  does  not  necessitate  the 
hypothesis  that  all  classes  are  eternal  ;  nor  do  we  accept  the  utter  annihila- 
tion of  any  class,  inasmuch  as  every  class  has  got  its  substrate  somewhere 
(even  when  many  of  its  substrates  have  disappeared). 

26.  And  Similarity  differs  from  the  (classes)  in  that  it  rests  upon  a 
coglomeiation  of  classes  ;  whereas  the  classes  appear  also  severally  among 
objects  of  Sense-perception. 

27.  In  such  cases  too  as  where  we  recognise  the  similarity  of  parts, 
we  have  the  Similarity  resting  upon  the  fact  of  the  homogenity  between  the 
parts  of  each  of  these  parts. 

28.  Thus  then,  we  shall  have  a  Class  devoid  of  Similarity,  at  a  point 
(in  an  atom)  where  there  cau  be  recognition  of  identity  with  anything 
else. 

29.  In  a  case  where  we  have  the  recognition  of  a  single  class  as 
belonging  to  the  principal  objects  themselves  (and  not  to  the  parts),  there 
we  have  a  notion  (of  identity)  such  as  "  this  is  that  very  thing ";  and 
where  there  is  difference,  there  we  have  the  notion  of  Similarity  only. 

30.  "  What  would  be  the  class,  in  a  case  where  we  recognise  simi- 
larity in  pictures  "  ?  There  too  we  have  the  resemblance  of  the  various 
earthly  colours,  &c. 

31.  From  among  colour,  taste  and  odour,  we  have  the  resemblance  of 
one  or  other,  in  different  places.  It  is  not  necessary  thatthe  notion  of 
Similarity  should  rest  upon  absolute  resemblance  in  all  the  parts. 


22.23  "  if  similarity  lies  in  the  Class,  how  can  you  explain  the  similarity  of 
twins  "  ?  The  reply  is  given  jocularly.  "  This  peculiarity  " — of  belonging,  at  times  to 
many,  and  at  times  to  a  few  only. 

23.26  "  Substrates  " — i.e.,  the  individuals  constituting  the  Class. 

£9  That  which  gives  rise  to  a  notion  of  similarity  constitutes  sadrcya.  In  a  case 
where  we  recognise  a  class—"  cow  "  f.i. — pervading  over  principal  wholes,  we  have 
the  notion  of  identity.  It  is  only  when  the  principal  classes  "  cow  "  and  "  gavaya" 
differ  from  one  another,  that  we  have  a  notion  of  Similarity. 

3°  Because  in  the  picture,  we  have  not  got  the  members  of  the  human  body  ; 
"  colours,  Sfc." — we  have,  in  the  picture,  a  resemblance  of  posture,  colour,  &c. 

SI  This  anticipates  the  objection  that,  in  the  picture,  there  is  no  odour  or  any  other 
such  property.  The  sense  of  the  reply  is  that  Similarity  can  rest  even  upon  the  resem- 
blance of  a  single  property  ;  and  in  the  picture  we  have  many  resemblances,  such  as 
those  of  colour  and  the  like. 
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32.  In  the  earth,  &c  ,  all  these  (colour,  odour,  &c),  naturally  exist 
(always)  ;  but  one  or  other  of  these  is  perceived  according  as  they  become 
mauifested  in  the  various  manifestations  of  it. 

33.  Nothing,  that  is  a  non-entity  even  in  potency,  can  ever  be 
brought  into  existence.  Properties  are  not  different  from  their  sub- 
strates ;  nor  are  they  identical  with  them  ;  they  occupy  a  middle  posi- 
tion. 

34.  Thus  then,  Similarity  having  been'proved  to  be  a  positive  entity, 
whenever  it  happens  to  be  in  contact  with  the  Sense  of  sight, — be  it  per- 
ceived in  one  or  both  of  the  members  ( between  whom.  Similarity  is  cog- 
nised)— ,  the  fact  of  its  being  an  object  of  Sense-perception  is  not  dis- 
puted. 

35.  Like  a  Class,  Similarity  too  exists  wholly  in  each  of  the  two 
members  ;  therefore  even  when  the  corresponding  member  is  not  seen 
at  the  time,  a  notion  of  Similarity  is  possible. 

36.  Hence  though  ^in  accordance  with  the  Naiyayika  explanation)  in 
the  case  in  question,  the  recognition  of  Similarity  follows  upon  the  remem- 
berance  of  the  cow, — yet  since  Sense-contact  at  the  time  lies  in  the 
'  gavaya'  (seen  at  the  time),  therefore  the  Similarity  must  be  an  object 
of  Sense- perception. 

37.  For  this  reason,  it  is  the  member  remembered,  recognised  as 
qualified  by  similarity,  that  forms  the  object  of  Analogy  ;  or  it  may  be  the 
Similarity  as  qualified  by  that  member. 

38.  Though  Similarity  is  recognised  by  Sense-perception,  and  the 
1  cow  '  is  remembered,  yet  the  '  cow  as  qualified  by  similarity,'  not  being  re- 
cognised hy  any  other  means,  Analogy  comes  to  be  recognised  as  a  dis- 
tinct means  of  right  knowledge. 

39.  E.g.,  the  place    (mountain)    is    seen    by  the   eye,    and  the  '  fire 
is  remembered  (as  being  concomitant  with  smoke)  ;  and  yet  since  the   object 
to  be  cognised  is  a   qualified    one    (the    mountain   as    containing    the    tire), 
therefore  the  character  of  a  distinct  means  of  right  knowledge  is  not  denied 
to  Inference. 

40.  In  a  case  where  a  notion  of  similarity  is  brought  about  by  means 
of  objects  that  are  not  really  similar,  we  have  only  a  (false)  semblance 
of  similarity. 

32  As  a  matter  of  fact,  odonr,  Szc,  also  exist  in  the  picture,  but  are  not  manifested. 

S3  That  is,  that  which  does  not  exist  in  the  cause,  can  never  be  brought  about. 
c.f .  Sankhya  Karika  9  "  Properties."— This  is  in  reply  to  the  question,—"  Is  similarity 
different  from,  or  identical  with,  its  substrates  "  ? 

'<i  Whether  the  coto  and  the  gavaya  be  both  seen  at  the  same  time,  or  only  one  of 
them  be  seen  at  the  time  of  the  cognition  of  similarity. 

38  The  Nyaya  theory  having  been  set  aside,  it  must  be  admitted  that  the  defini- 
tion given  in  the  Bhashya  is  the  only  true  one.  It  is  not  the  similarity  of  the  yavaya 
that  iB'the  object  of  Analogy,  which  pertains  to  the  coio,  as  remembered  at  the  time, 
and  recognised  as  similar  to  the  gavaya  that  is  directly  perceived  by  the  eye. 
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41-42.  Tliis  is  said  to  be  a  false  semblance  of  siniilai  itjT,  because 
it  is  subsequently  set  aside  by  an  idea  to  the  contrary,  e.g.,  the  similarity  of 
an  elephant  in  a  stack  of  hay  ;  in  which  case  when  one  is  sufficiently  near 
the  stack,  he  realises  that  there  is  no  real  similarity  between  the  stack  and 
the  elephant.  That  notion  of  similarity,  which  is  not  set  aside  even  on 
close  pi'oximity  to  the  object,  is  a  case  of  real  Similarity. 

43-44.  This  (Analogy)  is  not  Inference  ;  because  in  it  we  have  no 
assertion  of  any  relation  of  the  Middle  Term  (i.e.,  we  have  no  premises)  : 
Prior  to  there  cognition  of  Similarity  (by  means  of  Analogy),  the  similarity 
is  not  known  as  a  property  (and  as  such  cannot  be  asserted  to  qualify  any 
terms)  ;  since  that  which  is  perceived  in  the  ''gavaya'  cannot  bring  about 
an  Inference  (of  its  existence)  in  the  cow. 

44-4-5.  That  (similarity)  which  resides  in  the  cow,  cannot  be  the 
Middle  Term  ;  because  it  (the  similarity  of  the  cow)  forms  part  of  what 
is  to  be  proved.  The  '  gavaya  '  too  (as  qualified  by  similarity)  cannot  be 
the  Middle  Term,  because  it  is  not  in  any  way  related  (to  the  Minor  Term, 
the  'cow,' — and  so  there  can  be  no  minor  premiss).  Even  the  similarity 
(of  the  gavaya  in  the  cow)  has  not  been  perceived  by  all  men,  as  being 
invariably  concomitant  with  it  (the  cow). 

46.  In  a  case  wherever  only  one  object  (cow)  has  been  seen  (by  the 
person),  whenever  the  other  ( the  '  gavaya  ')  happens  to  be  seen  in  the 
forest,  the  cognition  of  this  latter  is  produced  simultaneously  with  that  of 
similarity  (between  that  object  and  the  one  seen  before). 

47.  If  the  '  cow  '  be  asserted  to  have  the  character  of  the  Middle  Term, 
because  of  the  concomitance  of:  the  class  '  horn,  &c.,'  (in  the  '  gavaya  '  which 
is  seen)  ; — even   that  we  deny  ;    because    the  action    of  recognition   of  the 

class  '  horn,     &c.,'    ends  with   the   mere    recognition    of    the  '  gavaya  '    (as 

similar  to  the  cow). 

48.  Even  if  there   were    any    idea    (of  the   cow)   produced  by    these 

41.45  It  is  the  similarity,  in  the  cow,  of  the  gavaya,  that  is  the  true  object  of 
Analogy  ;  whereas  that  which  is  perceived  by  the  eye  is  the  similarity  as  located  in 
the  gavaya ;  and  the  latter  could  not  give  rise  to  any  Inference  that  would  bring  about 
any  idea  of  the  similarity  in  the  cow. 

46.48  "  Even  similarity,  <$rc." — This  anticipates  the  objection  that  there  is  a  rela- 
tion between  the  cow  and  the  gavaya,  namely,  that  of  similarity,  and  the  assertion  of 
this  relation  would  constitute  the  Minor  Premiss  of  the  inferential  argument.  The 
sense  of  the  reply  is  that  the  cow  has  not  been  recognised  by  all  men  to  be  invariably 
concomitant  with  the  gavaya.  Hence  though  there  is  a  relation,  there  can  be  no  such 
couconiitance  as  is  necessary  for  an    Inference. 

4T  Analogy  cannot  be  said  to  be  a  form  of  Inference,  because  it  is  found  to 
function  even  in  a  case  where  none  of  the  two  members  have  been  perceived  by  the  eye. 
Even  one,  who  has  never  seen  the  gavaya  before,  when  he  sees  it  for  the  first  time,  he 
at  once  recognises  its  similarity  with  the  cow,  even  though  this  latter  is  not  before  him 
at  that  time. 

*S  "  Mere  recognition,  $'c." — The  presence  of  horns  leads  to  the  recognition  of 
the  fact  of  the  gavaya  being  similar  to  the  cow  ;   and  there  it  ends.     So    it  can    have  no 
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(horns,  &c.)i  it  would   be  devoid  of  any  notion   of  similarity;  because  the 
*  cow  '  is  similar,  not  to  horns,  &c.,  but  to  the  gavaya. 

49.  Having  got  at  the  notion  of  similarity  (of  the  cow  in  the 
gavaya),  following  upon  the  recognition  of  horns,  &c  , — the  idea  of  the 
'cow'  (as  being  similar  to  the  gavaya)  is  brought  about  by  that  of  the 
gavaya. 

50.  If  the  fact  of  the  similarity  of  the  parts  (horns  of  the  cow  with 
those  of  the  gavaya)  be  brought  forward, — then  (we  say  that)  we  would 
have  an  Analogy  of  these  parts)  ;  and  certainly  the  existence  of  the  cow 
is  not  inferred  in  all  cases  where  horn,  &c,  are  seen  to  exist. 

51.  For,  one  who  would  infer  thus,  would  only  be  landing  upon 
mistaken  notions  ;  and  the  idea  of  the  cow  as  existing  in  the  village  is 
nothing  more  than  rememberance. 

52.  Analogy  being  thus  proved  to  be  distinct  from  Inference, — there 
being  no  concomitance  (of  the  factors  of  pi'ocednre,  fire,  $*c),  with  the 
passages  enjoining  the  "  Saurya,"  &c, — how  could  mere  similarity  bring 
about  the  association  o f  fire,  Sfc,  (with  the  "  Saurya  ")  ? — In  this  lies  the 
use  of  Analogy. 

53.  In  the  case  of  the  corn  "  Vrlhi,"  kept  for  the  sacrifice,  being 
spoilt  (or  stolen),  we  have  the  use  of  the  "  Nivara,"  &c,  which  latter  are 
the  recognised  substitutes  of  Vrihi,  simply  because  they  are  similar  to  it. 
This  too  forms  an  instance  where  Analogy  has  its  use. 

53-54.  In  a  case  where  a  substitute  is  denoted  by  the  subsidiaries, 
if  by  means  of   others    (not   subsidiaries)    we    get    at   something  which  is 

influence  in  the  recognition  of  the   similarity  of  the    gavaya,  in    the   coir,    which    is    the 
real  object  of  Analogy. 

49  The  horns  might  recall  the  cow,  but  they  cannot  in  any  way  bring  about  the 
idea  that  the  cow  is  similar  to  the  gavaya,  which  is  only  possible  when  the  similarity  of 
the  cow  has  been  perceived    in  the  gavaya. 

60  (1)  First  of  all,  we  have  the  perception  of  the  horn  ;  then  (2)  follows  the  recog- 
nition of  the  similarity  of  the  cow,  in  the  gavaya  ;  and  then  (3)  lastly,  appears  the  notion 
of  the  similarity  of  gavaya  (seen  now)  in  the  cow,  that  had  been  seen  before.  Thus 
then,  there  being  an  interval  between  (1)  and  (3),  the  former  cannot  be  said  to  be  the 
direct  cause  of  the  latter.      "  Cases" — of  the  perception  of  the  g-xvayn,  for  instance. 

61  That  would  give  rise  to  a  notion  of  the  similarity  of  the  horns,  &c,  and  not  to 
that  of  the  cow. 

62  If  the  horti  alone  is  perceived,  and  the  similarity  of  the  gavaya  to  the  cow  is 
not  recognised,  then  alone  could  the  former  be  the  Middle  Term  for  the  Minor  Premiss 
of  your  Inference.  But  in  that  case,  there  being  no  recognition  of  the  similarity  of  the 
gavaya  to  the  cow,  we  could  have  no  notion  of  the  similarity  of  the  gavaya,  in  the 
cow.  All  that  we  could  have  wonld  he  a  notion  of  the  cow  as  we  knew  it  in  the  village  ; 
and  this  would  be  a  case  of  rememberance  only.  Thus  then,  the  notion  of  the  similarity 
of  the  gavaya,  in  the  cow  remains  untouched  by  your  Inference.  And  as  it  is  this  simi- 
larity that  we  hold  to  be  the  object  of  Analogy,  this  cannot  but  be  accepted  as  a  dis- 
tinct means  of  right  cognition. 

63  No  such  concomitance  being  recognised,  we  could  have  no  Inference.  No  other 
means   of   cognition    is    applicable    in     the    case.     Between  the    "  Agngya  "    and    tho 
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more  like  the  original  (than  the  one  denoted  by  the  subsidiaries), — then 
the  former,  which  has  only  a  slight  similarity  becomes  false,  on  the 
ground  of  its  greater  dissimilarity.  And  further,  we  have  a  quicker  recog- 
nition of  the  second  (i.e.,  that  which  has  greater  similarity),  even  in  the 
absence  of  any  idea  of  the  former  (i.e.,  that  which  has  only  a  slight 
similarity)  ;  and  it  is  for  this  reason  also  that  it  is  set  aside  (in  favour  of 
the  one  which  has  grenter  similarity). 

Thus  ends  the  Chapter  on  Analogy. 

{Section  8.) 
On  Apparent  Inconsistency. 

1.  A  case, — where,  in  order  to  avoid  the  contradiction  (or  irrelevancy) 
of  any  object  ascertained  by  means  of  any  of  the  six  means  of  right  notion, 
an  unseen  object  (or  fact)  is  assumed, — is  known  to  be  one  of  "  Arthapatti  " 
(Apparent  Inconsistency). 

2.  "Unseen"  means  '  not  cognised  by  any  of  the  fiue  means  of  right 
notion  '  ;  because  that  produced  by  "  Verbal  Authority  "  has  been  declared 
to  be  apart  from  the  "  seen  "  (perceived)  ;  inasmuch  as  this  latter  (Verbal 
Authority)  comprehends  also  the  means  of  cognition  (fabda)  [whereas  the 
other  five  comprehend  only  the  object  of  cognition],  and  in  this  lies  its 
difference  from  the  other  five. 

3.  (1)  The  assumption,  of  the  burning  power  of  fire,  based  upon  the 
facts  of  its  burning  a  certain  object  ascertained  by  means  of  Sense-perception 
(constitutes  an  example  of  the  first  kind  of  "  Apparent  Inconsistency  ")  ; 
and  (2)  the  assumption  of  the  mobility  of  the  sun,  based  upon  the  fact  of 
his  movement  from  place  to  place,  which  is  ascertained  by  means  of 
Inference  (is  an  instance  of  the  second  kind  of  Apparent  Inconsistency 
based  upon  Inference). 

4  (3)  Apparent  Inconsistency  based  upon  "  Verbal  Authority  "  will 
be  explained  hereafter.  (4)  The  assumption  of  the  fact  of  the  compre- 
heusibility  of  the  '  cow'  (as  similar  to  the  gavaya),  based  upon  the  fact 
of  the  '  cow  '  having  been  perceived  by  '  Analogy  '  to  be  similar  to  the 
gavaya  (is  an  instance  of  Apparent  Inconsistency  based  upon  Analogy). 

5  The  assumption  (5)  of  the  eternality  of  words  is  based  upon  the 
fact  of  the  expressive  power  of  words,  which  is  ascertained  by  means  of 
"  Apparent  Inconsistency  "  (resorted  to)  for  the  purpo  se  of  the  definition 
of  the  denotation  of  words. 

"  Sanrya  "  there  is  the  similarity  of  having  a  common  Deity.  Therefore  the  proper- 
ties and  appurtenances  of  the  "  Agneya "  can  be  said  to  apply  themselves  to  the 
"  Sanrya"  only  through  Analogy. 

2  "  Five  " — leaving  out  Verbal  Authority. 

6  This  is  Arthapatti  based  upon  another  Arthapatti;  it  is  explained  in  the  follow- 
ing Karika. 
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6-7.  That  is  to  say,  inasmuch  as  the  denotation  of  a  word  cannot 
he  otherwise  defined,  we  assume  (by  Apparent  Inconsistency)  a  expres- 
sive power  (in  words)  ;  and  as  the  latter  is  not  otherwise  possible,  there- 
fore we  arrive,  by  means  of  another  "  Appai'eut  Inconsistency,  at  the 
notion  of  the  eternality  of  words.  All  this  will  be  explained  under 
the   aphorism  "  Darcanasya  pararthatwat "  [  I — i — 18]. 

8-9.  The  absence  of  Caitra  from  the  house  having  been  cognised  by 
means  of  "  Negation,"  we  arrive  at  the  notion  of  his  presence  outside  the 
house  ;  and  this  latter  has  been  cited  (by  the  Bhashya)  as  an  instance  of 
another  (sixth)  kind  of  "  Apparent  Inconsistency  "  based  upon  "  Negation." 
The  instances  of  other  forms  of  "  Apparent  Inconsistency  "  have  been  de- 
tailed under  the  treatment  of  the  discrepancies  of  the  Minor  Term  (chap,  on 
Inference,  K.  66  et  seq.). 

JO.  From  the  perception  (by  means  of  '  negation')  of  the  absence  of 
Caitra  (in  the  house)  we  get  at  the  notion  of  his  presence  outside  the 
house, — and  this  is  different  from  the  process  of  Inference,  inasmuch  as 
in  this  case  we  have  none  of  the  appurtenances  of  Inference, — such  as  the 
assertion  of  the  premises,  &c,  &c. 

11.  Because,  whether  the  object  to  be  cognised  be  (1)  the  object 
(Caitra)  as  qualified  by  existence  outside,  or  (2)  an  outside  as  qualified  by 
the  existence  of  Caitra, — any  way,  how  can  '  non-existence  in  the  house  ' 
(which  is  brought  forward  as  the  Middle  Term)  be  a  property  of  the 
Minor  Term  ? 

12-13.  "  The  house,  as  qualified  by  Caitra's  absence  "  cannot  be  the 
property  of  any  (of  the  two  alternatives  pointed  out  in  the  last  Karika)  ; 
because  at  the  time  the  object  (Caitra  or  outside)  is  not  recognised  as  quali- 
fied by  absence  in  the  house  ;  for  it  is  only  the  '  house  '  that  is  recognised, 
and   not  Caitra. 

13-15.  Nor  can  non-visibility  (of  Caitra  in  the  house)  be  a  Middle 
Term,  as  will  be  explained  in  the  chapter  on  "  Negation."  Therefore 
"  because  he  is  not  found  in  the  house"  cannot  be  accepted  as  the  Inferen- 
tial Reason.  The  non-visibility  having  led  to  the  ascertainment  of  the 
negation    of  the   object    of    cognition    (Caitra),   there  followTs  the    notion 

8-T  No  Denotation  is  possible  without  expressiveness  ;  and  this  latter  could  not  be 
possible,  if  the  words  were  not  eternal. 

11  "  Object  to  be  cognised  " — which  will  be  the  Minor  Term  of  your  syllogism. 
Those  who  assert  Apparent  Inconsistency  to  be  a  form  of  Inference,  pnt  forth  the 
following  syllogism  :  "  The  living  Caitra  exists  outside  the  house, — because  he  is 
living  and  is  not  found  within  the  house, — like  myself  "  :  where  "  living  Caitra"  is  the 
Minor  Term,  "  exists  outside  "  the  Major  Term,  and  "  non-existence  in  the  house," 
the  Middle  Term. 

12.13  "  At  the  time" — i  e.,  when  we  goto  his  house  and  find  that  Caitra  is  not 
there. 

IS.15  Because  "  non-visibility  "  is  one  step  further  removed,  being  intervened  by  the 
notion  of  the  absence  of  Chaitra  from  his  house. 
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of  his  exigence  outside  the  house  ;  and  hence  this  notion  cannot  be  said 
to  be  caused  by  '  non- visibility."  And  (even  if)  the  character  of  the  Middle 
Term  belong  to  the  absence  of  Gaitra,  this  resides  in  the  house  (and  not  in 
the  Minor  Term,  Caitra ;  and  as  such  no  premiss  would  be  possible). 

16.  Nor  can  such  an  object,  (Minor  Term)  as  has  not  been  perceived 
before,  can  ever  be  the  object  of  cognition  (by  Inference)  ;  and  in  the 
present  case,  neither  '  outside,''  nor  '  Caitra  '  has  been  perceived  before  (as 
concomitant  with  the  Middle  Term  ;  hence  no  premiss  is  possible). 

17.  Obj.  "  In  a  case,  where  from  rise  in  the  river-surface  you  infer 
that  there  has  been  rain  in  the  higher  regions,  how  do  you  recognise  the 
relation  of  the  Middle  Term  (rise  in  the  river)  with  the  unseen  higher 
regions  (Minor  Term)  ?  " 

18.  In  this  case  we  cognise  the  fact  of  the  falling  of  rain  over  the 
higher  regions  with  reference  to  the  region  where  the  rioer  has  risen.  Or 
this  too  may  be  explained  as  only  an  instance  of  "  Apparent  Inconsistency." 

19.  In  the  former  case  in  question  the  "  absence  in  the  house  of  one 
who  is  living  "  is  made  the  Middle  Term  ;  but  the  cognition  of  this  is  not 
possible  until  "  his  existence  outside  "  has  been  ascertained. 

20.  (In  the  case  of  the  Inference  of  fire)  the  existence  of  smoke  is  cog- 
nised independently  of  the  existence  of  fire  ;  because  at  the  time  of  the  per- 
ception of  the  existence  of  smoke,  there  is  nothing  that  depends  upon  fire 
(for  its  existence). 

21.  "  Absence  in  the  hotise,''  pure  and  simple, — apart  from  devoid  of 
any  idea  of  the  person  being  alive, — is  also  found  to  apply  to  dead  per- 
sons ;  and  as  such  it  cannot  be  the  means  of  getting  at  the  notion  of  his 
existence  outside. 

22.  Whenever  the  notion  of  his  absence  in  the  house  is  accompanied  by 
the  notion  of  his  being  alive,  Caitra,  being  precluded  from  the  house,  is  con- 
ceived to  exist  outside  (without  having  any  recourse  to  process  of  In- 
ference). 

23.  The  notion  of  a  general  "  absence  in  the  house,"  by  itself  (with- 
out any  reference  to  any  particular  individual),  cannot  bring  about  any 
notion  of  Caitra's  existence  outside. 

n  This  case  is  admitted,  by  the  Mimiinsaka  also,  to  be  one  of  Inference.  Hence 
the  objector  brings  it  forward  as  equally  open  to  the  arguments  urged  by  the  Kdrika 
against  the  theory  of  Apparent  Inconsistency  being  only  a  special  case  of  Inferential 
reasoning. 

IS  The  syllogism  being — "  The  region  where  the  river  has  risen  (Minor  Term)  is 
such  as  had  rainfall  over  its  higher  regions  (Major  Term),  because  of  the  rise  in  the 
river  (Middle  TertnV  Finding  this  explanation  not  suitable  he  relegates  this 
instance  to  Apparent  Inconsistency. 

19  "  Absence  in  the  house,  of  one  who  is  living  "  cannot  be  accepted  as  true,  so 
long  as  we  have  not  become  cognisant  of  his  existence  outside  ;  till  then,  the  former 
proposition  Las  all  the  appearance  of  absurdity.  Therefore  the  Middle  Term  becomes 
dependent  upon  the  conclusion,  which  vitiates  the    validity  of  the  Iufereuce. 
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24  It  is  only  when  the  fact  of  his  being  alive  has  been  established, 
that  the  notion  of  his  absence  in  the  house  can  point  to  his  existence  being 
outside,  baviug  precluded  it  from  within  the  house. 

25.  Thus  then  we  find  that  absence  in  the  house,  independently  of  any 
idea  of  his  being  alive,  is  (also  common  to  dead  persons,  and  as  such)  con- 
trary (to  the  conclusion)  ;  and  it  is  only  the  character  of  being  not  con- 
tradicted that  is  held  to  belong  to  the  conclusion  of  your  Inference. 

26.  Therefore  the  house  being  cognised  by  "  Sense-perception,"  and 
the  absence  in  the  house  by  means  of  "  Negation," — the  idea  of  his  existence 
(being  alive)  [which  is  all  that  is  left  of  the  Middle  Term,  after  the  first 
two  factors,  have  been  cognised  by  means  of  "  Sense-perception"  and 
"  Negation  "]  is  the  same  that  is  recognised  as  being  ontside. 

27-28.  It  is  only  for  the  accomplishment  of  the  Minor  Premiss,  that 
"  existence  outside  "  has  been  introduced  ;  in  as  much  as  it  is  only  as 
qualified  by  this  that  the  person  can  be  the  object  of  Inference,  by  means 
of  the  concomitance  of  the  Middle  Term  and  the  Minor  Term,  &e.  Thus 
then,  if  the  cognition  of  the  Minor  Premiss,  &c,  be  produced  by  the  cog- 
nition of  "  outside  existence,"  and  that  of  "outside  existence,"  by  the 
Minor  (and  Major)  premisses, — then  we  have  an  unavoidable  mutual  inter- 
dependence. 

29.  In  the  case  of  "  Apparent  Inconsistency"  on  the  other  hand,  this 
fact  of  being  contained  in  the  object  to  be  proved  does  not  constitute  a 
fallacy,  because  it  is  actually  meant  to  be  recognised  as  such. 

24  In  that  case,  your  conclusion  becomes  only  an  implication  of  the  premisses,  and 
not  an  independent  proposition. 

86  Iu  your  inferential  argument,  if  mere  absence  in  the  house  be  made  the  Middle 
Term,  then  it  applies  to  dead  persons  also,  and  as  such,  contradicts  your  own  conclusion. 
It  is  only  when  the  idea  of  absence  in  the  house  is  qualified  by  that  of  the  person  being 
alive,  that  you  can  have  the  conclusion  of  his  being  outside.  This  has  been  shown  in 
K.  22,  to  be  only  an  implication  of  the  premisses,  and  not  an  independent  proposition. 
Thus  then  you  must  admit  that  in  fact  your  conclusion  is  nothing  but  the  premisses 
themselves  stated  differently. 

i4>  The  conclusion — existence  outside — becomes  only  a  part  of  the  Minor  Premiss. 
The  Middle  Term  consists  of  three  factors  :  (1)  non-existence  (perceived  by  means  of 
Negation)  (2)  in  the  House  (seen  by  the  eye)  (3)  of  one  who  is  alive.  The  first  two 
are  cognised  by  other  means  of  cognition,  and  the  third  implies  his  existence  outside, 
and  as  such  the  conclusion  is  no  advance  upon  the  Premisses. 

87-28  '<  Thus  then,  8fc  "—The  fact  of  his  being  alive  cannot  be  recognised,  until  his 
existence  elsewhere  (other  than  the  House,  from  where  he  is  found  to  be  absent)  has 
been  ascertained  ;  and  as  this  is  a  necessary  factor  in  the  Middle  Term  (and  hence  in 
the  Minor  Premiss),  therefore  it  seems  that  the  premiss  itself  depends  upon  (the  recog- 
nition of)  outside  existence  ;  and  as  this  is  what  is  sought  to  be  proved  by  means  of  the 
premisses,  there  is  an  absurd  mutual  inter-dependence. 

2J  In  the  case  of  Apparent  Inconsistency,  the  inclusion  of  the  object  to  be  cognised 
in  the  notion  of  "  absence  from  the  honse,"  accompanied  by  that  of  his  being  alive,  does 
not  affect  its  validity  adversely ;  because  it  is  a  peculiarity  of  this  particular  means 
of    cognition   that   it   leads    to  the  assumption  of    something   olse,  in  order  to  avoid  the 

30 


234 


9L0KAVA11T1KA. 


30-31.  Invariable  concomitance  too,  in  the  case,  could  be  recognised 
only  when  his  existence  outside  has  been  ascertained.  And  inasmuch  as  it 
has  not  been  recognised  before,  it  cannot  be  the  means  of  the  cognition  (of 
outside  existence),  even  though  it  exist  (subsequently);  because  "  ab- 
sence in  the  house  "  and  "  existence  outside  "  have  never  been  perceived 
to  be  invariably  concomitant. 

31-32.  In  the  matter  of  such  concomitance,  there  is  no  other  means 
of  knowledge,  save  "  Apparent  Inconsistency,"  by  means  of  which  the 
notion  of  one  (absence  in  the  house  of  one  who  is  alive)  brings  about  that 
of  another  (existence  outside).  If  there  be  no  such  assumption  (of  the 
one  by  means  of  another),  then  we  cannot  get  at  their  concomitance. 

33.  Therefore  at  the  time  of  the  cognition  of  this  relation,  one  of 
tlie  two  members  related  must  be  held  to  be  recognised  by  means  of 
"  Apparent  Inconsistency  " ;  and  after  this  the  Inference  might  follow. 

'64-35.  If  one,  sitting  at  the  door  of  the  house,  were  to  assume  Caitra's 
existence  outside, — (thinking  that)  '  when  he  exists  in  one  place  (i.e.,  the 
gai^den  where  he  is  seen)  he  does  not  exist  in  another  place,  { the  house)'  ; — 
even  then,  the  fact  of  his  non-existence  everywhere  cannot  be  recognised  (by 
means  of  Inference)  ;  because  there  could  be  uo  invariable  concomitance 
between  the  Middle  Term  and  '  non-existence  in  one  definite  place.' 

36.     (Obj).    "  Well,  non-existence  in  a  place  before  us  is    cognised  by 

apparent  irrelevancy  of  two  well-recognised  facta, — in  the  present  case,  absence  from  the 
house,  and  being  alive,  the  inconsistency  whereof  could  be  avoided  only  by  the  assum- 
ing of  the  fact  of  his  being  outside. 

SO  The  existence  of  the  Minor  Premiss  has  been  refuted  in  the  above  KIrikas. 
Now  begins  the  refutation  of  Invariable  concomitance  (embodied  in  the  Major  Premiss), 
as  applied  to  cases  of  Apparent  Inconsistency. 

fl.32     •  Their" — i.e.,  of    "  existence  outside,"  and  "  absence  from  the  house." 

ss  "Inference,  8fc." — but  by  that  time  Apparent  Inconsistency  will  have  done  its 
special  work,  and  thus  justified  its  distinct  existence. 

Si. 36  Some  people  might  urge  that  one  who  is  sitting  at  the  door  is  cognisant  of 
the  concomitance  of  Caitra's  absence  from  the  house  with  his  existence  outside  somewhere 
in  the  garden  (where  he  is  seen  by  the  man  at  the  door)  ;  and  hence  this  man  seeing 
him  thns  could  conclude  that  inasmuch  as  he  is  in  one  place  (in  the  garden)  he  cannot  be 
elsewhere  (in  the  house) ;  and  thus  he  could  recognise  the  concomitance  of  absence 
from  the  house  with  existence  outside.  In  reply  to  this,  it  is  urged  that  though  this 
may  be  possible,  yet  the  fact  of  one  who  exists  in  one  place  not  existing  elsewhere, 
cannot  form  the  subject  of  Inference  ;  because  even  the  man  at  the  gate  cannot  be 
cognisant  of  any  concomitance  with  regard  to  snch  universal  absence.  The  Objector 
urges  :  "  We  recognise  the  fact  that  one  who  is  present  in  one  place  is  not  present  in 
another  place  (both  places  being  before  our  eyes)  :  and  upon  this  fact  we  can  base  the 
Inference  of  his  absence  from  every  other  place  in  the  world  except  the  one  in  which 
he  is  seen."  The  reply  to  this  also  is  the  same  as  before.  The  concomitance  that  ia 
cognised  is  with  reference  to  the  absence  from  one  definite  place  ;  and  this  cannot  form 
the  basis  of  any  Inference  with  regard  to  absence  from  all  other  places. 

3*  In  Inference,  you  urge  the  inapplicatiou  of  invariable  concomitance,  &c,  but 
Negation  does  not  stand  in  need  of  such  accessories.     Therefore  just  as   we  recognise 
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means  of  Negation  ;  and,  in  the  same  manner,  this  means  of  knowledge 
(Negation)  requiring  no  special  effort  (on  the  part  of  the  cogniser), 
we  would  get  at  the  notion  of  absence,  from  everywhere  else,  of  one  who 
if  found  to  exist  in  one  place." 

37.  But  Negation  too  cannot  lead  us  to  any  correct  idea  of  "  non- 
existence everywhere  else  "  ;  because  such  negation  would  also  apply  to  the 
case  of  objects  that  are  positive  entities,  but  are  at  a  distance, — so  long  as 
we  have  not  gone  to  that  particular  place. 

38.  It  is  only  when  we  have  visited  different  places,  and  found  cer- 
tain objects  not  existing  there,  that,  in  the  absence  of  any  other  means  of 
knowledge  (of  the  objects),  we  conclude  that  they  do  not  exist  (in  those 
places). 

39.  "  (If  such  be  the  fact)  then  we  could  have  no  concomitance 
between  the  absence  of  fire,  and  the  absence  of  smoke,  because  we  have  not 
visited  every  place  (where  there  is  negation  of  fire)." 

40.  He,  for  whom  the  object  of  Inference  is  "  absence  in  another  sub- 
strate "  (i.e.,  of  the  Middle  Term  in  a  substrate  where  the  absence  of  the 
Major  Term  is  ascertained,  i.e.,  the  "  Vipaksha"),  will  be  liable  to  the 
above  objection.  As  for  ourselves,  the  mere  fact  of  our  not  seeing  (the 
smoke,  in  two  or  three  cases  of  the  absence  of  fire)  is  enough  to  bring  about 
an  idea  of  the  absence  of  its  concomitant  (fire). 

41.  "  Well,  in  the  same  manner,  in  the  case  in  question  also,  the 
relation  (of  concomitance)  between  the  absence  of  Caitra  (in  the  house), 
and  his  existence  (outside), — being  recognised  by  means  of  Negation, — 
becomes  quite  possible." 

the  non-existence  of  something  in  a  place  near  us,  so  could  we  also  do  with  regard  to 
its  absence  from  all  other  places.  And  the  concomitance  of  absence  from  the  honse 
with  existence  outside  being  thus  arrived  at  by  the  man  at  the  door,  the  course  of  In- 
ference would  be  clear  ;  aud  there  would  be  no  need  of  auy  distinct  means  of  knowledge 
in  the  shape  of  Apparent  Inconsistency. 

81  Mere  Negation  we  have  also  got  with  regard  to  such  real  existing  objects  as  are 
at  a  distance— due  to  the  mere  fact  of  our  not  having  gone  to  that  place.  So  mere 
Negation  cannot  be  held  to  be  a  sufficient  proof  of  non-existence. 

58  The  Objector  urges  :  "  You  have  a  Negative  premiss  in  the  case  of  your  stock 
example  of  Inference  '  where  fire  is  not,  smoke  is  not.'  Now,  this  would  become 
impossible  ;  because  so  long  as  you  have  not  visited  every  place  where  fire  is  not,  you 
cannot  assert  any  concomitance  between  the  absence  of  fire  and  the  absence  of    smoke." 

*0  We  do  not  stand  in  need  of  any  idea  of  the  absence  of  smoke,  in  all  cases  of 
the  absence  of  fire, — only  two  or  three  instances  are  sufficient  for  our  purpose,  just 
as  we  do  not  stand  in  need  of  ascertaining  the  existence  of  fire  in  every  case  of  the 
existence  of  smoke. 

*l  When  affirmative  concomitance  has  been  ascertained  (between  the  Fire  and  the 
Smoke),  if  only  a  few  instances  of  the  concomitance  of  their  contraries  be  necessary 
as  you  urge,  for  a  successful  issue  of  the  Inference, — then  the  existence  of  Caitra  in 
one  pi  ice  (the  garden)  being  found  to  be  concomitant  with  his  absence  fiom  another 
plao'j  [the  house), — and    thus  oven  iu  one    placo  the  coucomitauce  of   absence   from  the 
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42-43.  But  the  fact  is  that  in  the  case  of  Fire  and  Smoke,  the  ex  ten* 
sion  of  these  being  limited,  their  concomitance  is  well-known,  and  even  in 
the  absence  of  any  idea  of  concomitance  between  their  negations,  the  exis- 
tence of  smoke  is  enough  for  the  recognition  of  the  existence  of  fire.  In 
the  case  in  question  on  the  other  hand,  one  of  the  concomitants  (absence 
everywhere  else)  having  an  endless  extension,  even  an  idea  of  concomitance 
is  not  possible. 

44.  "  But  the  recognition  of  another  place  without  Caitra,  is  in  this 
wise  :  '  Another  place  is  such  as  Chaitra  is  absent  from  there, — because 
that  place  is  other  than  the  one  where  he  is  found  to  exist, — like  another 
place  before  its  (where  he  is  found  not  to  exist).'  " 

45.  This  argument  is  such  as  is  also  applicable  to  a  contradictory  con- 
clusion,— the  process  of  reasoniug  being  '  another  place  is  such  as  Caitra 
is  present  there, — because  it  is  a  place  other  than  the  place  before  us 
(where  Caitra,  does  not  exist), — like  the  place  (before  us)  where  Caitra 
is  seen  to  exist.' 

46-47.  When  the  person,  as  a  whole,  is  found  to  exist  in  one  place, — 
this  not  being  otherwise  explicable,  we  naturally  conclude  that  he  cannot 
bntbe  absent  from  everywhere  else.  Therefore  even  the  recognition  of 
your  invariable  concomitance  can  only  be  arrived  at  by  means  of  "Appa- 
rent Inconsistency."  So  also  in  the  case  where  a  sight  of  the  effect  leads 
to  the    notion  of   a  potency,  in  the  cause,  of  bringing  alxmt  the  effect. 

48-49.  If  it  be  urged  that  "the  effect  may  be  made  the  Middle 
Term  (aud  thus  the  case  may  be  proved  to  be  one  of  Inference)," — (we 
reply),  no;  because  (the  arriving  at  the  notion  of  the  peculiar  potency 
does  not  stand  in  need  of  any  relation  (of  invariable  concomitance). 
The  Potency  could  be  recognised  (by  means  of  Inference)  o?dy  when  the 
fact,  of  its  being  related  (by  concomitance)  had  been  ascertained,  and  not 
otherwise.  But  in  the  recognition  of  this  Potency,  any  application  of  Sense- 
perception,     (Inference,   Word,    Analogy    aud  Negation)     is     impossible; 

house  with  existence  in  the  garden  having  been  ascertained, — the  mere  fact  of  tho  non- 
recognition  of  any  fact  to  the  contrary  would  lead  us  to  the  invariable  concomitance 
of  presence  in  one  place  with  absence  from  another ;  and  thus  the  road  of  Inference 
would  be  clear. 

42.4S  "  Extension  being  limited" — because  the  class  "  Fire  "  and  the  class  "  Smoke  " 
inhere,  in  their  entirety,  in  every  individual  fire  and  smoke,  and  thus  their  scope  being 
limited,  the  recognition  of  their  concomitance  is  easily  arrived  at  ;  and  hence  it  is  well 
known  not  to  stand  in  any  urgent  need  of  the  idea  of  the  concomitance  of  their  nega- 
tives. 

46.47  Thus  then.  Apparent  Inconsistency  has  a  distinct  and  independent  object  of 
its  own.  In  the  ease  of  Cause  and  Effect  the  existence  of  the  effect  would  not  be  other- 
wise explicable  ;  hence  it  is  by  means  of  Apparent  Inconsistency,  that  we  are  enabled 
to  assume  the  existence  of  a  peculiar  potency  in  the  cause  of  bringing  about  the  parti. 
cular  effect. 

48.49  <(  Potency  "  is  not  amenable  to  Sense-perception. 
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bence  this  can  be  cognised  only  by  means  of  "  Apparent  Inconsistency," 
which  is  a  correct  means  of  knowledge  (even)  in  tbe  abseuce  of  tbe  tbree 
factors  of  Inference. 

50.  In  the  case  of  tbe  snake  and  tbe  mongoose,  tbe  idea  of  their  res- 
pective defeat  and  victory,  based  upon  the  fact  of  their  standing  to  each 
other  in  the  relation  of  the  killed  and  the  killer,  is  not  cited  (as  an 
instance  of  "  Apparent  Inconsistency"),  because  it  does  not  differ  from 
Inference. 

51.  On  the  hearing  of  such  assertions  as  that "  being  fat,  a  person 
does  not  eat  during  the  day,"  we  arrive  at  the  idea  of  bis  eating  in  the 
night  ;  and  this  is  a  case  of  Verbal  "  Apparent  Inconsistency." 

52-53.  Some  people  refer  this  to  the  Meaning,  and  others  to  tbe 
Word ;  and  they  declare  it  to  be  identical  with  "  Verbal  Authority." 
Because,  they  assert,  it  is  by  means  of  this  (Verbal  "  Apparent  Incon- 
sistency ")  that  all  Vedic  rites  are  regulated  ;  hence  if  this  were  different 
from  "Verbal  Authority "  (and  Scripture),  such  rites  would  become 
non-scriptural. 

54.  Others  hold  that  the  fact  (of  tbe  person  eating  at  night) 
forms  the  actual  denotation  of  the  statement  heard  (that  '  being  fat,  be 
eats  not  in  the  day').  While  there  are  others  who  hold  it  to  be  the  deno- 
tation of  another  Sentence,  intermixed  with  the  denotation  of  the  said 
statement. 

55.  The  fact  of  his  eating  at  night  cannot  be  held  to  be  tbe  deno- 
tation of  the  statement  heard  ;  because  a  multifariousness  of  denotations 
is  not  proper  (in  words),  and  expressiveness  does  not  belong  to  tbe 
Sentence. 

56.  The  meaning  of  a  Sentence  is  recognised,  only  in  tbe  form  of 
a  (syntactical)  connection  among  the  meanings  of  the  words  (constituting  it )  • 
and  the  denotation  of  '  night,'  &c,  is  not  got  at  by  means  of  the  Sentence 
containing1  the  word  "  Day  "  {i.e.,  "  He  eats  not  in  the  day"). 


61)  Other  commentators  have  cited  this  as  an  instance  of  Apparent  Inconsistency  ; 
but  the  Bhashya  has  not  accepted  it  because  it  is  only  a  process  of  Inference. 

62.5b  Some  people  hold  that  the  result  in  this  case  is  the  fact  of  his  eating  at 
■night.  Others  assert  that  the  result  is  confined  only  to  the  assertion,  "  he  eats  at 
night." 

"  Vedic  Actions,  8fc" — The  "  Apurva"is  assumed,  because  the  Causal  Efficiency  of 
the  Sacrifice  itself  towards  the  final  result  is  not  otherwise  explicable. 

6*  Even  among  those  who  confine  it  merely  to  the  word,  there  is  a  difference  of 
opinion  :  Some  hold  that  he  eats  at  night  forms  part  of  the  direct  denotation  of  the 
assertion  "  being  fat  he  eats  not  in  the  day."  Others  hold  that  the  denotation  of  this 
assertion  leads  to  another,  viz  :  "  He  eats  at  night."  And  the  result  of  Apparent  In- 
consistency is  said  to  bo  the  denotation  of  this  latter  assertion  as  mixed  up  with,  and 
led  to  by,  that  of  the  former. 

6*  Therefore  the  fact  of  his  eating  at  night  cannot  form  part  of  the  direct  denota- 
tion of  the  Sentence  "  he  eats  not  in  the  day." 
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57.  "  Bating  at  night  "  cannot  constitute  tlie  syntactical  connection 
of  the  Sentence  containing  the  word  "Day."  Nor  are  "  night,  &c,"  parti- 
cular forms  of  "  Day,  &c,"  whereby  these  latter  would  be  expressive  of 
the  former. 

58.  And  again,  since  the  Sentence  ("eats  not  in  the  day")  has  its  full 
function  in  the  denotation  of  another  meaning  (  the  denial  of  eating  in  the 
day),  therefore  no  second  meaning  (in  the  form  of  eating  at  night)  can  be 
attributed  to  it.  And  for  this  reason,  this  meaning  (that  of  eating  at  night) 
must  be  (lield  to  be)  denoted  by  another  Sentence  ("  He  eats  at  night  ") 
present  in  the  mind  of  the  person  (who  has  heard  the  assertion,  "  Being 
fat,  he  eats  not  in  the  day  "). 

59.  Though  this  Sentence  (in  the  mind  of  the  person,  viz.,  "  He  cats 
at  night  ")  partakes  of  the  character  of  "  Verbal  testimony,"  yet,  we  have 
got  to  assert  what,  from  among  "  Sense-perception  "  and  the  rest,  is  the 
means  of  getting  at  an  idea  of  that  Sentence. 

60.  Thus  then,  to  a  Sentence  not  uttered,  "  Sense-perception"  cannot 
apply.  Nor  can  Inference  ;  because  this  (Sentence — "  Eats  at  night  ")  has 
never  been  seen  to  be  comcomitant  with  the  other  (Sentence — "  Fat,  he 
eats  not  in  the  day  "). 

61.  Even  when  any  relation  (with  the  Sentence  "  Eats  not  in  the 
day")  has  not  been  recognised,  if  it  be  accepted  to  be  the  Middle  Term  (in 
the  Inference  of  another  Sentence,  "  Eats  at  night,"  which  has  not  been 
found  to  be  related  to  the  other  Sentence  "  Eats  not  in  the  day  ") — then 
the  mere  utterance  of  such  a  Sentence  would  bring  ahout  the  idea  of  all 
Sentences. 

62.  Nor  are  all  Sentences,  that  are  amenable  to  "  Apparent  Inconsis- 
tency," found  to  be  related  to  all  Sentences  ;  and  therefore  there  can  be  no 
Inference  with  regard  to  them. 

63.  Neither  mere  existence,  nor  any  specific  entity,  can  be  recognised 
by  means  of  Inference  ;  in  the  present  case,  what  is  inferred  (according  to 
you)  is  only  the  mere  existeuce  or  a  particular  Sentence  ("  Eats  at 
night "). 

64.  And  so,  in  the  present  case,  the  object  of  Inference  is  not  (as  it 
ought  to  have  been)  an  object,  whose  independent  existence  has  been 
previously  ascertained,  as  specided  by  a  property  the  independent  existence 
of  which  also  has  been  previously  recognised. 

8t  "All  the  Sentences." — When  there  ie  no  restriction  as  to  the  existence  of  the  rela- 
tion of  concomitance  between  the  Sentences  "Eats  at  night"  and  "Eats  not  in  the 
day,"  then,  any  and  every  Sentence  conld  be  taken  to  bring  about  the  idea  of  all  other 
Sentences  in  the  world  ;  which  is  an  absurdity. 

68  The  object  of  Inference  has  been  proved  to  be  a  "  Samanya  "  ;  and  hence  mere 
existence,  or  any  specific  entity  cau  never  form  its  object. 

6+  In  the  present  case,  it  would  only  be  the  existence  of  a  definite  object  that 
would  form  the  subject  matter  of  Inference. 
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65.  "  "What  we  recognise  (by  means  of  Inference)  is  the  Sentence  that 
is  heard  ('  Eats  not  in  the  day  ')  as  qualified  by  the  other  Sentence  ('  Eats 
at  night ')."  But  in  that  case  you  would  have  a  Minor  Term  such  as  has 
an  unknown  qualification. 

66.  And  again,  if  you  hold  this  ("  the  Sentence  heard  ")  to  be  the 
Middle  Term,  because  of  the  absence  of  any  other  characteristic  Middle 
Term  ;  then  you  will  have  the  Middle  Term  (Minor  Premiss)  forming  a 
part  of  the  conclusion,  as  in  the  case  of  the  Word. 

67.  In  the  same  manner,  we  can  disprove  the  fact  of  the  Sen- 
tences having  the  character  of  objects  and  properties  :  If  the  Sen- 
tence "  Eats  at  night  "  has  not  been  ascertained,  it  cannot  qualify  the  other 
Sentence;  while  if  it  has  already  been  ascertained,  it  cannot  be  the 
object  to  be  recognised  by  means  of  Inference. 

68.  In  the  absence  of  the  particular  relationship  of  action  and  agent, 
there  can  be  no  property  ;  and  since  one  Sentence  is  not  the  denotation  of 
another,   therefore  it  cannot  be  it s  qualification,  in  the  form  of  its  object. 

69.  If  it  be  urged  that  "  inasmuch  as  one  Sentence  leads  to  the  recog- 
nition of  another,  it  must  be  held  to  be  expressive  of  it," — then  in  that 
case,  we  have  the  absurdity  of  a  multiplicity  of  denotations.  And  the 
character  of  property,  derived  from  Inference,  would  be  useless. 

70.  Nor  is  that  Sentence  ("  Eats  at  night  ")  cognised  by  means  of 
the  meanings  of  words  (contained  in  the  Sentence  "  Eats  not  in  the  day  "  )  ; 
because  it  is  not  in  any  way  connected  with  them.  The  character  of 
words  is  such  that  they  indicate  the  particular  forms  of  their  denota- 
tions, because  of  the  inconsistency  of  their  general  forms  of  these  (in  con- 
nection with  the  Sentence  in  which  they  occur). 

66  "  Unknown  qualification  " — because  the  Sentence  "  Eats  at  night  "  can  nevpr  be 
recognised  as  a  qualification  of  the  Sentence  "  He  does  not  eat  in  the  day." 

8'  That  is  to  say,  if  the  Middle  Term  be  the  same  as  the  Minor  Term, — viz.,  the 
Sentence  that  is  heard.  "  In  the  case  of  the  word  " — i.e.,  as  in  the  argument  brought 
forward   to  prove  the  fact  of  words  having  distinct  denotations  (see  above). 

69  "  Sioce  one  Sentence,  8fc" — The  relation  subsisting  between  the  object  and  its 
substrate  is  not  possible  ;  because  one  Sentence  is  not  the  object  of  another.  This  rela- 
tion would  be  possible  only  if  one  Sentence  were  the  expressed  denotation  of  another. 

£9  ••  Derived  from  Inference,  §Tc." — This  anticipates  the  following  objection:  ''We 
grant  that  one  Sentence  is  not  the  denotation  of  another;  but  one  Sentence  is  clearly 
such  as  if  inferred  from  another, — and  hence  the  sentence  Eats  not  in  the  day,  being  the 
object  of  Inference  based  upon  the  other  sentence  as  its  Middle  Term,  itself  becomes  the 
Middle  Term  ;  and  as  such  could  be  laid  down  as  the  qualification  of  the  other  Sentence." 

The  sense  of  the  reply  is  that  the  Inference  having  been  got  at  before  hand,  the 
subsequent  ascertainment  of  one  Sentence  being  the  qualification  of  another  is  entirely 
useless. 

10  "  The  character  of  words,  Sfc" — The  word  "jar  "  denotes  the  class;  but  inasmuch 
as  bhia  denotation  is  not  consistent  with  the  particular  Sentence  "  bring  the  jar,"  it  is 
accepted  to  indicate  an  individual  jar.  There  is  no  such  relation  of  Class  and  ludivi- 
dual  between  the  two  Sentences  in  question. 
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71.  There  is  nothing  in  the  words  "  Fat,  eats  not  in  the  day  "  that 
could  not  be  compatible  without  the  other  Seutence  ("  Eats  at  night  "). 
Nor  is  there  any  other  way  in  which  the  words  "  Eats  not  at  day  "  can  be 
related  to  that  particular  Sentence  ("  Eats  at  night  "). 

72-73.  If  it  be  urged  that  "we  can  assume  a  different  Seutence 
denotative  of  the  Sentence,  '  Eats  at  night '  " — then  (we  reply)  that  the 
same  objection  (of  want  of  connection,  &c. ),  would  apply  to  this  assump- 
tion also  ;  for  any  number  of  such  assumptions  cannot  liberate  it  from  the 
(objection  of)  want  of  connection.  Hence  it  would  be  far  better  to 
accept  its  denotation  by  means  of  the  first  Sentence. 

73.  And  further,  in  the  case  of  your  Inference,  both  negative  and 
positive  concomitance  would  be  denied  to  exist,  as  in  the  case  of  the  Word. 

74.  Nor  is  there  any  similarity  between  the  Sentence  heard  ("  Eats 
not  in  the  day  ")  and  that  which  is  not  heard  ("  Eats  at  night  ").  Hence 
the  case  cannot  be  one  of  Analogy.  Similarly  with  the  meanings  of  the 
two  Sentences. 

75.  Both  similarity  and  the  character  of  being  the  characteristic 
Middle  Term,  having  been  precluded  from  belonging  to  the  Sentence,  the 
same  would  be  the  case  with  the  meaning  (of  the  Sentence)  also  ;  hence 
the  question  cannot  be  included  in  either  of  the  other  Means  of  Right 
Notion  ("Sense-perception,"  &c). 

76.  The  Sentence  "  Eats  at  night "  is  assumed,  because  without 
such  a  Seutence,  the  meaning  denoted  by  the  Sentence  heard  ("  He  is 
fat,  and  Eats  not  in  the  day")  would  be  absolutely  inconceivable. 

77.  "(1)  Why  should  not    the  above  case  be  explained  as — 'because 

12.13  "  Want  of  connection," — between  the  words  of  the  assumed  Sentence  and 
the  Sentence  "  he  eats  at  night."  For  the  sake  of  that  connection,  you  will  have  to 
assume  another  Seutence, — and  so  on  Seutence  after  Sentence,  ad  infinitum  ;  but  nut. 
withstanding  all  these  endless  assumptions,  the  want  of  connection  will  continue  just 
the  same;  and  in  tlie  end  you  will  have  to  accept  the  fact  of  a  Sentence  being  recog- 
nised by  means  of  an  unconnected  Sentence  ;  and  then  the  assumption  of  a  new  Sen- 
tence becomes  useless.  And  it  has  been  already  proved  that  there  can  be  no  denotative 
relation  between  the  two  Sentences  themselves.     Hence  your  theory  falls  to  the  ground. 

T3  There  is  neither  a  positive  invariable  concomitance  between  the  two  Sen- 
tences, nor  any  concomitance  between  the  negatives  of  the  two  Sentences,  &c,  &c,  &c,  as 
was  explained  in  course  of  the  refutation  of  the  theory  that  meauings  belongs  to  Wor<ls. 

1*  "  Similarity." — Since  there  is  no  similarity  between  the  meanings  of  the  two 
Sentences. 

78  The  Sentence  heard  is,  on  the  very  face  of  it,  impossible,  and  its  meaning  conld 
never  be  conceived  of  as  being  in  any  way  possible,  unless  we  recognised  the  fact  of 
his  eating  at  night,  which  alone  can  render  the  meaning  of  the  Sentence  possible,  to  a 
certain  extent.  And  thus,  inasmuch  as  the  new  Sentence  is  cognised  simply  with  a 
view  to  avoid  the  inconsistency  of  the  Sentence  heard,  it  must  be  admitted  to  be  a  case 
of  Apparent  Inconsistency,  pure  and  simple. 

IT  This  objection  emanates  from  one  who  holds  that  the  object  of  Apparent 
Inconsistency  is  the  meaning  of  the    Sentence  "  he  eats  at  night"  and  not  the  Sentence 
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the  meaning  of  the  Sentence  heard  is  not  possible  without  that  of  the 
other  Sentence,  therefore  it  is  this  latter  meaning  that  is  assumed  '  ?  And  (2) 
like  the  meaning  of  a  Sentence,  why  should  not  this  also  be  included  in 
"  Verbal  testimony  "  ? 

78.  But  all  specially  qualified  cognitions  are  such  that  they  presup- 
pose the  words  (that  give  expression  to  such  cognitions).  Wheu  the  Sen- 
tence has  once  fulfilled  its  purpose,  anything  other  than  that  cannot  be  held 
to  form  the  object  of  "Verbal  testimony." 

79.  "  If  there  be  no  connection  (between  the  two  Sentences  'Eats 
not  in  the  day'  and  '  Eats  at  night'),  or  even  when  existing,  if  it  be  not 
recognised, — then  (in  that  case),  the  Sentence  ('Eats  at  night ')  being 
recognised  would  not  be  true,  as  it  would  not  be  based  upon  any  Means  of 
Right  Notion." 

80.  Is  there  any  heavenly  ordinance  declaring  the  fact  of  such  connec- 
tion being  a  Means  of  Right  Notion  ?  In  that  case,  how  can  the  character 
of  such  Means  of  Right  Notion  belong  to  "  Sense-perception,"  which  is 
devoid  of   any  such  connection  (or  relation  of  concomitance)  ? 

81.  If  it  be  urged  that  "  in  the  case  of  Sense-perception  there  is 
connection  between  the  object  and  the  Sense-organ,"  then  ( we  reply 
that)  at  the  time  of  the  perception  by  the  Sense,  such  connection  (between 
the  object  and  the  Sense-organ)  is  not  recognised  by  all  persons. 

82.  Even  one  who  recognises  such  connection  does  so  only  after  he 
has  had  the  Sense-perception  ;  and  hence  this  connection  cannot  form 
part  of  the  means  of  right  knowledge  ("  Sense-perception,")  itself  ;  since 
so  far  as  the  functioning  of  Sense-perception  is  concerned,  the  connection  is 
as  good  as  non-existent. 

itself.  (2)  Just  as,  because  the  connection  of  the  meanings  of  words  is  not  possible, 
therefore  even  though  it  is  not  denoted  by  words,  yet  the  meaning  of  the  Sentence  is 
assumed,  and  is  accepted  to  be  amenable  to  Vei-bal  Testimony  ; — in  the  same  manner, 
in  the  case  in  question,  the  meaning  of  the  assumed  Sentence  "  He  eats  at  night"  being 
recognised  in  order  to  avoid  the  inconsistency  of  the  meaning  of  the  other  Sentence, 
could  be  accepted  as  an  instance  of  Verbal  Testimony. 

T3  The  first  half  of  this  Karika  meets  the  (1)  and  the  second  the  (2)  objection  of  the 
last  Karika.  The  object  of  Apparent  Inconsistency — the  cognition  of  the  new  Sen- 
tence— is  a  specified  cognition,  and  as  such,  presupposes  the  existence  of  words  (consti- 
tuting the  assumed  Sentence)  ;  and  since  the  meaning  will  have  been  signified  by  these 
words,  it  could  not  be  the  object  of  Apparent  Inconsistency.  "  When  the  Sentence,  Ac." 
— so  long  as  the  Sentence  has  not  attained  its  object,  whatever  may  be  signified  by  it, 
must  be  accepted  to  be  its  denotation  ;  and  hence  the  meaning  of  a  Sentence  becomes  i  he 
object  of  Verbal  Testimony.  So  long  as  the  words  constituting  it  have  not  been  construed 
with  one  another,  the  Sentence  remains  with  its  object  unfulfilled.  And  as  soon  as  the 
construction  of  the  Sentence  has  been  got  at,  it  attains  its  object ;  and  when  this  has 
been  fulfilled,  if  anything  else  happens  to  be  implied  by  that  Sentence,  .such  subsequent 
implication  cannot  be    accepted  as  the  object  of    the  Verbal  Authority  of  thai  Sentence. 

^2  "  As  good    is,  8fc" — Because    it  does    not  in    anyway    help    the    cognition  of  the 
object,    coming,    as  it  does,  only  aftei  Bach  cognition  has  been  arrived  at. 
31 
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83.  Some  people  (the  Bauddhas)  hold  the  "  Eye  "  and  the  "  Ear  "  to 
be  such  as  to  lead  to  the  cognition  of  their  various  objects,  without 
coming  in  contact  with  them  ;  and  just  as  these  people  hold  the  fact  of  the 
cognition  by  means  of  these  (Eye  and  Ear)  to  be  true  (as  being  cases  of 
Sense-perception),  so  we  would  also  have  in  the  case  in  question. 

84.  Therefore  in  the  existence,  or  non-existence  of  connection* 
whatever  cognition  we  have — provided  that  it  be  permanent  (i.e.,  not  con- 
tradicted by  any  subsequent  correct  cognition) — must  be  valid. 

85.  No  one  denies  the  fact  of  this  ("  Apparent  Inconsistency  ")  being 
a  valid  means  of  right  knowledge.  The  only  difference  of  opinion  is  on 
the  point  of  its  difference  or  non-difference  (from  other  means  of  right 
knowledge,  Inference,  &c.)  And  on  this  point  we  have  arrived  at  a  correct 
conclusion  (  that  "  Apparent  Inconsistency  "  is  distint  from  all  the  other 
five  means  of  right  knowledge;  and  as  such  must  be  accepted  as  a  distinct 
and  independent  means  of  right  knowledge). 

86.  In  a  place  where,  in  the  absence  of  connection,  no  cognition  is 
produced,  there  is  no  help.  But  even  in  that  case  the  connection  does 
not  constitute  the  ground  (or  cause)  of  validity. 

87.  In  the  "  Mimansa-pastra "  (J)  Wherever  a  fruti  is  assumed 
on  the  ground  of  another  fruti,  (2)  When  a  passage  is  assumed  to  apply 
to  a  definite  sacrifice  through  "  Power,  &c,"  and  (3)  Where  the  result, 
&c.  (of  a  sacrifice)  are  assumed  from  outside, — in  all  these  cases  we  have 
no  conception  of  any  (inferential)  connection. 

S3  Eye  — and  Ear — cognition  is  held  to  be  trne  even  in  the  absence  of  any  contact 
between  these  organs  and  the  object  (as  held  by  the  Bauddhas) ;  and  hence  just  as  want 
of  connection  does  not  in  any  way  affect  the  validity  of  these  cognitions,  so  too,  in 
every  other  case,  we  could  not  allow  the  validity  of  any  cognition  to  be  douied  on  the 
only  ground  of  the  absence  of  connection. 

8i  The  existence  or  absence  of  connection  does  not  in  any  way  determine  the  vali- 
dity of  a  cognition. 

86  "  There  is  no  help  "• — i.e  ,  we  must  admit  the  presence  of  connection  to  be  a  neces- 
sary concomitant  of  the  validity  of  that  particular  cognition.  "  Ground  of  validity.  " — 
The  only  such  ground  that  we  admit  of  is  the  absence  of  any  cognition  to  the  contrary. 

87  All  these  are  cases  of  the  application  of  Apparent  Inconsistency.  (1)  In  the 
absence  of  a  certain  Q>  uti,  a  Smriti  passage  appears  irrelevant  or  inconsistent;  and 
with  a  view  to  this  a  Qruti  is  assumed  by  means  of  Apparent  Inconsistency,  e.g.,  in 
the  case  of  the  Smritis  treating  of  the  Ashtakii,  whose  basis  in  the  Qniti  is  only  assumed. 
(2j  A  certain  sacrifice  is  enjoined  ;  but  its  deity  is  not  named  there ;  and  as  without  a 
Deity,  the  sacrifice  itself  would  be  impossible ;  and  with  a  view  to  remove  this  incon. 
sistency,  we  get  at  the  name  of  the  Deity  through  the  force  of  a  certain  word  in  the 
mantra  mentioned  in  connection  with  the  sacrifice.  (3i  In  the  same  manner,  in  the 
case  of  the  Viqwajit  sacrifice,  the  result  is  not  mentioned,  and  as  the  injunction  re- 
m  dns  incomplete  and  inconsistent  in  the  absence  of  a  result,  we  assnme  a  result,  in 
the  shape  of  the  attainment  to  Heaven.  And  in  all  these  three  cases,  the  only  way  of 
getting  at  a  satisfactory  conclusion  is  by  means  of  Apparent  Inconsistency.  And 
though  in  all  these  cases,  no  connection  is  recognised,  yet  no  one  can  deny  the  validity 
and  correctness  of  the  assumptions. 


ON    NEGATION.  243 

88.  All  these  and  such  like  cases  would  be  inexplicable,  if  "  Ap- 
parent Inconsistency  "  were  not  different  from  "  Inference."  If,  even 
when  haviug  such  a  distinct  form  and  character,  the  name  "  Inference  " 
be  given  to  it,  then  you  may  have  your  wish. 

Thus  ends  the  Chapter  on  "  Apparent  Inconsistency." 


(Section  9). 
ON  "NEGATION." 

1-2.  In  the  case  of  an  object  where  the  aforesaid  five  means  of 
knowledge  do  not  function  towai'ds  the  comprehension  of  the  existence  of 
that  object,  we  have  Negation  as  the  sole  means  of  cognition.  The  ascer- 
tainment of  the  non-contact  (non-existence)  of  an  object  depends  upon 
the  validity  of  this  (Negation]  as  a  means  of  cognition. 

2-4.  The  non-existence  of  cui*d  in  milk  is  called  "  Prior  Negation" 
(Pragabhava)  (1)  ;  the  non-existence  of  milk  in  the  curd  is  called  "  Des- 
truction "  (Dhwahsa)  (2)  ;  the  negation  of  the  horse,  &c,  in  the  cow,  and 
vice  versa  is  known  as  "  Mutual  Negation  "  ( Anyonyabhava)  (3) ;  the  lower 
portions  of  the  hare's  head,  being  devoid  of  hardness  and  a  supernu- 
merary growth  in  the  form  of  horns,  is  called  "  Absolute  Negation" 
(Atyantabhava)  (4). 

5-6.  If  Negation  were  not  accepted  as  a  (distinct)  means  of  cogni- 
tion, then  we  would  have  the  existence  of  curd  in  milk,  of  milk  in  curd, 
of  the  jar  iu  a  piece  of  cloth,  of  horns  in  the  hare,  of  intelligence  in  the 
earth,  &c,  of  shape  in  the  Soul,  of  odour  in  water,  of  taste  in  fire,  of  form 
together  with  these  two  in  the  Air,  and  of  tangibility  and  these  three  in 
the  Akaca. 

7-8.  Nor  again  could  we  have  any  usage  with  regard  to  the 
differentiation  of  causes  and  effects,  &c,  if  Negation  were  not  classified  into 

88  All  that  we  want  to  prove  is  that  the  form  and  character  of  Apparent  Inconsis- 
tency are  distinct  from  those  of  Inference.  This  having  been  satisfactorily  proved,  if 
even  then,  you  persist  in  calling  it  "  Inference,"  you  may  do  so.  The  word  may  be 
explained  as  that  which  is  the  means  of  something  cognised  after  (or  in  the  wake  of)  sotne- 
thing  else  (Anu=pagcdt,  mlyate  anena);  and  when  thus  explained,  the  name  "  Annmaua" 
js  applicable  to  all  the  means  of  right  notion.  And  as  such,  we  have  no  objection  to 
the  name  being  given  to  Apparent  Inconsistency. 

1-2  Says  the  Bhashya:  "  Negation  too,  being  an  absence  of  all  other  means  of 
notion,  gives  rise  to  the  notion  it  exists  not  with  regard  to  a  remote  object."  To 
this  an  objection  is  raised  :  "  That  which  consists  of  the  absence  of  the  means  of 
ri,-ht  notion  cannot  itself  be  the  means  of  right  notion";  and  with  a  view  to  this 
objection,  we  explain  the  word  "  Praminabhava"  (absence  of  the  means  of  right  notion) 
as  the  absence  (or  non-application)  of  the  aforesaid  five  Pramanaa.  By  moans  of 
theso  five  objects  as  cognised  as  existing,  while  by  moans  of  Negation  they  are  cognised 
ii-eristing. 

1-8  This  Karika  is  levelled  against  those  who  hold  that  Negation  being  a  non-entity 
can  never  be  a  means  of  right  u.j|.i<m  ;  the   oard  d'jes   not  exist   while  the  milk  lasts,  it 
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tliose  of  different  kinds,  such  as  Prior  Negation,  &c.  Nor  again  is  such 
classification  possible  with  regard  to  a  non-entity.  Therefore  Negation 
must  be  an  entity.  For  what  is  tlie  negation  of  an  effect,  other  than  the 
existence  (continuance)  of  the  cause  ? 

9.  Or  again,  Negation  must  be  an  entity,  like  the  cow,  &c,  because  it 
is  capable  of  forming  the  object  of  the  notions  of  collective  affirmation 
and  differentiation  ;  and  also,  because  it    is  an  object  of  cognition. 

10.  Nor  can  it  be  asserted  at  will  (without  any  grounds  for  so  doing) 
that  such  a  notion  is  only  an  (incorrect)  imposition,  or  that  it  is  a  mis- 
taken notion ;  therefore  the  fact  of  the  character  of  general  and 
particular  belonging  to  Negation  cannot  be  said  to  be  false. 

11.  By  means  of  the  word  "  Pramanabhava"  (in  the  Bhashya)  is  meant 
the  non-appearance  of  "  Sense-perception  "  and  the  rest.  And  this  is  either 
a  particular  modification  of    the  Soul,  or  the  cognition  of  another  object. 

12.  With  regard  to   an  object,   which  is  ever  both   extant     and   non- 

is  only  this  prior  negation  of  the  curd  wherein  lies  its  character  as  an  effect.  No  sooner 
does  tlie  curd  come  into  the  existence  than  the  milk  ceases  to  exist ;  and  it  is  in  this 
subsequent  destruction  of  the  milk  that;  lies  its  character  as  the  cause.  The  other 
examples  of  negation  shown  above  would  be  impossible  if  we  did  not  admit  of  the 
aforesaid  classification  of  negation.  And  since  no  classification  is  possible  for  a  non- 
entity, therefore  we  conclude  Negation  to  be  an  entity  ;  the  more  so,  because  the  nega- 
tion of  an  effect  consists  only  in  the  existence  of  the  cause,  i.e.,  so  long  as  the  cause 
continues  to   exist  there  is  a  negation  of  the  effect. 

11  If  Negation  be  accepted  to  be  a  particular  modification  of  the  Sonl, — i.e.  (in  the 
present  case),  the  negation  of  tlie  particular  modification  of  the  Soul  in  the  shape  of  tlie 
sensuous  perception  of  the  jar, — then,  such  negation  cannot  but  be  accepted  as  a  means 
of  right  notion  ;  inasmuch  as  it  brings  about  the  cognition  of  the  non-existence  of  the 
jar  ;  and  the  effect  of  this  means  is  the  knowledge  that  the  jar  does  not  exist.  If  however, 
this  cognition  of  non-existence,  arising  with  regard  to  a  distinct  object  in  the  shape  of 
the  absence  of  the  jar,  be  called  "  Negation,"  then  the  effect  thereof  would  be  the 
acseptance  or  abandoning  of  the  object,  &c,  &c.  The  meaning  of  the  aforesaid 
Bhashya  passage  would  thus  come  to  be  this  :  "  The  absence  of  Sense-perception 
and  the  rest  giving  rise  to  the  idea  that  it  is  not,  constitutes  '  Negation,'  which  is  a 
distinct  (the  sixth)  means  of  right  cognition." 

12  Every  object  has  a  double  character  :  with  regard  to  its  own  form,  it  exists  (i.e., 
as  jar,  a  jar  exists) ;  while  with  regard  to  the  form  of  another  object,  it  does  not  exist  (i.e. 
and  as  cloth  the  jar  does  not  exist).  Both  forms  are  equally  entities  ;  sometimes  people 
cognise  the  one  and  sometimes  the  other.  This  is  levelled  against  the  objection  that , 
inasmuch  as  there  is  no  such  independent  entity  as  Negation,  apart  from  the  bare 
condition  of  the  ground  (i.e.,  as  the  non-existence  of  the  jar  in  a  particular  place  is 
none  other  than  the  place  devoid  of  the  jar),  and  this  latter  is  amenable  to  Sense- 
perception,  there  is  no  room  left  for  any  other  independent  means  of  cognition  in  the 
shape  of  Negation.  The  sense  of  the  reply  is  that  the  fact  of  the  non-existence  of  the 
cloth  in  the  jar  simply  means  that  the  Cloth  in  its  non-existent  form  inheres  in  another 
object,  the  jar,  and  as  such,  produces  the  cognition  of  its  non-extant  form  in 
the  jar.  And  certainly  this  non-existent  form  of  the  cloth  conld  never  be  cognisable 
by  means  of  Sense-perception,  &c.  Hence  we  obtain  a  distinct  and  independent 
object  for  Negation,  as  a  distinct  means  of  cognition. 
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extant  with  reference  to  its  own    form  and  that   of  another   object   respec- 
tively, some  people  cognise  only  certain  forms  at  certain  times. 

13.  We  have  the  comprehension  of  the  cognition  of  that  form, 
which  has  come  into  existence,  and  with  regard  to  which  there  is  a  desire 
(on  the  part  of  the  agent)  for  comprehension,  and  it  is  by  this  that  the 
cognition  is  named. 

14.  But  during  all  this  time  the  other  form  continues  (latent) 
helping  the  cognition  of  its  counter-entity.  Because  in  the  cognition  of 
each  of  these  we  always  have  the  touch  of  the  other. 

15.  The  ascertained  definite  notion  of  positive  existence — such  as 
"  this  is  (the  jar)  and  nothing  else  " — is  not  possible,  without  a  tinge  of 
the  cognition  of  the  absence  of  everything  else. 

16.  Nor  is  the  cognition  "  it  (jar)  does  not  exist"  possible,  without 
a  notion  of  the  object  itself  ;  for  there  can  be  no  cognition  without  an 
objective  substratum. 

17.  "  Sense-perception"  and  the  rest  apply  to  such  cases  where  there 
is  a  comprehension  of  the  positive  (extant)  form  of  an  object ;  where, 
however,  the  object  of  comprehension  is  the  negative  form,  the  only 
action  of  these  (Sense-perception)  consists  in  their  non-appearance. 

18.  The  idea  that  "  this  is  not  "  is  never  brought  about  by  means  of 
the  Sense-organs  ;  because  the  Sense-organs  are  capable  of  having 
contact    with    positive   forms  only. 

19.  "  Well,  you  have  asserted  that  '  non-existence  '  is  non-different 
from  '  existence  ' ;  hence  the  Sense-organs  could  have  contact  even  with 
non-existence."  Not  so  ;  because  we  do  not  admit  of  an  absolute  identity 
between  the  two  (what  we  do  admit  of  is  only  comparative  non-difference); 
as  in  the  case  of  colour,  &c. 

20.  Even  when  there  is  an  identity  of  the  object  (as  in  the  case  of  a 
fruit,  which  is  only  one),  we  admit  of  a  certain  difference  among  its 
properties,  colour,  taste,  odour,  fyc.     And   the  comprehension  of  these  exis- 

13  When  the  jar  has  appeared  in  its  extant  form  it  becomes  cognised,  and  the  cog- 
nition  is  called  the  "  cognition  of  the  jar."  When,  on  the  other  hand,  it  is  the 
non-existent  form  of  the  jar  that  has  appeared  in  connection  with  a  particular  place, 
we  have  a  cognition  of  this  non-existent  form  ;  and  this  cognition  is  called  the  "  cog- 
nition of  the  absence  of  the  jar  "  ;  and  this  latter  cognition  is  the  object  of  Negation. 

i6  In  the  cognition  of  the  jar,  an  idea  of  the  absence  of  the  jar  ever  continues 
latent,  helping  (by  its  negation)  the  cognition  of  the  jar  itself,  and  the  cognition  of  the 
absence  of  the  jar  is  admittedly  accompanied  by  an  idea  of  the  jar  itself. 

19  Just  as  Colour,  Taste,  &c,  are  each  different  by  themselves,  but  are  considered 
non-different,  as  co-hering  in  the  same  substance. 

*°  Just  as  in  the  case  of  Colour,  &c,  there  is  difference  in  reality  (though  there  is 
also  a  seeming  identity),  so  also  in  the  case  of  existence  and  non-existence;  though 
they  are  really  different,  yet  they  seem  to  be  identical  inasmuch  as  both  of  them  inhere 
in  tho  same  object.  The  difference  between  the  two  is  also  proved  by  the  fact  that 
one  of  them  (existence)  is  comprehended  when  it  has  appeared  and  the  other  (no?i- 
exialence)  has  disappeared,  and  rice  vers<l. 
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fence    non-existence    depends    upon    (the)    (appearance    of    the   one)    ami 
disappearance  fof  tlie  other). 

21.  The  ground  of  difference,  too,  is  found  to  be  this  :  In  the  compre- 
hension of  existence  we  have  contact  of  the  senses  as  the  means,  while 
that  of  non-existence  is  independent  of  such  contact. 

22.  Of  colour,  §rc,  too,  some  people  explain  in  the  difference  to  he 
based  upon  the  difference  in  the  means  of  their  (respective)  comprehen- 
sion ;—  just  as  in  the  case  of  one  and  the  same  person  having  the  character 
of  Son  (with  regard  to  his  father)  and  father  (with  regard  to  his  Son). 

23.  (According  to  us)  the  difference  among  colour,  fyc,  is  always 
based  on  mere  cognition.  They  cannot  be  held  to  form  a  composite  whole 
on  the  ground  of  the  identity  of  their  location. 

24.  Colour,  Taste,  8fc.t  ate  held  to  be  one,  on  the  grounds  of  their 
being  entities  and  properties,— and  as  being  both  identical  with  the 
substance  and  each  of  these  again  is  held  to  be  different  from  the  other, 
when  considered  individually  in  its    own  specific  character. 

25.  In  the  same  manner,  if,  in  the  case  in  question,  we  had  not  the 
difference  based  upon  a  similar  consideration  of  the  individual  Bpeoifie 
character  of  each  {existence  aud  non-existence),  then  in  other  places  we  could 
not  have  any  idea  of  the  positive  and  negative  characters  of  a  cognition. 

26.  When  there  is  a  contact  (of  the  Sense)  with  the  object,  then  wc 
have  a  cognition  of  its  form  and  the  notion  that  it  is.  On  the  other  hand, 
the  notion  it  is  not  is  due  to  the  absence  of  such  contact. 


22  Some  people  hold  that  colour  ig  cognised  by  the  eye  and  odour  by  tho  nose'; 
and  in  this  lies  the  difference  of  colour  from  odour.  Just  as  the  character  of  the  Soil 
is  cognised  with  reference  to  the  Father,  and  that  of  the  Fattier  with  reference  to  the 
Son,  so,  in  the  same  manner,  we  could  have  the  difference  between  existence  aud  non- 
existence  (as  correlative  entities). 

23  They  are  different  simply  because  they  are  cognised  to  be  different.  "  They  cannot, 
8fc"—  This  is  levelled  against  the  objection  that  "  if  such  be  the  case,  then  we  would 
have  an  eternal  difference  between  colour  and  taste,  and  between  existence  and  non- 
existence ;  and  the  idea  of  identity  could  be  explained  as  being  due  to  the  fact  of  their 
existing  in  one  and  the  same  place  ;  and  thus  forming  a  single  composite  whole,  which 
is  cognised  as  the  object  i  fruit,  f.i.)  "  The  sense  of  the  reply  is  that  this  is  not  correct, 
inasmuch  as  an  independent  object  forming  the  substratum  of  properties  has  been 
proved  to  have  an  independent  existence  apart  from  its  properties  {vide  Chapter  on 
"  Sense-perception"). 

2*  If  between  etistence  and  non-existence  we  do  not  accept  both  difference  and  nou- 
difference,  in  accordance  with  the  aforesaid  considerations,  then,  with  regard  to  one 
and  the  same  object  (jar  f.i.),  we  could  not  have  the  cognitions  of  both  its  existence  and 
non-existence,  as  based  respectively  upon  its  positive  and  negative  forms. 

28  The  form  of  the  place,  being  in  contact  with  the  sense,  is  at  once  comprehended  ; 
and  the  same  place  being  (in  the  shape  endowed  with  the  presence  of  the  jar)  not  in 
such  contact,  we  have  the  notion  that  the  place  is  devoid  of  the  jar,  aud  so  on.  The 
Nyaya-ratndkara  enters  into  a  lengthy  discussion  as  to  the  various  relationships  of 
this  non-existence. 
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27.  After  the  object  (the  place  ivhere  the  jar  is  not)  has  beeii  perceived 
(by  the  Eye),  and  the  counter-entity  (the  jar)  has  been  remembered, 
then  follows  the  notion  that  it  (thenar)  is  not,  which  is  purely  mental  (and 
as  such)  independent  of  the  Sense-organs. 

28.  Having  (at  first)  seen  the  mere  form  (of  a  place),  and  latterly 
happening  to  remember  a  little  of  it,  if  one  is  asked  as  to  the  non-presence, 
in  that  place,  of  another  object,  he  at  once  becomes  cognisant  of  such  non- 
presence  (by  means  of  "  Negation  "  pure  and  simple). 

29.  Nor  (in  the  case  of  Negation)  do  we  find  the  character  of  Infer- 
ence ;  because  there  is  no  Middle  Term.  If  it  be  urged  that  "  we 
have  for  such  term,  the  positive  form  (of  the  object  whose  existence  is 
denied),"  then  (we  reply)  this  cannot  be,  because  the  positive  form 
does  not  form  an  object   of  cognition  at  that  time. 

30.  There  is  an  appearance  of  the  cognition  of  the  negative  form 
only  when  the  positive  form  does  not  form  an   object  of  cognition.     "When, 


27  This  anticipates  the  following  objection  :  "  The  Eye  perceives  the  place,  and 
Negation  brings  about  the  idea  of  the  non-existence  of  the  jar ;  how,  then,  could  we 
have  the  notion  of  this  non-existence  as  qualifying,  or  residing  in,  the  particular  place  ?  " 
The  sense  of  the  reply  is  that  the  process  may  be  thus  explained  :  (1)  The  place  is  seen 
by  the  Eye;  (2)  the  jar  (which  has  been  seen  before,  and  which  could  have  been  seen 
if  it  had  been  present)  is  remembered  ;  (3)  then  there  follows  a  purely  mental  process 
which  gives  rise  to  the  notion  of  the  non-existence  of  the  jar.  The  qualified  notion  of 
snch  non-existence  in  a  place  can  be  explained  as  having  been  brought  about  by  the 
collective  action  of  all  the  aforesaid  three  processes. 

28  A  person  has  passed  the  morning  at  a  certain  place  ;  and  all  along  he  notices 
only  the  bare  place,  and  nothing  else  enters  into  his  mind.  And  in  the  afternoon  he  is 
asked  if  a  tiger  had  been  to  that  place  in  the  morning.  He  calls  up  the  place  in  his 
niind,  and  at  once  becomes  cognisant  of  the  fact  that  no  tiger  had  been  to  the  place- 
and  he  replies  to  the  same  effect.  Here  we  find  that  the  non-existence  of  the  tiger 
had  not  been  cognised  while  he  was  at  the  place  ;  in  fact,  no  idea  of  the  tiger  had 
entered  his  head,  so  he  could  not  have  realistd  its  absence  at  that  time.  Nor  is  the 
place  before  his  eyes,  when  the  question  is  put  to  him.  Therefore  the  idea 
of  the  non-existence  of  the  tiger  that  he  now  has  cannot  be  said  to  be  due 
to  the  action  of  the  senses;  nor  can  it  be  said  to  be  due  solely  to  the  non- 
perception  of  something  that  could  have  been  perceived  if  it  were  present  (it  is  spe- 
cially against  this  alternative  of  the  Naiydy'ika  that  the  present  Karika  is  levelled)  ; 
because  this  would  be  the  cause  of  snch  notion  of  the  tiger's  absence  as  would  appear 
at  the  time  the  person  was  at  the  place.  As  a  matter  of  fact,  however,  in  the  above 
instance,  we  find  that  so  long  she  was  there  the  idea  of  the  tiger  never  entered  his 
head;  and  so  the  non-perception  of  the  perceptible  cannot  be  the  cause  of  his  subse- 
quent cognisance  of  the  tiger's  absence,  which  must,  therefore,  be  admitted  to  have 
been  the  result  of "  Negation"  pure  and  simple,  as  aided  by  the  former  perception 
of   the   place   and    the  slight   remembrance  of  it  in  the  afternoon. 

29  "  At  that  time — i.e.,  when  its  non-existence  was  cognised.  That  which  is  not 
cognised  cannot  constitute  the  Middle  Term. 

3^>  At  the  time  that  the  object  is  cognised  to  exist,  it  cannot  be  coguiaed  to  be 
non-extant. 
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on  the  other  baud,  the  positive  form  has  been  coguised,   then  thei^e  can  be 
no  cognition  of  the  negative  form. 

31.  Nor  can  tbis  (  positive  form)  be  the  predicate  of  the  Minor  pre- 
miss, as  in  the  case  of  the  Word.  And,  again,  no  positivity  is  held  to 
be  concomitant  with  all  negativity. 

32.  Even  if  we  come  across  such  a  case  as  where  the  existence  of 
one  thing  (place)  is  accompanied  by  that  of  another  (jar),  even  then,  we 
may  also  come  across  a  case  where  in  the  same  case  (of  the  existence  of 
the  place)  we  find  the  non-existence  of  another  (jar). 

33.  In  a  case  where  the  non-existence  of  an  object  has  never  before 
been  cognised,  even  in  th  at  case,  we  find  that  the  comprehension  of  its 
non-existence  is  independent  of  any  conception  of  invariable  concomitance. 

34.  If  there  be  a  cognition  of  the  relation  of  invariable  concomitance 
of  the  existence  of  any  object  with  the  non-existence  of  another  object, 
then  we  would  have  the  comprehension  of  everything  in  the  world 
by  means  of  such  invariable  concomitance. 

35.  Even  when  the  existence  of  one  object  has  been  comprehended 
all  people  do  not  necessai'ily  have  an  idea  of  the  non-existence  of 
every  other  object  ;  and  thus,  this  being  a  case  of  noii-concoinitance,  the 
cognition  of  existence  cannot  serve  as  the  Middle  Term. 

36.  When  any  relation  is  comprehended,  it  is  necessary  that  the 
members  related  should  be  cognised.  And  by  what  means  would  you  have 
the  cognition  of  non-existence  (which  you  assert  to  be  related  by  invariable 
concomitance,  to   existence)  ? 

37.  At  that  time  (i.e.,  prior  to  the  comprehension  of  the  relation) 
the  cognition  of  the  member  related  could  not  be  due  to  the  Middle  Term 
(because  it  has  not  yet  been  recognised  as  such).  Hence  the  cognition 
of  non-existence  must  be  asserted  to  be  due  to  some  other  means  of  know- 
ledge (besides  Sense-perception,  Inference,  &c. ). 

Bl  This  is  levelled  against  the  view  that  the  existence  of  the  place  (and  not  that  of 
the  jar)  may  be  accepted  to  be  the  Middle  Term.  The  sense  of  the  reply  is  that  it  baa 
been  already  shown  (in  the  chapter  on  "  Word  ")  that  the  Word  cannot  be  the  property  of 
its  denotation  ;  and  the  same  process  of  reasoning  may  be  employed  to  show  that  so 
long  as  the  non-existence  of  the  jar  has  not  been  cognised,  the  etistence  of  the  place  can- 
not be  cognised  as  qualifying  it.  Because  in  the  absence  of  the  substratum 
where  would  the  qualification  subsist  ? 

82  Though  the  presence  of  the  place  may  be  found  in  one  case  to  be  concomitant 
with  the  absence  of  the  jar,  yet  at  another  time  we  could  find  the  jar  existing  in  the 
same  place.     No  invariable  concomitance  between  the  two  is  possible. 

3*  If,  without  any  restrictions,  the  concomitance  of  the  existence  of  the  cloth 
with  the  non-existence  of  the  horse  were  to  be  accepted  as  a  means  of  obtaining  a 
notion  of  the  non-existence  of  the  jar,  then  such  an  uncontrolled  premiss  would  be 
an    universal  solvent,  bringing  about  the  notion  of  everything  in  the  world. 

86  Whenever  we  perceive  a  place  it  is  not  necessary  that  we  must  directly  become 
cognisant  of  the  absence  of  everything  else.  Thus,  then,  we  find  that  no  case  of  exis- 
tence is  invariably  concomitant  with  non-existeuce  in  general. 
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38-39.  "  The  non-appearance  of  Sense-perception  and  the  rest,  would 
constitute  the  Middle  Term."  There  can  be  no  relation  between  this  (non- 
appearance) and  any  particular  case  of  non-existence.  Then,  there  would 
be  a  distinct  relation  between  this  and  non-existence  in  general.  But  non- 
existence in  general  is  not  capable  of  bringing  about  any  cognition.  And 
inasmuch  as  there  is  non-concomitance  of  this  (non-appearance)  with 
the  particular  cases,  how  could  these  be  comprehended  by  means  of  that 
non-appearauce)  ? 

38.39  This  objection  emanates  from  the  Bauddha,  and  his  position  is  thus  outlined 
in  the  Nyaya-ratndkard :  "  If  that  which  is  oapable  of  being  seen  at  a  place  hnppens  to 
bo  not  seen,  then  it  cannot  be  existing  in  the  place;  and  since  I  do  not  see  a  jar  here 
(which  I  should  have  seen  if  it  had  existed),  therefore  it  does  not  exist  here  at  this 
time.  This  is  only  a  natural  inference.  Non-perception  is  nothing  more  than  the  per- 
ception of  one  of  the  two  objects  of  a  relation  ;  as,  in  the  case  of  the  place  and  the 
jar,  we  see  the  place  alone  ;  and  this  constitutes  the  absence  of  the  jar.  Thus  then 
this  non-perception  being  only  a  phase  of  perception,  we  cannot  have  the  endless 
series  of  negations  urged  above  ;  because  the  perception  of  one  of  the  two  members  of 
a  relation  is  cognisable  by  means  of  the  Sense-organs  ;  and  this  is  held  to  be  identical 
with  the  absence  of  the  other  member  (the  jar  )  ;  for  the  sake  of  such  usages  as  have 
been  shown  above.  For  these  reasons,  the  non-appearance  of  Sense-perception  can  very 
well  serve  as  the  Middle  Term,  in  the  case  of  Negation.  Or  the  inferential  process  may 
be  otherwise  explained.  The  existence  of  a  visible  object  is  always  aocompanied  by  its 
perception  ;  consequently,  the  absence  of  perception  must  mean  the  denial  of  exis- 
tence. "  The  sense  of  the  reply  is  thus  explained  :  The  absence  of  the  jar  cannot  be 
rightly  inferred  from  the  mere  negation  of  Sense-perception,  &c.  Because  such  a  pre- 
miss could  only  lead  to  the  inference  of  a  general  non-existence.  While  as  a  matter  of 
fact,  there  never  is  any  notion  of  such  non-existence  in  general  (which  could  be  pos- 
sible only  at  the  time  of  the  Universal  Dissolution) ;  the  cognition  of  non-existence 
always  rests  in  some  particular  case  of  non-existence;  and  this  cannot  be  inferred  from 
a  general  negation,  &c,  inasmuch  as  even  when  the  jar  exists,  we  have  a  general  form 
of  negation  (in  the  negation  of  the  cloth).  Then  the  non-perception  of  the  jar  may  be  the 
Middle  Torm.  But  we  ask — what  is  this  non-perception  of  the  jar?  If  it  is,  as  you 
say,  only  the  perception  of  the  hare  place,  then  this  latter  is  a  general  assertion, 
and  is  possible  during  the  existence  as  well  as  the  non-existence  of  the  jar;  and  as 
such  cannot  lead  to  the  inference  of  the  absence  of  the  jar.  Then,  the  perception  of 
one  of  the  two  members  cannot  serve  as  the  Middle  Term  ;  because  we  have  such 
perception  of  one  member,  also  when  both  the  members  are  perceived.  If  the  non- 
existence of  the  jar  be  explained  as  the  non-perception  of  the  jar, — then,  at  the 
time  of  the  inference  of  such  negation,  and  also  at  the  time  of  the  compre- 
hension of  the  affirmative  premiss,  we  would  stand  in  need  of  a  series  of  non- 
perceptions,  one  after  the  other,  ad  infinitum  ;  and  as  in  the  cognition  of  the 
Middle  Term,  so  also  in  that  of  the  Minor  Term,  we  would  have  the  same  endless- 
ness ;  because  you  seek  to  prove  the  absence  of  the  visible  object  by  means  of  the 
absence  of  its  perception  ;  this  absence  of  perception  also,  being  an  absence,  could  be 
cognised  (according  to  yon)  only  by  moans  of  another  absence  ;  and  so  on,  ad  infinitum. 
For  these  reasons,  we  must  admit  that  the  non-appearance  of  Seuse-peroeption,  &c,  is  the 
moans  of  the  cognition  of  Negation,  by  itself,  and  not  by  being  made  the  Middle 
Term  of  an  inferential  argument ;  and  when  this  has  once  been  admitted,  then  upon 
this  basis  yon  can  raise  any  amount  of  inferential  fabric. 
32 
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40-1-2.  Anyfching'thafc  is  not  fully  known  cannot  serve  as  the  Middle 
Term.  If  it  be  urged  that  this  (non-appearance)  is  well  known, — then  (we 
reply  that)  this  too,  being  a  negative  entity,  could  have  been  cognised  only 
by  means  of  another  negative  entity  (i.e.,  another  non-appearance),  as  the 
Middle  Term  ;  this  latter  Middle  Term  too  would  have  been  compre- 
hended by  means  of  another, — for  nothing  that  is  uncognised  could  ever 
be  tbe  Middle  Term  ;  and  this  cognition  too  could  only  be  by  means  of 
another  Middle  Term  ; — i.e.,  the  Middle  Term  and  so  on,  we  would  have  an 
endless  series  (of  Middle  Terms).  In  the  case  of  the  Negation  of  the 
Minor  Term  too,  we  would  have  the  same  endless  series.  Therefore  (in 
oi'der  to  avoid  this  endlessness)  you  will  be  forced  to  admit  of  a  resting- 
place  where  this  (non-appearance,  a  negation)  itself  would  be  the  means  of 
cognition,  even     in  the  absence  of  a  Middle  Term. 

43-44.  An  effect,  in  the  shape  of  the  notion  '  it  is  not,'  is  seen  to 
proceed  directly  from  the  non-appearance  of  Sense-perception,  &c.  ;  and 
it  is  for  this  reason  that  we  accept  the  fact  of  this  non-appearance  being  the 
means  of  the  cognition,  because  of  its  immediate  (and  invariable)  prece- 
ence.  You  (the  Bauddha)  hold  that  cognition  to  be  inferential  which  is 
brought  about  by  means  of  the  threefold  relation  (the  two  causal,  and  one 
natural)  ;  and  certainly  a  case  of  non-appearance  (a  negation)  does  not 
stand  in.  need  of  a  cause  (and  hence  no  causal  relation  is  possible  in  the 
case  in  question). 

45.  If  it  be  asked  "  how  can  negation  be  a  means  of  cognition  ?  " 
(we  reply)  of  what  form  is  the  object  thereof?  Just  as  the  object  is 
negative,  so  would  the  means    of  cognising  it  be  also  negative. 

46.  Just  as  in  the  case  of  a  positive  entity,  nothing  negative  can  be 
the  means  of  its  cognition ;  so  in  the  case  of  a  negative  object,  nothing 
positive  could  be  the  means  of  its  cognition. 

47.  There  is  no  royal  command  to  the  effect  that  only  a  positive 
entity  can  be  the  means  of  cognition.  The  character  of  being  the  means  of 
cognition  would,  in  the  case  of  both  (positive  and  negative  entities),  rest 
upon  the  fact  of  their  bringing  about  definite  concrete  cognitions  of  their 
respective  objects. 

48-49.  If  you  deny  the  fact  of  negation  being  a  means  of  cognition, 
simply  on  the  ground  of  its  being  a  negative  entity,  taking  your  stand  on 
the  belief  that  in  all  cases  it  is  only  a  positive  entity  that  has  been  seen 
to  be  the  cause, — then,  in  that  case,  a  negative  entity  (non-appearance) 
could  not  be  either  a  Middle  Term,  or  an  object  of  any  cognition.  And 
under  such  circumstances,  you  could  not  explain  the  common  usages  shown 
above. 

50.     Neither  the  non-appearances  of   other   means  of   cognition,  nor  a 

43.44  "  Threefold  relation." — The  Bauddhas  hold  that  all  Inference  is  based  upon 
only  three  relations  :  (1)  that  of  the  cause  with  the  effect,  (2)  that  of  the  effect  with 
the  cause,  and  (3)  that   based  upon   the  specific  nature  of  the  things  concerned. 

W  "  The  place,  <jr'c,"  because  the  place  is  seen,  and  is  amenable  to  visual  perception. 
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negation,  can  be  the  property  (or  predicate  of  any  thing).  The  place, 
where  we  have  the  negation  (of  the  jar),  ig  not  related  to  this  (non- 
appearance). 

51.  The  non-appearance  may  be  related  to  something  else,  that  is 
not  near  (ns  at  that  time).  But  this  something  else  cannot  be  the  object 
of  cognition,— because  it  is  devoid  of  the  character  of  predicate  as  well  as 
that  of  the  subject. 

52.  There  would  be  a  relation  of  this  (non-appearauce)  with  Nega- 
tion, inasmuch  as  it  has  a  negation  for  its  object.  But  this  fact  of  nega- 
tion being  an  object  depends  upon  a  comprehension  of  the  negation  ;  and 
when  this  (negation)  has  been  comprehended,  nothing  is  left  that  could 
be  the  object  of  the  Inference  (having  the  '  non-appearance "  as  the 
Middle  Term). 

53.  Between  the  two  there  is  no  other  relation,  such  as  conjunction 
or  Inference.  Thus  we  see  that  so  long  as  Negation  is  not  comprehended, 
the  character  of  the  predicate  cannot  belong  (to  'non-appearance,  &c.')  ; 
and  when  this  has  been  comprehended,  then  your  inference  would  become 
redundant  (as  proving  what  has  already  been  comprehended,  even  before 
the  comprehension  of  the  premises). 

54-55.  (1)  The  absence  of  the  other  five  means  of  cognition  differs 
from  these,  "  Sense-perception,"  &c, — because  it  is  denoted  by  the  "Word 
"  Negation," — just  as  among  the  objects  of  cognition  (by  the  six  means  of 
cognition),  the  object  of  "  Negation  "  is  negative,  while  those  of  the  other 
five  are  positive  entities.  (2)  Negation  (or  non-existence)  is  cognised  by 
a  means  similar  to  itself  (i.e.,  Negative), — because  it  is  an  object  of  cogni- 
tion,—just  as  positive  entities.  Therefore  "  Negation"  must  be  distinct 
from  all  things  positive. 

56.  That  all  actions  do  not  become  related  to  all  the  results,  that  all 
sacrifices  do  not  become  related  to  all  the  subsidiaries,  and  that  all  these 
subsidiaries  do  not  become  related  to  one  another, — all  this  is  cognised  by 
means  of  this  (Negation). 

57.  Thus,  by  means  of  arguments,  as  well  as  by  Verbal  testimony, 
the  six  means  of  cognition  have  been  differentiated  and  defined  in  the 
Bhashya.  Besides  these  (six)  two  other  means  of  cognition  are  accepted 
by  some  people.  But  these  are  included  in  the  aforesaid  six.  Hence  the 
sixfoldness  of   the  means  of  cognition  is  established. 

58.  The  notion  of  "  hundred  "  as  existing  in  the  "  thousand  "—ex- 
plained as  being  due  to  "  Probability  "—is  only  brought  about  by  the  fact 
of  the  invariable    concomitance    (of  a    hundred  with  a  thousand)  ;  and  as 

&1  A  positive  entity  cannot  be  a  subject  having  a  negative  entity  for  its  predicate 
nor  can  it  be  the  predicate  of  a  negative  subject ;  because  the  two  arc  mutually  con- 
tradictory. 

61  "  Verbal  testimony,"— i.e.,  on  the  authority  of  Jaimiui,  who  has  enunciated 
only  six  means  of  right  cognition. 
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such,  it  is  identical  with  Inference.  And  much  of  what  is  known  in  the 
world  as  "  Tradition"  is  not  always  tine  ;  and  whatever  happens  to  be 
true  that  does  not  differ  from  "  Valid  Testimony." 

Thus  ends  the  Chapter  on  Negation. 

Section  10. 
CITRAKSHEPA. 

1.  In  the  first  instance,  our  opponents  (the  Bauddhas,  &c),  had 
objected  to  the  Vedic  passages  appertaining  to  supernatural  results  (as 
Heaven  and  the  like  )  ;  whereas  in  the  present  passage  it  is  passages  ap- 
pertaining to  worldly  results  (acquirement  of  cattle,  &c),  that  are 
objected  to, — and  this  too  by  the  author  of  the  Sutra. 

2-3.  "  (1)  Passages,  treating  of  the  Citra  sacrifice,  &c,  as  leading  to 
such  results  as  the  acquirement  of  cattle,  &c,  are  false, — because,  though 
they  treat  of  perceptible  objects,  yet  no  such  objects  are  actually  perceptible. 
And  again,  that  which  is  so  (treating  of  perceptible  objects,  and  found 
to  be  devoid  of  any  such  objects)  is  always  found  to  be  false, — just  as 
the  assertion  of  a  liar  that  '  there  are  fruits  on  the  river  bank,'  when  no 
such  fruits  are  found  to  exist. 

4-5.  "  (2)  And  again,  the  Citra  sacrifice  cannot  lead  to  the  acquirement 
of  cattle, — because  it  does  not  bring  about  such  a  result  at  the  time  of  its 
performance,  as  do  bath  and  feeding,  &c.  Or,  (3)  the  acquirement  of  cattle 
cannot  be  the  result  of  the  Citra  sacrifice, — because  it  is  not  seen  to 
exist  at  the  time  that  the  sacrifice  is  performed, — like  Heaven,  and  the 
pleasures  of  satisfaction.  As  a  negative  instance  for  both  these  syllogisms 
we  may  have  pleasure  attending  upon  shampooing. 

6.  "  If  it  be  urged  that  immediate  sequence  is  not  mentioned  (in 
the  passage  Citraya~  yajeta  pncuka~7nah),' — we  deny  this,  because  such  im- 
mediate consequence  is  clearly  implied  by  the  assertion  ;  and  it  is  also 
signified  by  implication,  which  also  forms   part  of  the  Word. 

I  "  At  first," — i.e.,  when  the  validity  of  the  Veda  was  questioned.  (Vide  supra). 
This  refers  to  the  Bhashya  passage — "  Sense-perception  and  the  rest  are  the  means 
of  right  cognition  ;  but  how  is  the  Word,  &c,  &c."  The  former  objection  was  aimed 
at  the  passages  mentioning  superphysical  results,  and  emanated  from  opponents. 
The  present  objection  however  is  aimed  at  the  passages  speaking  of  worldly  results, 
and  is  made  by  the  author  of  the  Vritti  to  proceed  from  the  aphorism  itself. 

*-3  "  Absence,  8fc.," — i.e.,  catties  are  not  seen  to  follow  immediately  after  the 
sacrifice. 

4-5  Bath  and  Feeding  produce  results  at  the  time  of  their  accomplishment. 
Heaven,  Ac,  are  not  found  to  exist  when  the  'Citra'  sacrifice  is  performed  ;  and  as 
such  cannot  be  said  to  be  its  effects.  The  same  may  be  said  also  of  such  results  as 
the  acquisition  of  cattle,  &c.  Pleasure  is  felt  at  the  time  that  the  shampooing  is  done. 
But  such  is  not  the  case  with  the  Citra  sacrifice  and  the  acquisition  of  Cattle. 

6  The  sense  of  the  objection  to  the  objections  is  that  the   above  arguments  fall 
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7.  "  Because  no  other  time  is  specified,  and  because  such  is  the 
character  of  actions  in  general,  therefore  immediate  sequence  must  belong 
to  the  case  of  such  enjoined  sacrifices  as  the  Citra  and  the  like. 

8.  "  In  the  above  instance  we  have  non-agreement  with  ordinary 
perception  ;  in  another  case  we  have  utter  contradiction  ;  because  we  see 
with  our  eyes,  the  body  being  burnt  to  ashes,  which  is  contrary  to  a 
journey  to  Heaven. 

9.  "  The  passage  mentioning  '  yajnayndhi,'  &c,  is  false, — because  of 
its  contradiction  by  Sense-perception.  As  an  affirmative  instance  (of  simi- 
larity in  this  syllogism)  we  have  the  stone-passage  ("  Stone  is  floating")  ; 
and  as  a  negative  instance  (of  dissimilarity)  the  assertion  of  a  trustworthy 
person. 

JO.  "  If  the  sacrificer  be  said  to  be  something  apart  from  the 
body  (that  is  burnt)  then,  in  that  case,  that  something  could  not  hold  the 
sacrificial  implements  (and  hence  could  not  be  called  '  Yajnayudhi '). 
Nor  again,  could  the  character  of  yajamana  belong  to  this  something.  In 
fact  the  very  fact  of  the  existence  of  any  such  thing  (apart  from  the  body) 
can  hardly  be  believed. 

11.  "  If  this  (passage  of  heaven-going)  were  a  direct  injunction  (like 
the  Citra  passage),  then  there  would  have  been  no  difference  between  this 
and  the  instance  of  non-perception  (instanced  in  the  Citra  passage)  ;  and 
as  such  it  would  not  have  been  mentioned  separately. 

12.  "  And  again,  if  the  passage  were  an  injunction,  then  the  contra- 
diction could  have  been  removed,  by  assuming  the  result  to  follow  at 
some  future  time.  As  a  matter  of  fact,  however,  the  passage  is  only  an 
assertion  of  an  event  affirmed  to  happen  at  the  present  time;  and  as  such 
it  does  not  admit  of  any  such  explanation  of  the  contradiction. 

to  the  ground,  because  the  passage  does  not  lay  down  that  the  acquisition  of  cattle  is 
to  follow  immediately  after  the  performance  of  the  sacrifice.  But  the  original  objec- 
tor replies  that  though  such  immediate  sequence  is  not  directly  mentioned,  yet  it  is 
distinctly  implied  by  indication,  which  is  only  a  particular  form  of  verbal  denota- 
tion. 

8  Another  case," — i.e.,  the  passage  "  Esha  yajnayudhi  ynjamanah  anjasti  swargam 
lokamydti," — referring  to  the  sacrificer,  who  is  dead,  and  is  placed  upon  the  funeral 
pyre  with  all  the  sacrificial  implements  in  his  hands, — lays  down  that  snch  a  sacrificer 
proceeds  directly  to  Heaven.  The  sense  of  the  objection  is  that  inasmuch  as  the 
body  which  bears  the  implements,  is  seen  to  be  burnt  to  ashes,  the  mention  of  its 
journey  to  Heaven  is  contradictory  to  direct  Sense-perception. 

9  The  assertion  of  a  trustworthy  person  is  always  in  keeping  with  facts  of  Sense- 
perception  ;  and  it  is  only  as  such  that  it  is  true.  The  present  case  is  not  so  ;  hence  it 
must  be  false. 

1L  This  Kdrikil  refers  to  the  Bhashya  passage  "  na  ca  na  ydtlti,  &c,"  and  is  with 
reference  to  an  objection  that  such  an  assertion  of  the  Bhashya  is  superfluous;  because 
whether  the  passage  is  a  Vidhi  or  not,  it  makes  no  difference  in  the  above  arguments. 
The  sense  of  the  Karika  is  that  the  Bhashya  adds  this  in  order  to  differentiate  the  pre- 
sent passage  from  the  Citra  passage. 
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13.  "Though,  as  a  matter  of  fact,  the  body  being  burnt,  the  as- 
serted result  could  not  belong  to  it,  even  if  the  passage  "were  an  injunc- 
tion,— yet  on  the  strength  of  (such)  an  injunction  there  could  be  an  as- 
sumption (of  something  apart  from  the  body,  to  which  the  result,  Journey 
to  Heaven,  would  appertain)  ;  and  it  is  such  an  assumption  that  is  set 
aside  by  the  Sentence  ('Na  ca  na  yat'iti  vidhih '). 

14.  "  Such  (contradiction  of  facts  of  Sense-perception)  is  found  to 
be  the  case  with  almost  all  Arthavadas  and  Mantras ;  hence  all  these  may 
be  made  the  subject  of  the  above  pi'oposition  (i.e.,  asserting  the  falsity  of 
such    vedic  passages  as  those  above  cited  '  Esha  yajnayudhi,  &c,  &c.) 

15.  "  Such  being  the  case,  falsity  would  also  belong  to  the  passages 
laying  down  the  Agnihotra,  &c.  ; — because  they  are  parts  of  the  Veda, — 
like  the  Citra  passage,  &c" 

Thus  ends  the  Chapter  on  Citrakshepa. 

Section  11. 
SAMBANDHAKSHEPA. 

1-2.  The  argument  proving  the  theory  of  the  author  is  this  :  (1) 
Vedic  assertions  are  not  false, — because  in  regard  to  their  own  significa- 
tions, they  are  independent  of  the  speaker, — like  the  notions  of  the  word 
and  its  denotation.  (2)  Or,  Ideas  originating  in  the  Veda  are  true, — because 
they  arise  from  sentences  that  are  eternal, — like  the  signification  of  a  Sen- 
tence. And  in  this  case  we  also  have  the  support  of  the  arguments  shown 
before  (under  Aph.  2). 

3-4.  Taking  his  stand  upon  the  fact  of  the  relation  between  word 
and  its  meaning  being  eternal,  the  author  of  the  Bhashya  has  set  aside 
the  invalidity  of  the  Veda  in  order  to  establish  its  self-evidential  charac- 
ter. And  after  this  has  been  done,  the  objector  declares  its  falsity  on  the 
ground  of  its  originating  in  the  absence  of  any  relation  (between  word 
and  its  meaning). 

4-5.  That  there  is  a  relation,  and  that  it  is  eternal  have  been  declared, 
by  the  assei'tion  "  Autpattikastu,  &c."  with  a  view  to  set  aside  the  falsity 
(of  the  Veda).  Both  of  these  facts  are  denied  by  the  objector;  of  these 
two,  that  there  is  no  relation  between  Word  and  Meaning  is  here  consider- 
ed ;  and  that  it  is  non-eternal  will  be  considered  later  on.     (Kdrikas,  45,  46). 

>4  That  is  to  say,  since  the  condition  of  contradiction  is  the  same,  sach  Mantras 
may  also  be  held  to  be  false,  on  the  sole  ground  of  their  being  contrary  to  Sense- 
perception. 

1-2  In  the  Bhashya,  we  have  "  autpattikastu,  $'c,  "  which  proves  the  theory  of  the 
trustworthiness  of  the  Veda,  &c,  and  leaves  for  a  while  the  objections  urged  in  the 
"  Citrakshepa  "  ;  because  when  the  authenticity  of  the  Veda  has  been  once  established, 
on  the  strength  of  that,  we  would  have  all  objections  answered. 

3-4  Says  the  Bhashya  :  "  The  word  has  no  relation  with  its  meaning,  whence 
could  it  be  due  to  human  origin  ?  "     The  meaning  of  this  is  that  when  the  relation 
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6-10.  Since  no  other  relation  is  possible,  contact  or  connection  alone 
remains  behind.  And  it  is  in  this  relation  alone  that  we  have  the  sure  cog- 
nizance of  ordinary  people.  Consequently  it  is  the  presence  of  this  relation 
(between  "word  and  the  object  denoted)  that  is  denied  (by  the  objector)  in 
the  following  manner  :  "  The  word  is  not  related  to  the  object  denoted, — be- 
cause it  is  not  found  to  exist  simultaneously  in  the  same  place  with  the 
other, — like  the  Viudhya  is  not  related  with  the  Himalaya.  "  In  the 
same  manner  non-relation  may  be  proved  with  regard  to  the  object  denoted, 
or  with  regard  to  both  of  them.  In  order  to  establish  the  minor 
Premiss  of  the  above  argument  (that  they  are  not  fouud  to  exist  in  the 
same  place),  the  instance  of  the  '  razor,'  &c,  has  been  brought  forward 
(by  the  objector  in  the  Bhashya).  Men  of  the  other  party  (that  of  the 
author  himself),  taking  their  stand  upon  the  relation  of  denotativness 
(expressiveness),  say:  If  the  objector  seek  to  disprove  the  existence  of 
the  relation  of  contact,  then  your  effort  is  superfluous  (because  we  also 
deny  this  in  the  case  of  the  word  and  its  meaning)  ;  if,  on  the  other 
hand,  you  seek  to  disprove  the  existence  of  all  relation,  then  your 
argument  is  contradicted  by  such  cases  as  those  of  the  words  "  Father  " 
and  "  Son,"  &c.  Similarly  (if  all  relation  be  denied)  then  the  predicate 
(absence  of  all  relation)  of  the  conclusion  fails,  in  the  case  of  the  instance 
of  the  Vindhya  and  the  Himalaya,  which  bear  to  each  other,  the  relation 
of  existing  on  the  same  Earth. 

11-12.  If  the  relation  of  expressiveuess  be  denied,  then  there  is  con- 
tradiction  to  ordinary  usage  ;  and  contradiction  also  to  the  objector's  own 
declaration, — because  it  is  not  possible,  by  means  of  words  devoid  of  all 
relation  (with  their  meanings),  to  explain  one's  theories  to  the  other 
party. 

between  the  Word  and  its  meaning  has  been  ascertained  to  be  eternal,  it  would  also 
imply  the  eternality  of  the  members  related;  and  being  eternal,  those  could  not 
have  any  discrepancies',  in  the  shape  of  falsity  aud  the  like, — and  these  havino- 
been  set  aside,  the  self-sufficient  authority  of  the  Veda  would  become  established. 
Consequently,  in  order  to  strike  at  the  very  root  of  this  reasoning,  the  objector  is 
made,  in  the  Bhashya,  to  deny  all  relationship  between  the  Word  and  the  Meaning 

6-W  Says  the  Bhashya  :  "  If  there  were  any  relation  between  the  word  and  the 
moaning,  the  utterance  of  the  words  '  Razor  '  and  '  Sweet  Cake'  would  brin"-  about  a 
cut  in  the  face  and  its  filling  with  siucets  respectively."  It  may  be  objected  to  this 
assertion  on  the  part  of  the  objector  that  there  is  no  such  rule  as  that  the  two  mem- 
bers related  should  always  co-exist  in  the  same  place.  With  a  view  to  this  it  has  been 
declared  that  no  other  relation  save  that  of  Conjunction  or  Contact  is  possible,  between 
the  Word  and  its  meaning  ;  and  honco  whenever  one  of  them  would  exist,  the  other 
would  surely  exist.  "  The  other  party,  8fo? — says  the  Bhashya  :  <:  That  relationship 
which  can  bo  here  pointed  out,  &c." 

6.10  "  Father  and  Son.  " — In  the  case  of  those  words,  there  is  certainly  a  relation 
botwoon  their  denotations, — and  as  such  a  total  denial  of  tho  relationship  between  tho 
denotations  of  all  words  is  not  true. 

11.13  "  Devoid,  fa.  " — as  declared  by  the  objector. 
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12-13.  Then,  as  a  matter  of  fact,  in  the  action  of  denotation  (or  ex- 
pression) the  objective  character  belongs  to  the  object  denoted,  and  that 
of  instrumentality    or  agency  to  the  Word; 

13-14.  Since  both  (word  and  meaning)  are  predicates  in  the  com- 
prehension (of  assertions),  and  as  such  both  are  accepted  to  be  concomi- 
tant ;  and  the  relation  of  the  word  and  its  meaning  consists  in  the  fact 
of  both  of  them  being  restricted  to  one  comprehension. 

14-15.  Though  there  can  be  no  relation  between  the  different  cases, 
yet  in  the  case  of  an  action,  we  have  the  fact  of  one  thing  beiug  the 
helper  and  another  the  helped,  cognised  through  the  connection  of  that 
action  ;  and  it  is  this  (fact  of  the  meaning  being  the  helped  and  the  word 
the  helper)  that  constitutes  the  particular  relation  between  Word  and 
Meaning. 

12.13  The  action  of  denotation,  belonging  to  the  Word,  has  for,  its  result,  the  com. 
prehension  of  the  meaning ;  and  this  is  none  other  than  a  knowledge  of  the  Word 
which,  when  considered  in  relation  to  its  result  in  the  shape  of  the  comprehension  of 
the  object  denoted,  is  known  as  the  action  of  denotation.  And  in  such  a  case,  that 
which  is  the  object  of  comprehension,  is  accepted  to  be  the  object  denoted  by  that  Word  ; 
and  the  Word  is  either  the  means  of  comprehension,  or  the  agetit  that  makes  the 
meaning  comprehended  by  the  person  ;  the  consideration  of  these  two  alternatives  is 
reserved  for  a  future  occasion. 

13.14  This  anticipates  the  following  objection  :  "  Even  if  the  above  facts  be  accepted, 
all  that  they  can  prove  is  that  the  Word  and  the  Meaning  belong  to  a  single  action 
of  denotation,  and  not  that  they  are  in  any  way  related  to  one  another.  "  The  sense 
of  the  reply  is  that  in  the  case  of  tho  predicates  of  propositions  (as  both  the  Word  and 
the  Meaning  are  in  the  present  case),  the  fact  is  that  by  the  force  of  the  action 
in  which  they  cohere,  they  are  made  concomitant  ;  and  therefrom  results  the  relation 
of  mutual  restriction.  Even  between  the  Subject  and  the  Predicate,  there  is  this  con- 
comitance. The  subject  draws  the  action  to  itself,  and  the  action  reverts  to  it  only 
after  it  has  taken  with  itself  the  Predicate  which  forms  a  part  of  its  own.  In  the  case 
in  question,  the  predominant  factor  is  the  object  denoted ;  and  this,  with  a  view 
to  the  accomplishment  of  its  comprehension,  takes  to  the  action  of  Denotation  ; 
this  latter,  in  its  turn,  takes  to  the  Word.  And  thus,  between  the  Word  and  its 
Meaning,  there  is  the  relation  of  being  restricted  to  tho  same  action  (of  Denotation). 
This  rule  of  restriction  is  thus  explained  :  That  action  of  Denotation  which  has  the 
word  "  Cow  "  for  its  instrument  has  for  its  objective,  the  object  cow,  and  conversely, 
that  which  has  the  object  cow  for  its  objective  has  the  word  "  Cow  "  for  its  instrument. 
Though  this  restriction  could  not  apply  to  the  case  of  words  with  many  meanings,  or 
when  the  same  object  is  denoted  by  many  words, — yet  as  a  rule,  we  do  not  admit  of 
such  words  and  synonyms  ;  as  this  would  make  the  signification  of  the  words  in  a 
particular  context  doubtful.  However  in  a  case  where  we  do  come  across  such  words, 
authorised  by  the  scriptures,  we  are  forced  to  accept  the  chance  of  doubtfulness.  But  the 
relation  above  explained  remains  intact,  in  the  generality  of  cases,  the  other  cases 
being  only  exceptions  to  it. 

14-1-6  The  Word  being  the  instrument  and  the  meaning  the  objective.  The  Word 
helps  to  make  the  meaning  comprehended  and  thus  capable  of  usage  ;  and  thus, 
there  is  between  the  Word  and  its  Meaning,  this  relation  of  the  heifer  and  the  helped, 
wbich  is  the  same  as  that  of  the  erpressor  and  the  expressed. 
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10.  It  lias  already  been  proved  (above)  that  invariable  concomitance 
is  not  the  means  (of  signification). 

16-18.  "  If  by  the  Word '  Sanjua  '  (name)  be  meant  the  fact  of  its 
being  the  means  of  comprehension,  then  it  could  not  be  the  integral 
part  of  denotation.  The  name  is  postulated  by  usage  according  as  the 
Word  is  found  leading  to  the  comprehension  (of  the  meaning)  ;  and 
the  name  itself  does  not  signify  the  meaning,  so  long  as  the  relation 
(of  the  name  with  the  meaning)  has  not  beexi  ascertained.  Therefore 
the  expressiveness  of  the  name  follows  subsequently,  as  in  the  case  of 
smoke  (which  leads  to  the  inference  of  fire,  after  the  invariable  concomi- 
tance of  the  two  has  been  ascertained).  And  hence,  like  the  smoke,  it 
(name)  would  not  form  the  integral  part  of  denotation." 

18-21.  This  (Sanjna)  is  not  of  the  same  character  as  smoke,  &c. 
Because  in  the  case  of  these  latter,  the  inference  (of  fire  from  smoke) 
results  after  the  invariable  concomitance  (of  fire  and  smoke)  has  been 
ascertained,  before  which  there  is  no  idea  of  the  smoke  as  beino-  the 
means  of  comprehending  (the  existence  of  fire);  whereas  in  the  present 
case  (of  Verbal  denotation)  there  is  no  idea  of  invariable  concomitance 
before  that  of  the  denotativeness  (of  the  Word).  Whenever  the  relation 
(of  the  Word  and  the  Object  denoted)  is  recognised  through  the  asser- 
tions of  old  (knowing)  people,  there — and  in  no  other  form — at  once  follows 
the  idea  that  the  Word  is  the  means  of  the  comprehension  (of  the  said 
meaning). 

21-24.  In  some  places  old  people  assert  that  'such  and  such  a 
meaning  is  to  be  understood  by  such  and  such  a  Word;'  in  other  places 
they  say  'this  is  the  expressive  (Word)  and  that  the  expressed  (mean- 
ing) ;'  while  in  other  cases,  younger  people  find  that  there  is  an  action  (of 
the  middleaged  person  following  the  Verbal  utterance  (of  an  old  person 
directing  him  to  a  certain  course  of  action),  and  thereby  they  infer  that 
the  middleaged  man  must  have  comprehended  the  meaning  (of  the  older 
man's  utterance),  and  decides  that  '  because  the  middleaged  man  has 
understood  the  Word  to  denote  such  a  meaning,  therefore  ordinary  people 
know  these  to  have  the  characters  of  being  the  expressive  and  the 
expressed  respectively.' 

•8  The  concomitance  is  recognised  only  after  the  denotation  has  been  accomplished, 
and  never  before  that. 

18-21  In  the  case  of  smoke,  the  comprehension  is  preceded  by  the  idea  of  invari- 
able concomitance,  wherens  in  the  case  in  question,  it  is  quite  the  reverse. 

81.2*  This  anticipates  the  following  objection  :  "  Inasmuch  as  it  is  only  a  Sen- 
tence uttered  by  the  old  man  that  is  found  to  express  a  meaning,  denotativeness  must 
belong  to  the  Sentence,  and  not  to  the  Word."  The  sense  of  the  reply  is  that  though 
at  first  there  is  such  a  mixed  up  comprehension,  when  the  Sentence  '  bring  the  cow  ' 
is  pronounced, — yet  when  it  is  followed  by  another  direction — 'take  away  the  horse,' 
and  the  other  person  acts  accordingly, — then  the  boy  looking  upon  the  scene  comes  to 
comprehend  the  meanings  of  the  words  "  cow  "  and  "  horse,''  apart  from  the  Sentences. 

33 
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24-25.  Thus,  though,  in  the  beginning,  the  denotativeness  (of  a  Word) 
is  found  to  be  mixed  up  (in  the  Sentence),  jet,  subsequently,  by  means  of 
affirmative  and  negative  concomitance,  the  meaning  of  the  Word  is  asser- 
tained  apart  from  the  Sentence. 

25-26.  On  account  of  the  presence  of  such  multifarious  denotations, 
partaking  of  such  diverse  factors  as  class,  property,  substance,  action,  and  the 
manifold  sub-divisions  of  these,  quickly  brought  about  both  directly  and 
indirectly  (by  indication), — ordinary  people  have  no  cause  to  enquire  into 
a  definite  ascertainment  of  the  one  specifie  object  of  denotation. 

27-29.  People  versed  in  Syntax  (the  Mlmansakas)  however  only  dis- 
criminate it  in  order  to  get  at  the  comparative  strength  and  weakness  (among 
the  diverse  significations  of  a  Word).  (For  instance)  a  word  denotative 
of  the  class  is  weak  when  expressing  a  particular  individual  through 
indication,  because  such  indication  (of  the  particular  individual  by  a 
word  denotative  of  the  class)  is  intervened  by  the  class  (intervening 
between  the  word  and  the  individual  indicated).  Therefore  it  is  necessary 
that  some  discrimination  be  made  as  to  how  much  forms  the  {direct) 
denotation  of  a  Word,  and  how  much  is  indicated  by  means  of  the  denota- 
tion, through  an  eternal  relation. 

29-31.  Since  when  the  general  word  ('cow')  is  used,  and  there  is 
no  mention  of  any  particular  kind  (of  cows),  we  find  the  former  (general 
name)  applying  to  the  particular  (kind  of  cow)  also;  and  again  since 
when   a   higher  genus   is   named  (f.i.   'living  beings'),    if   the  particular 

When  the  word  "  cow  "  is  uttered,  the  person  brings  a  particular  animal,  which  is  not 
brought  when  that  particular  is  not  nsed.  Such  are  the  affirmative  and  negative  pro- 
cesses by  which  the  denotations  of  individual  words  come  to  be  ascertained. 

27.29  The  siimnum  genua  is  the  class  '  substance,'  and  as  the  species  included 
therein,  we  have  the  classes,  '  Earth,'  '  living  beings,'  '  cow  ' — the  one  following  being 
a  species  under  the  preceding  class,  "  Earth  "  is  a  specific  of  the  class  '  substance,'  and 
generic  with  regard  to  '  living  beings. '  Now,  if  the  word  '  Earth  '  be  made  to  express 
the  specific  class  of  '  living  beings  ,'  it  can  do  so  only  by  directly  denoting  the  class 
'  Earth,' and  thereby  indicating  the  class  '  living  beings '  as  included  within  itself; 
this  indication  being  necessarily  intervened  by  the  denotation  of  the  class  '  Earth,' 
and  thereby  being  a  little  weakened  in  the  process.  We  have  a  Sentence  in  the 
Veda — "  Ahavariiye  juhoti  "  ;  here  the  word  '  juhoti  '  directly  denotes  the  homa  in 
general,  and  indicates,  tlix-ough  that,  the  particular  Homa,  the  "  Patnisanyaja,"  for 
instance.  Another  sentence  is — "  Gdrhapatye  patnisanydjdn  "  ;  which  directly  denotes 
the  particular  Homas  as  to  be  performed  in  the  Gdrhapatya  fire  ;  and  hence  we  find 
that  the  relation  of  the  Patnisanyaja  to  the  Gdrhapatya  is  much  closer  than  that  with 
the  Ahavaniyas ;  and  accordingly  this  latter  is  set  aside  in  favour  of  the  former.  If 
the  comparative  strength  of  denotation,  &o.,  were  not  determined,  then  we  would  have 
no  standard  by   which  to  arrive  at  a  definite  conclusion  in  the  case  cited. 

29.31  When  the  word  "Cow  "  is  uttered,  even  if  the  particular  "red  "  kind  of  cow 
be  not  mentioned,  the  former  generic  name  "  Cow  "  is  found  to  apply  to  all  the 
different  kinds  of  cows  ;  and  thus  we  see  that  wherever  we  have  the  class  '  cow  '  we 
have  the  name  "  Cow.  "  On  the  other  hand,  when  a  higher  Genus — "Substance"  or 
"  livings  beings" — is  named,  even  if  there  is  no    mention  of  any  other  species  than    the 
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species  of  tliis  ('cow  ')  be  not  named,  the  former  name  ('  living  beings') 
does  not  give  any  idea  of  (the  particular  '  class  cow  ')  ;  therefore  from 
such  affirmative  and  negative  concomitance,  there  arises  the  idea  that 
the  word  '  cow  '  denotes  only  that  object  which  has  the  deivlap  &c. 

31-32.  Thus  we  find  that  at  first  we  have  (in  the  word  '  cow  ')  the 
character  of  signifying  (the  object  cow) ;  and  based  upon  this  is  its  deno- 
fcativeness  (or  expressiveness)  :  and  this  is  the  relation,  of  the  name  and 
the  named,  which  is  here  spoken  of  as  a  restricted  particular  relation,  '  inva- 
riable concomitance.' 

33.  "  Inasmuch  as,  prior  to  the  recognition  of  the  relation  (between 
the  word  and  its  meaning),  the  words  'cow,'  &c,  do  not  signify  the 
object, — such  words  cannot  have  any  denotative  power, — like  the  words 
1  Devadatta  '  and  the  like." 

34.  Just  as  it  is  by  usage  alone  that  a  word  is  cognised  as  signifying 
an  object,  so  it  is  in  the  same  manner  that  we  have  the  cognition  of  its 
Denotative  power,  which  is  recognised  to  be  the  means  of  that  sig- 
nification. 

35.  Just  as  the  cognition  of  the  form  of  the  word  helps  the  final 
result  (in  the  shape  of  the  recognition  of  the  meaning  of  the  word),  so 
also  does  recognition  of  the  relation  (between  the  word  and  meaning)  ; 
and  this  does  not  take  away  the  denotative  power  of  the  word. 

cow,  we  do  not  have  the  word  "  eow  "  applying,  in  the  absence  of  the  definite  class 
'Cow.'  Thus  we  find  that  when  the  cow  exists,  the  name  "  Cow  "  applies  to  it  ;  and 
when  it  does  not  exist,  the  name  does  not  apply, — and  accordingly  we  conclude  that 
the  object  coic,  as  characterized  by  the  presence  of  the  dewlap,  &c,  is  denoted  by  the 
word  "  Cow.  " 

Sl-82  The  particular  means  of  signification  are  threefold  :  (1)  the  senses,  which, 
by  their  mere  presence,  give  rise  to  the  idea  of  the  object,  as  being  in  contact  with 
themselves  ;  (2)  the  Inferential  Middle  Term,  which  gives  an  idea  of  the  conclusion 
through  the  premises ;  (3)  the  expressive  power  of  Words,  which  gives  an  idea  of  the 
object,  immediately  after  it  has  been  ascertained  that  such  a  word  signifies  such  an 
object.  In  the  case  cited,  we  find  that  as  soon  as  the  mere  fact  of  the  word  "  Cow  " 
signifying  the  object  coiv  has  been  ascertained, — even  if  no  other  relation  between  them 
is  recognised — ,  we  at  once  obtain  an  idea  of  the  signification  of  the  word  "  Cow,  " 
whenever  it  happens  to  be  pronounced  ;  and  from  this  we  conclude  that  such  a  signi- 
fication, in  the  absence  of  any  other  relation,  must  be  based  upon  a  relation  other  than 
those  of  the  Sense-organs  and  the  Middle  Term  ;  and  to  this  particular  relation,  we  give 
the  name  "  Denotative  "  or  "  Expressive  "  ;  and  it  is  this  relation  that  has  been  called 
"  invariable  concomitance  "  above  ;  because  in  the  case  of  the  Word  and  its  meaning, 
we  cannot  have  the  ordinary  invariable  concomitance  based  upon  the  identities  of 
location  or  duration. 

83  The  objector  has  been  made  to  urge,  in  the  Rhasbya,  that  "if  the  word  is  ex- 
pressive of  the  object,  wherefore  does  it  not  signify  it  the  first  time  that  it  is  heard  by 
a  person  "  ?  This  argument  is  explained  in  the  Karika  :  just  as  the  word  "  Devadatta" 
can  have  no  inherent  denotativeness,  &c,  &c. 

84  "Means" — i.e.,  the  process  whereby  the  object  is  signified   by   the   word.     This 
act  does  not  strike  at  the  denotative  power  of  the  word. 
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36.  In  fact,  whatever  is  known  to  be  the  means  of  the  accomplish- 
ment of  anything,  it  always  stands  in  need  of  auxilliary  causes  ;  but  this 
does  not  destroy  the  power  (or  capability)  of  the  former  accepted  cause. 

37-38.  There  is  no  cause,  either  in  the  ordinary  world  or  in  the 
Veda,  which  does  not  stand  in  need  of  an  accessory  aid,  afforded  by  a 
knowledge  of  the  process  (of  the  causal  action),  which  latter  is  necessary 
for  the  accomplishment  of  a  full  idea  of  every  causal  relationship. 

38-39.  The  cause  is  distinguished  from  the  process,  by  meaus  of  a 
discrimination  of  the  intimate  (cognate)  from  the  foreign  (heterogenous)  ; 
and  sometimes  the  said  distinguishing  depends  upon  the  option  of  the 
speaker ;  for  when  one  is  much  troubled  by  darkness,  he  is  found  to  ex- 
claim '  what  is  the  use  of  my  eyes,  when  my  seeing  has  to  be  brought 
about  by  the  aid  of  the  lamp  '  ? 

40.  But  as  a  general  rule,  we  find  that,  since  a  blind  man  cannot 
see  even  by  means  of  hundreds  of  lamps,  therefore  in  the  case  of  the 
perception  of  colour,  &c,  the  only  manifesting  cause  is  the  eye  (and  not 
the  lamp). 

41.  The  eye  is  accepted  to  be  the  cause,  (1)  because  it  is  cognised 
to  he  stronger  (in  the  case  of  the  specific  visual  perception)  than  the  con- 
nection of  the  bod}-,  soul  and  mind,  on  the  ground  of  (these  latter  being 
common  to  all  perception,  and  the  eye  itself)  having  a  specific  relation 
(to  the  perception  in  question),  and  (2)  because  it  is  found  to  he  in  closer 
proximity  to  the  seat  of  visual  perception  (than  the  accessories,  lamp,  &c. ) 

42.  In  the  same  manner,  in  the  case  in  question,  the  cognition  of 
the  relation    (hetween    word  and   meaning)  is  only  an  accessory.     If  you 

88  It  is  not  the  Word  alone  that  stands  in  need  of  an  accessory  in  the  shape  of 
the  cognition  of  the  relation  between  the  wo  id  and  its  meaning;  such  is  the  case 
with  everything  that  is  known  to  be  a  cause. 

*1  Even  in  the  case  of  visual  perception  we  have  the  need  of  light;  but  this 
does  not  in  any  way  affect  the  fact  of  the  eye  having  the  faculty  of  vision.  In  fact 
a  knowledge  of  the  process  of  the  operation  of  the  causes, — of  the  Eye  for  instance, — 
is  necessary  for  the  full  recognition  of  its  cansal  efficiency. 

S8.89  Tins  anticipates  the  following  objection  :  "  When  both  the  cause  (the  denota- 
tive power  of  the  word)  and  the  process  (the  cognition  of  the  relation  between  the 
word  and  meaning)  are  expressed  by  the  word,  whsit  standnrd  have  yon  got  to 
differentiate  the  ca use  from  the  jn-ocedures"  ?  The  reply  is  that  that  which  is  more 
cognate  is  the  cause,  and  that  which  is  less  so  is  the  process. 

41  This  anticipates  the  following  objection  :  "  We  do  not  see  even  when  the  eye 
is  fully  active,  if  there  is  no  relation  between  the  Soul  and  the  Body,  and  the  Soul 
and  the  Mind  (i.e.,  if  there  is  absent-mindedness),  therefore  it  is  this  latter  connection 
that  must  be  accepted  as  the  cause  of  perception."  The  sense  of  the  reply  is  that 
the  said  connection  is  a  factor  common  to  all  2>erceptions,  and  as  such,  cannot  be  accep- 
ted as  the  specific  cause  of  a  particular  perception, — that  of  the  eye  for  instance. 

*2  The  real  cause  is  the  word,  on  account  of  its  close  proximity  to  the  denotation. 
If  even  then  you  persist  in  holding  the  cognition  of  the  relation  to  be  the  canse,  you 
are  welcome  to  it ;  and  we  will  not  try  to  persnade  yon  any  further. 
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hold   it  to  be     the  cause,     on   the  ground    of    simplicity,  then    wherefore 
should  anyone  dissuade  you  from  such  a  course  ? 

43.  The  passage  of  the  Bhashya  beginning  with  "  just  as  the  eye, 
&c,  "  points  out  the  contradiction  (involved  in  the  argument  brought  for- 
ward by  the  objector,  in  Karika,  33).  And,  as  a  matter  of  fact,  even  in  the 
case  of  '  Devadatta  '  (cited  as  an  instance,  in  the  same  Karika),  people 
accept  the  presence  of  a  latent  (denotative  power). 

44.  Inasmuch  as  even  in  the  presence  of  external  lights  in  the 
shape  of  lamps,  colour,  &c,  are  not  perceived  by  the  blind,  and  because  of 
the  immediate  sequence  of  the  final  result  (visual  perception)  (to  the  action 
of  the  eye),  the  Eye  is  accepted  to  be  the  cause  {i.e.,  the  means  of  visual 
perception). 

45.  "  The  relation  of  the  name  and  the  named  (i.e.,  the  denotative 
relation)  has  its  recognition  dependent  upon  human  agency  ;  and  as  such 
it  does  not  exist  prior  to  the  existence  of  men.  If  such  relation  be  desired, 
then  it  cannot  but  be  caused  (i.e.,  not  eternal). 

46.  "  Since  the  two  are  located  in  different  places  and  time, 
therefore,  there  is  no  similarity  between  these  two  (Name  and  the  Named), 
— just  as  between  thenar  and  a  piece  of  rope,  and  hence  there  cannot  be 
any  natural  relationship  between  them." 

Thus  ends  the  chapter  on  "  Samlandhakthepa." 

Section  12. 

ON  "  SPHOTA." 

1.     When  the  substrate  has  been   recognised,    the    comprehension    of 

the  object  of  which    it   is    the    substrate  becomes    an    easy   matter.     And 

because  the  enquiry  deals  with  the  relation,  therefore  the  Bhashya  has  said 

"  now,  in  the  word  '  cow,'  &c." 

*3  "  Latent,  "  i.e., — brought  about  in  full  force,  as  soon  as  the  name  is  given  to 
a  particular  individual — (Vide  ch.  on  "  Sense-perception"). 

46  "  Human  Agency  " — the  cognition  of  the  meanings  of  words  has  been  shown  to 
be  dependent  upon  the  utterances  of  experienced  persons,  &c.  This  shows  that,  prior  to 
the  existence  of  these  people,  the  relationship  between  the  word  and  its  meaning  did 
not  exist.     And  as  such  it  cannot  be  eternal,  as  laid  down  in  the  Bhashya. 

*6  It  is  a  fact  of  ordinary  experience  that  a  relation  is  found  to  snbsist  between 
two  objects  that  are  in  some  way  identical.  The  name  and  the  named  (i.e.,  the  word 
and  its  meaning)  however,  are  in  no  way  identical,  either  in  extension  or  in  duration, 
as  shown  by  the  Bhashya  :  '•  The  word  is  in  the  mouth,  Sfc,  Sfe.".  Just  as,  there  being 
no  natural  connection  between  the  jar  and  the  rope,  their  only  connection  is  brought 
about  by  human  agency, — so,  in  the  same  manner,  in  the  case  of  the  word  and  its 
moaning,  thero  being  no  natural  relationship,  the  denotativeness  of  words  cannot  but 
be  accepted  to  bo  created  by  human  agency  ;  and  as  such,  it  cannot  be  said  to  be 
eternal. 

1  Says  the  Bhashya  :     "  Now  then  in  the   case   of    '  Ganh,'  which    is  the   word  "  ? 
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2.  Who  by  himself  would  give  any  reply  to  such  theorists  as  hold 
theories  contrary  to  the  facts  of  Sense-perception  ?  Consequently  the 
Bhashya  cites  the  opinion  of  a  revered  person. 

3.  Those,  who  hold  the  cognition  of  the  word  to  depend  upon  the 
comprehension  of  its  meaning,  may  rest  for  the  time  being.  At  present 
we  consider  the  cognition  of  the  word  as  (it  appears)  through  Sense- 
perception. 

4.  Our  "  Sense-perception  "  is  not  incapable  (of  giving  rise  to  the 
cognition  of  the  word)  ;  and  when  the  object  (the  word)  has  been  ascer- 
tained by  means  thereof,  no  other  more  capable  means  is  possible,  with 
reference  to  which  (the  cognition  of  word)  could  be  considered. 

5.  Therefore  when  the  word  has  been  cognised  by  the  Ear,  whether 
it  denotes  its  meaning  or  not,  it  has  the  character  of  the  Word  ;  and  it 
is  only  thus  that  the  fact  of  common  experience  is  not  contradicted. 

6.  If  the  capacity  of  the  word  '  Word  '  depend  upon  the  compre- 
hension of  the  meaning,  then  an  entity,  other  than  the  Word,  will  have  to 
be  postulated, —  because  the  word  '  Word  '  is  not  ordinarily  known  to  be 
so  dependent  (upon  the  comprehension  of  meaning). 

7.  Because  smoke,  &c,  leading  to  the  comprehension  of  the  existence 
of  fire,  &c,  cannot  be  said  to  be  words  ;  and  again  because  they  do  not  give 
any  sense, — the  name  "  Qabda  "  could  not  be  denied  to  single  letters. 

8.  Even  prior  to  the  comprehension  of  the  meaning,  if  a  word  be 
duly  cognised  by  the  Ear,  the  name  '  Word  '  cannot  be  denied  to  it.  Con- 
versely, even  if  a  meaning  be  comprehended,  the  name '  W  rd  '  cannot  apply 
to  that  which  is  not  comprehended  by  the  Ear. 

The  Karika  anticipates  the  objection  that  the  opponent  lias  objected  to  the  presence  of 
any  eternal  relation  between  the  word  and  its  meaning ;  and  hence  what  was  necessary 
for  the  Bhashya  to  do  was  to  prove  the  eternality  of  snch  relation.  The  sense  of  the 
Karika  is  that  after  the  nature  of  the  word  itself  has  been  ascertained,  the  considera- 
tion of  its  relations  becomes  an  easy  matter. 

2  Says  the  Bhasya  :  "  The  word  '  Ganh '  is  nothing  more  than  the  letters  ga,  au 
and  the  Visarga— as  declared  by  the  revered  Upavarsha."  The  Karika  means  that  the 
name  of  Upavarsha  is  given,  not  with  a  view  to  show  that  the  opinion  is  not  a — 
greeable  to  the  Author  himself,  but  only  tc  cite  the  authority  of  a  revered  person  ; 
as  the  Author  dare  not  contradict,  by  himself,  the  pet  theories  of  such  clever  people 
as  the  Vaiyakaranas,  who  hold  the  word  to  be  something  quite  apart  from  the 
letters  it  is  composed   of, — a  theory  that  is   opposed  to  a  directly  perceptible  fact. 

8  The  word  "  Word  "  is  known  in  the  world  to  be  that  which  is  perceived  by  the 
Ear ;  and  the  Ear  only  hears  the  letters  ;  hence  we  conclude  that  word  is  nothing  more 
than  the  component  letters. 

•  "Entity  other  than  the  Word,  " — i.e.,  based  upon  the  denotation  of  the  meaning  by 
the  word,  which  could  not  be  expressed  by  the  word,  "  Word  "  ;  because  that  would 
contradict  all  accepted  usage. 

7  If  the  mere  fact  of  bringing  about  the  comprehension  of  something  were  the 
sole  differentia  of  the  class  "  Word,"  then  smoke  would  also  become  included  in  that 
class ;  because  it  brings  about  the  comprehension  of   the  existence   of  Fire.     And  again, 
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9.  As  a  matter  of  fact,  we  find  that  independently  of  one  another,  De- 
means of  auditory  perception  are  comprehended,  in  their  respective  forms, 
the  letters  (constituting  a  word),  and  not  either  a  preceding  or  a  subsequent 
object. 

JO  Even  when  the  letter  is  uttered  with  the  least  effort,  it  is  either 
clearly  recognised  as  a  full  letter,  or  it  is  not  recognised  at  all. 

11.  Apart  from  the  letter  itself,  its  constituent  parts  are  never  cog- 
nised ;  nor  are  these  (parts)  ever  found  to  be  intermixed  with  the  letter, 
as  the  threads  are  with  the  piece  of  cloth. 

12.  And  since  these  parts  are  never  cognised  ( by  means  of  Sense- 
perception),  they  can  have  no  cogniserin  the  shape  of  a  Middle  Term.  Nor 
is  there  any  scripture  laying  down  such  cognition  with  regard  to  it.  And 
since  it   is  not  perceived  (by  the  sense)  Analogy  cannot  apply  to  it. 

13.  Nor  would  there  be  any  inconsistency  in  the  letter,  if  the 
existence  of  such  parts  be  denied  ;  just  as  there  is  no  inconsistency  in  the 
case  of  such  parts  (of  binary  compounds,  as  atoms)  not  having  any  further 
parts  (of  themselves). 

14.  Why  too,  should  not  the  letter,  devoid  of  any  constituent  parts,  be 
cognisable  by  Sense-perception  ?  As  in  the  case  of  the  Akaca,  so  in  the 
case  in  question  also,  we  would  have  for  the  Middle  Term  (in  an  inferential 
process  leading  to  the  cognition  of  such  partless  letters),  an  idea  (of  the 
letter)    devoid  of  any  notion  of  the  parts.  ' 

15.  Like  Akaca  too,  even  when  there  is  difference  of  locality,  there 
can  be  no  real  difference  among  the  letters  themselves.     "  But  then  if  -they 

if  that  were  the  sole  differentia,  then  a  single  letter,  not  capable  of  giving  any  sense, 
would  cease  to  be  included  in  the  said  class.  Both  these,  the  inclusion  as  well  as  the 
exclusion,  are  equally  absurd. 

9  The  letters  ga,  &c,  are  those  that  are  heard  by  the  Ear;  nothing  besides  these 
can  be  so  heard.  By  the  phrase  '  preceding  object '  are  nieant  the  constituent  parts  of  a 
letter,  and  by  '  subsequent  object '  are  nieant  the  classes  '  Gatwa '  '  Autwa'  and  '  Gocab- 
datwa, '  the  word  '  U-auh  '  considered  as  one  component  whole  apart  from  the  letters, 
and  such  other  assumptions  as  the  "  Sphota  "  and  the  rest. 

JO  This  kdrikd  proves  that  as  a  fact  of  Sense-perception,  no  constituent  parts  of 
letters  are  ever  cognised.  No  intermediate  course  is  possible.  Eveu  when  the  letter  is 
only  whispered,  it  is  either  fully  recognised  as  the  letter,  or  being  not  heard  it  is  not 
cognised  at  all. 

'*  They  are  not  cognised  by  means  of  Inference. 

13  The  atom  which  is  a  part  of  the  binary  compound,  is  accepted  to  be  without 
any  parts  of  its  own  ;  and  if  there  is  no  inconsistency  in  this,  there  can  be  none  in  the 
denial  of  parts  to  letters.  Therefore  the  cognition  of  any  such  parts  of  letters  cannot 
be  said  to  be  due  to  Apparent  Inconsistency. 

1*  "Middle  Term" — The  argument  may  be  thus  stated — "Letters  are  without 
parts — because  we  have  a  sensuous  cognition  of  these  as  devoid  of  parts — just  as  we 
have  one  of  Akaca." 

16  Though  the  letter  ga  may  bo  found  in  different  places,  yet  it  is  the  same  every- 
where, just  as  the  Akaca  is  the  same  everywhere.  With  this  Karikii  begins  the  denial  of 
the  ' '  subsequent  objects  " — spoken  of  in  K.  9.  And  the  Author  begins  with  the  denial  of 
the  class  "  Gatwa. "     The  meaning  is   that    all  'ga'  is  one  and  the  same,  the  different 
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were  all  the  same)  there  could  be  no  idea  of  difference  among  them." 
(  Reply).  How  then,  have  you  the  idea  of  singleness  (of  the  class  '  Gatwa ')  ? 

16.  Question  :  "  We  have  the  idea  of  singleness  with  regard  to  the  class 
('  Gatwa  '),  and  that  of  diversity  with  regard  to  the  individual  ga's.  We 
do  not  hold  to  the  diversity  (of  the  individuals)  alone  ;  and  therefore  it 
is   not  impossible  for  us  <o  have  an  idea  of  singleness  (of  the  class)." 

17.  But  in  tlie  case  of  letters,  apart  from  the  class  "Word"  ('  Cab- 
datwa'), we  have  no  other  class  applying  to  them  as  distinct  from  the  indivi- 
dual (letters).  And  if  there  is  no  other  class  (applying  to  the  individual 
letter),  it  can  only  be  a  letter  (and  not  a  class**. 

18.  The  idea  that  it  is  the  same  (letter)  does  not  savour  of  similar- 
ity, because  there  is  no  similarity  in  the  absence  of  a  similarity  of  con- 
stituent parts,  and  there  are  no  such  parts  in  letters. 

19.  Because  the  letter  ga  is  an  object  of  Sense-perception,  therefore 
the  preclusion  of  its  contraries  can  be  of  no  use  (in  its  cognition)  ;  nor,  at  the 
time  (of  the  cognition  of  the  letter  ga),  is  any  denotative  word  or  any 
Middle  Term,  cognised  (and  as  such  the  cognition  cannot  be  either  verbal 
or  inferential). 

20.  Question  :  "  Just  as  in  the  case  of  ga,  &c,  we  postulate  the  class 
'Word'  (  '  Cabdatwa' ),  and  as  in  the  case  of  the  different  species  of 
cows,  we  have  the  class  '  Cow,' — so  in  the  same  manner,  why  could  not  we 
postulate  the  class  '  Gatwa  '  (as  applying  to  all  ga's)  "  ? 

21-23.  Answer:  When  the  different  individual  cows,  and  the  different 
ga's,'h&ve  been  recognised  in  the  form  of  individuals,  they  become,  as  such, 
incomprehensible  by  any  idea  of  class  ;  and  it  is  for  this  reason  that  we 
admit  of  (such)  classes  (as  'Gatwa'  and  '  Cabdatwa  '  to  admit  of  the  com- 

placea  where  they  occur  not  making  them  distinct  individuals.  Hence  as  there  is  no 
multiplicity  of  individuals,  there  can  be  no  such  class  as  "  Gatwa."  The  objector  urges 
that  if  there  were  no  multiplicity  of  individuals,  we  could  have  no  such  notion  as  that 
'  this  ga  is  long  and  that  ga  '  is  short.  '  &c.  The  Author  meets  this  by  a  counter- 
question. — "  How  can  you  liave  any  idea  of  the  singleness  of  the  class  '  Gatwa,'  when 
you  hold  the  individuals  to  be  entirely  distinct  "  ? 

18  That  the  ga  is  the  same  as  the  one  seen  elsewhere. 

19  The  Bauddhas  assert  the  preclusion  of  the  contrary  (Apoha)  to  be  the  means  of 
cognising  an  object.  The  Karika  means  to  say  that  the  cognition  of  a  letter  cannot 
be  amenable  to  this  negative  means,  becanse  it  is  found  to  be  perceptible  by  the 
senses  ;  nor  do  we  know  of  any  word  that  can  denote  the  letter ;  therefore  a  cognition 
of  this  latter  cannot  be  held  to  be  Verbal  ;  and  as  no  proper  Middle  Term  is  possible, 
it  cannot  be  inferential. 

2°  It  is  proper  for  the  Bauddha,  who  denies  all  class,  to  deny  the  class  "  Gatwa  "  also. 
But  the  Mimiinsaka  admits  of  such  classes  as  "  Qabdatwa"  and  "  Gotwa  "  ;  why  then 
should  he  deny  the  class  "  Gatica  "  which  is  similar  to  these  ? 

21. Si  We  deny  the  fact  of  "  Gatwa"  being  a  class,  not  without  reasons  ;  our  chief 
reason  for  doing  so  is  that  we  are  not  cognisant  of  any  such  class,  apart  from  the  class 
"Qabdatwa" ;  among  the  many  "ga's"  we  have  an  idea  that  'this  ga  is  a  Qabda, 
and  that  ga  is  a  Qabda, '  just  as  in   the  case  of   different  kinds  of  cows,  we  conceive 
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prehension  of  the  individual  cows  and  gas).  Whereas  in  the  case  of  the 
presence  of  such  diversity  as  the  long  ga,  the  short  ga,  &c,  the  one  indivi- 
dual ga  is  not  recognised  as  distinct  from  another  individual  ga.  Therefore 
the  letter  (ga)  being  one  only  there  can  be  only  one  Idea  (with  regard 
to  it).  The  presence  of  such  diverse  specific  cognitions  (as  the  •  long  ga, ' 
the  '  short  ga,'  &c),  must  be  explained  as  being  due  to  the  diversity 
of  the  manifesting  cause  (the  uttering  of  the  letter  with  different  degrees 
of  effort,  &c,  &c.) 

2-i.  Just  as  your  class  '  Gatwa,'  even  when  cognised  by  means  of 
such  particular  instances  as  the  long,  &c,  is  accepted  to  be  one  only, — 
so  would  also  be  our  individual  letter. 

25.  You  accept  the  diversity  (in  the  individual  case  of  the  long  ga,  the 
short  ga,  #•<?.),  as  caused  by  a  diversity  in  the  specific  characters  of  the 
individuals  constituting  (lit.  manifesting)  the  class ;  and  we  could  also 
explain  the  diversity  (in  the  case  of  the  long  ga,  the  short  ga,  &c),  to  be 
caused  by  the  diversity  in  the  degrees  of  effort  used  in  the  utterance  of 
each  of  these. 

26.  Therefore  all  that  is  necessary  in  cognition  we  can  get  from  the 
letter  alone  ;  and  whatever  is  perceived  (to  be  distinct)  in  different  indi- 
viduals is  well  explained  as  being  due  to  the  different  degrees  of  effort  in 
utterance.  Hence  such  notions,  as  those  of  the  class  '  Gatwa '  and  the  like 
must  be  rejected  as   useless. 

27.  Even  if  such  a  class  as  '  Gatwa '  were  subsequently  assumed,  it 
would  be  extremely  difficult  to  prove  the  facts  of  its  being  omnipresent, 
eternal,  and  inhereing  in  every  individual  (ga). 

28-29.  The  individual  letter,  on  the  other  hand,  is  accepted  by 
both  of  us  ;  then,  just  as  you  attribute  eternality,  &c,  to  the  assumed  (class 
1  Gatwa  '),  so  you  can  attribute  it  to  the  individual,  which  is  an  established 
entity  for  both  us.  Thus  too  there  would  be  no  difficulty  in  accepting  its 
inherence  in  the  individuals  (because  all  the  individuals  being  identical,  the 
character  of  the  letter  ga  must  inhere  equally  in  all). 

that  '  this  is  a  cow  and  that  is  a  cow, '  &c,  &c.  Such  notions  of  every  '  ga  '  being 
a  Qabda  would  not  be  possible,  if  there  were  no  such  class  as  '  Qabdatwa,"  which  latter 
therefore  wc  cannot  deny.  In  the  case  of  such  notions  as  the  '  long  ga,'  the  short 
'  ga '  and  the  like,  the  diversity  is  due  to  the  difference  in  the  degrees  of  effort  in  the 
utterance  of  each  letter  ;  and  the  diversity  being  thus  explained,  it  is  not  admissible 
to  postulate  a  distinct  class  iu  the  shape  of  "  Gatwa."  The  length,  shortness,  &c,  are 
the  properties  of  the  same  individual  '  ga,'  just  as  '  bravery  '  'cowardice,'  &c,  are  those 
of  the  same  individual  Devadatta. 

2*  Even  when  you  admit  of  the  class  '  Gatica,  '  you  cannot  deny  such  diversities  as 
those  of  the  long  '  ga  ',  the  short  '  ga,  '  &c.  You  would  explain  this  as  being  caused  by 
the  diversity  in  the  specific  characters  of  the  individual  long  ga's,  short  ga'8,  &c.  But 
in  our  case  also,  though  wc  hold  the  Letter  to  be  one  only,  we  could  explain  the  dit 
sity  as  being  baaed  upon  the  different  degrees  of  effort  iu  the  utterance  of  the  long 
and  the  sJun  /  '  ga,  '  &0, 

34 
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29-30.  In  the  case  of  the  consonants,  we  have  no  such  diversity 
(as  the  long,  short,  &c), — which  diversity  is  njcoguised  only  on  account  of 
the  tinge  of  the  vowel  (accompanying  each  consonant)  ;  and  with  regard 
to  this  diversity,  we  discriminate  the  fact,  that  it  is  not  found  to  apply 
to  the  pure  consonants  (by  themselves,  apart  from  the  accompanying 
vowel). 

33.  Even  in  the  case  of  the  vowels,  the  notion  of  long,  short,  &c, 
would  only  be  due  to  extraneous  influences  (of  the  different  degrees  of 
effort  in  utterance), — because  it  belongs  to  the  letter, — just  as  the  notions 
of  the  class  '  letter '  and  the  '  consonant '  belong  to  the  letter,  and  are 
due  to  extraneous  influences. 

32.  The  letter  'ga'  is  not  recognised  to  be  the  substrate  of  the 
class  '  Gatwa,'  as  abstracted  (from  the  individual  '  ga  '), — because  it  is  not 
comprehensible  by  any  other  idea  save  that  of  the  individual  '  ga  ' — like 
the  class  '  Gatwa '  which  is  assumed  by  others  (Vaiceshikas). 

33-34.  Since  our  conclusion  is  a  negative  one,  and  since  the  two 
premises  also  are  negative,  the  fact,  of  the  instance  being  such  as  is 
not  accepted  by  any  one  of  the  two  parties  concerned,  does  not  in  any 
wny  affect  our  argument.  Or,  for  the  above  conclusion  ("that  the  letter 
ga  is  not  recognised  to  be  the  substrate  of  the  class  '  Gatwa  '  "),  we  can 
have  another  reason  (Middle  Term  or  minor  premiss)  based  on  the  fact  of 
its  being  a  letter, — like  the  letter  '  dha.'  This  conclusion  is  not  contrary 
to  Sense-perception,  because  a  contradictory  proposition  is  never  cog- 
nisable. 

35.  In  denying  the  class  '  cow,'  on  the  other  hand,  there  would  be  a 
docided  contradiction  of  a  fact  of  Sense- perception ;  because  (in  the 
absence  of  such  a  class)  there  would  be  no  such  notion  of  the  class  ('  cow') 
and  the  individual  cow  (as  belonging  to  it),  which  is  a  fact  ordinarily 
perceived  by  the  Sense. 

36-37.  In  this  latter  case  (of  the  class  'cow'),  if  the  object  were 
one  only  (i.e.,  if  all  individuals  were  identical,  a3  in  the  case  of  the  letter  ga), 
then  (in  that  case)  we  could  not  explain  the  diversity  (of  the  '  black  cow, ' 

83.34  This  anticipates  the  objection  that  inasmuch  as  the  Mimansaka  himself  does 
not  admit  of  the  class  "  Gatwa,"  how  could  he  cite  it  as  an  instance  in  his  argument  ? 
The  Sense  of  the  reply  is  plain.  "  Contradictory  proposition " — that  there  is  a  class 
"  Gatwa"  which  inheres  in  each  individual  "  ga."  The  meaning  of  the  Karika  is  that 
no  such  class  being  perceptible,  our  conclusion  cannot  be  said  to  be  contrary  to  Sense- 
perception. 

88.37  iu  the  case  of  the  letter  '  ga,'  we  have  proved  that  all  the  individuals  are 
identical,  because  the  letter  "  ga  "  is  one  only.  In  the  case  of  the  cow,  on  the  other 
hand,  we  have  many  distinct  individual  cows,  such  as  the  red  cow,  the  black  cow,  &c, 
all  of  which  have  the  common  character  of  the  "cow,"  consequently,  inasmuch  as  the 
character  of  the  "  cow  "  is  found  to  inhere  in  many  distinct  individuals,  we  cannot  but 
admit  of  the  class  "  cow,"  iu  order  to  comprehend  all  the  different  kinds  of  cows,  by  a 
single  word. 
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the  '  red  cow,'  &c),  as  being  due  to  the  diversity  in  any  manifesting  agency. 
Because  (in  the  case  of  the  class  '  cow  ')  there  is  no  other  manifesting 
agency  save  the  individual  cow  ;  though  in  the  other  case  (of  the  letter 
ga')  we  have  the  difference  of  degree  in  the  tone  of  utterance.  The 
class  'cow  '  is  always  found  to  be  indicated  by  the  individual  cow  ;  hence 
it  is  that  among  the  different  individuals  we  become  cognisant  of  the 
single  class  '  cow.' 

38.  Question  :  "  One,  to  whom  both  are  objects  of  auditory  perception, 
could  have  the  dual  conception ;  for  you,  however  the  tone  of  utterance 
being  supersensuous,  how  could  any  specific  cognition  (of  individuals)  be 
brought  about  by  means  of  these  (tones  of  utterance;  ?" 

39.  In  reply  to  this,  some  people  assert  that  when  a  sound  is  cognised 
by  the  Ear,  as  affected  by  the  difference  in  the  degree  of  tone, — then  it  is 
that  there  is  a  comprehension  of  this  degree  of  tone,  brought  about  on 
account  of  its  being  mixed  up  with  the  letters. 

40.  Or,  that  there  is  no  cognizance  of  these  (dhivanis)  ;  it  is  the  mere 
cognizance  of  Cabda  that  is  brought  about  by  means  of  dhicani.  Even 
the  Vaiceshika  becomes  cognisant  of  the  intensity,  &c,  of  the  Sound 
only  through   affection  (of  the  '  dhicani1). 

S8  The  conceptions  of  the  individual  and  the  class  are,  in  our  opinion,  both  objects 
of  auditory  perception  ;  and  as  such,  it  is  qnite  possible  for  the  objects  of  these  con- 
ceptions themselves  to  be  perceived  by  the  same  organ  of  perception.  Your  "  Nada," 
ou  the  other  hand,  consisting  as  it  does  of  differences  in  the  intensity  of  the  vibra- 
tion of  the  air  particles,  cannot  be  amenable  to  such  perception  ;  and  as  snch  this  could 
not  bring  about  any  conception  of  the  letter  "  ga,"  which  is  an  object  of  auditory 
perception. 

89  The  degree  of  tone  is  neither  airy,  nor  consisting  of  the  conjunction  and  dis- 
junction of  air-waves ;  it  is  only  a  property  of  the  Air,  a  particular  form  of  Sound 
known  as  '  Dhwani  '  or  '  Nada,'  &c.  Sound  is  of  two  kinds— one  being  in  an  entirely 
undifferentiated  state,  and  th'e  other  consisting  of  the  various  letter  sounds  ;  both  of  these 
equally  belong  to  the  class  "  Cabda."  Of  the  latter  sort,  are  the  letters  «  ga,'  &c,  while 
the  sound  of  the  drum  is  of  the  former  kind.  Thus  then,  Qabda  in  the  form  of  Dhivani  is 
a  property  of  the  Air ;  and  it  is  this  that  is  the  manifesting  agency  of  the  letters  '  ga,' 
&c.  Consequently,  as  soon  as  the  air-wave3,  in  the  form  of  Dhwani,  have  struck  the 
tympanum,  the  Ear  becomes  affected  by  them  ;  and  by  means  of  the  Ear  thus  affected, 
the  Dhwani  becomes  perceived,  and  is  comprehended,  sometimes,  as  an  undifferen- 
tiated sound,  as  in  the  case  of  the  drum,  while  at  other  times,  it  is  found  to  manifest  a 
certain  distinct  letter— sound  ;  and  having  thereby  become  mixed  up  with  the  utter- 
ance of  the  letters,  it  comes  to  be  cognised  as  thus  mixed  up.  Even  in  the  utterance  of 
letters,  we  are  cognisant  of  the  mere  sound,  as  apart  from  the  letters,  specially  when  we 
differentiate  the  distance  of  sounds,  through  a  difference  in  their  intensity.  Therefore 
in  our  case  also,  Dhwani  is  an  object  of  Sense-perception,  being  perceptible  by  the  Ear; 
and  hence  even  for  us,  a  dual  conception  is  not  an  impossibility. 

*°  This  Karika  presents  another  solution  of  the  difficulty  raised  in  K.  38.  Even 
the  Vaiceshika,  who  admits  of  the  class  '  Qattca,'  accepts  the  presence  of  the  different 
degrees  of  intensity— high,  low,  &c.  But  these  he  cannot  represent  as  the  properties 
of    Sound,    which    according  to    him    is    itself     a    property    (of    Aka\"i)    .ind    as    such 


268  gLOKAVAKlIKA. 

41-44.  (1).  Those  who  have  their  minds  affected  by  the  perversities 
of  bile,  perceive  '  sweet  '  to  be  '  bitter,'  and  '  white  '  to  be  '  yellow  ' ;  (2) 
similarly  those  who  are  running  fast,  or  moving  in  a  boat,  mistake  the 
fixed  mountains,  &c,  to  be  moving  ;  (3)  and  again  those  who  have  applied  the 
fat  of  the  frog  to  their  eyes,  mistake  a  piece  of  bamboo  to  be  a  serpent. 
In  the  same  manner  people  have  an  idea  of  the  class  (  '  Gatwa ')  as  having 
the  properties  of  highness  and  lowness,  by  means  of  the  highness  and 
loivness  of  individual  letters  '  ga,'  &c. ;  just  as  in  the  above  cases,  there  is  a 
mistaken  cognition  of  the  manifested  bitterness,  &c  ,  even  in  the  absence 
of  any  cognition  of  the  element  of  mistake  in  the  manifesting  agency  (per- 
verted Sense  of  Taste,  &c),  brought  about  by  the  recognition  of  their  true 
causes  (the  perversities  of  bile,  &c). 

45-46.  Some  people  hold  the  short  and  long  sounds  of  the  same 
vowel  ( ^f )  to  be  distinct  individual  letters  ;  because,  like  the  high  and 
low  sounds  (of  consonants),  the  utterance  (of  the  sound  a)  is  not  neces- 
sarily concomitant  (with  that  of  a).  And  thus  they  postulate  a  class 
'  Atwa  '  as  belonging  to  the  three  individuals  (a,  a,  and  a). 

incapable  of  having  any  property  of  its  own.  [The  Miruausaka  holds  Sound  to  be  a 
distinct  substance].  Consequently,  the  Vaie^eshika  holds  that  though  Ilighness  or  Low- 
ness cannot  belong  to  the  Sound,  yet  they  are  cognised  by  means  of  a  conception  which 
is  affected  by  the  differences  of  intensity  of  the  tone  of  the  utterance.  In  the  same  man- 
ner, in  our  case  also,  when  the  has  Dhwani  entered  the  Ear,  and  leaves  it  soon  after, 
then,  in  that  case,  the  affection  of  the  Ear  caused  by  this  speedy  striking  and  return 
continues  for  a  very  short  time  ;  and  thereby  the  Sound  too  comes  to  be  produced,  at 
that  very  time,  in  accordance  with  the  aforesaid  affection  of  the  Ear,  and  disappears 
soon  after ;  and  this  speedy  appearance  and  disappeai'ance  constitutes  what  is  known 
as  the  shortness  or  lowness  of  the  Sound,  its  highness  consisting  of  a  longer  stay  in  the 
Ear  of  the  air  waves  {Dhwani),  and  hence  also  of  the  Sound  itself.  And  thus,  though 
the  shortness,  fyc,  really  belongs  to  the  manifesting  agency  of  the  Dhwani,  yet  through 
extreme  proximity,  they  come  to  be  attributed  to  the  manifested  Sound  ;  and  the 
Dhwani  only  becomes  the  means  of  rendering  the  Sound  cognisable  ;  and  as  such,  it  can 
be  the   means    of  differentiating  the  individual  letters,  as  short,  long,  &c. 

41.44  This  anticipates  the  following  objection  :  "When  Dhwani,  the  cause  of  the 
mistaken  notions  of  shortness,  &c,  is  itself  uncognised,  how  can  the  shortness,  &c,  be 
cognised?"  In  reply,  the  Author  proceeds  to  cite  a  number  of  well-known  examplesj 
where  people  have  mistaken  notions  even  in  the  absence  of  any  recognition  of  the 
agency  that  brings  about  such  misconceptions.  People,  with  disordered  bile,  perceive 
the  conchshell  to  be  yellow,  even  before  they  are  cognisant  of  their  bilious  disorder. 
So  too,  in  the  case  at  issue,  we  can  have  mistaken  notions  of  the  shortness,  &c,  of  a 
letter,  based  upon  the  said  characteristics  of  the  Dhwani  (that  precedes  the  particular 
letter — sound),  even  in  the  absence  of  any  cognition  of  this  Dhwani  itself. 

45.46  Whether  the  consonant  sound — of  '  ga  '  for  instance — be  high  or  low,  it  is 
always  accompanied  by  the  same  ga —  sound.  In  the  case  of  the  vowel  however,  we  have 
the  long  vowel  expressing  something  entirely  different  from  that  afforded  by  the  short, 
— e.g.,  in  the  word  "  Agamana  "  (coming)  and  "  Agamana  "  (not  going) ;  this  difference 
cannot  be  denied  ;  though  both  '  a  '  and  '  a  '  and  the  tripple  '  a  '  belong  to  the  same 
vowel-class  '  atwa, ' 
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46-48.  Others  however  assert,  that  the  assumption  of  such  a  class 
is  not  propel1 ;  because  the  name  '  Ativa  '  could  not  apply  to  the  long  and 
the  acute  (which  are  pronounced  a,  and  a) ;  in  the  same  manner,  the 
name  '  Atwa  '  would  not  belong  to  the  short  and  the  acute ;  nor  could  the 
acute  belong  to  the  other  two  ;  inasmuch  as  it  cannot  be  recognised  as 
belonging  to  each  of  the  three, — as  we  have  the  name  '  cow  '  applying  to 
all  the  cows — be  they  black,  or  red. 

49.  The  word  "  avarna-kula"  may  be  explained  as  being  based  upon  the 
identity  of  the  location  of  the  utterance  in  the  body, — like  the  forest  and  the 
like.  It  is  only  an  expression  denoting  a  collection  (of  vowels),  and  it  is  not 
indicative  of  any  such  class  (as  '  Ativa  '). 

50.  The  distinction  of  the  letter  itself  into  long  and  short,  would  be 
contradictory  to  the  theory  of  the  eternal  character  of  words  :  for,  how 
can  the  letter,  which  is  eternal,  be  said  to  be  measured  (in  its  utterance) 
by  duration  (of  its  pronunciation)  ? 

51.  Therefore  it  is  the  utterance  of  the  vowel  that  depends  upon  the 
duration  ( length  or  shortness)  of  pronunciation,  as  lasting  for  two  or  three 
moments.     The  letter  itself  cannot  be  affected  by  such  duration. 

52.  Obj.  "  But  in  that  case  the  length,  &c,  of  the  vowels  would  (liko 
highness,  8fc),  cease  to  form  an  integral  part  of  the  letters  ;  inasmuch  as  (ac- 
cording to  you)  it  will  have  nothing  to  do  with  the  expressive  (letters  and 
words)."  Rep.  For  us,  the  means  of  denotation  are  the  letters  recognised 
as  such  (long,  short,  &c,  by  the  specialities  of  pronunciation). 

53.  A  meaning  is  got  out  of  only  such  letters  (either  long  or  short 
or  acute)  as  have  previously  been  found  to  be  denotative  of  that  particular 
meaning.  If  it  be  asked — "  how  can  there  be  any  (correct)  comprehension 
of  meaning  by  a  mistaken  means?"  (We  reply  that)  the  mistake  does 
not  affect  the  comprehension  of  the  meaning. 

*9  This  anticipates  the  following  objection  :  "  If  there  is  no  such  class  as  '  Ahoa  ' 
how  would  you  account  for  the  presence  (in  the  Mahilbhashya  of  Patanjali)  of  such  an 
expression  as  '  Avamakula, '  as  applied  to  all  the  vowels  P  "  The  sense  of  the  reply  is 
that  the  said  expression  only  serves  to  indicate  all  the  vowels  taken  collectively ;  exactly 
as  the  word  " forest "  indicates  all  the  trees  considered  as  one  corporate  whole;  and 
the  comprehension  of  all  the  vowels  by  means  of  the  single  expression  "  Avarnakula  " 
is  due  to  the  fact  of  all  vowel-sounds  proceeding  from  the  throat. 

60  The  meaning  of  the  expression  " a  short  vowel"  is 'a  vowel  that  lasts  for  a 
short  time' ;  and  this  would  be  contrary  to  the  theory  of  the  eternality  of  Letters. 

61  The  '  Hrasioa  '  (  short )  is  held  to  last  for  one  moment,  the  "  Dtrgha  "  (Long) 
for  two  moments,  and  the  "  Pluta"  (Extra  Long)  for  three  moments. 

63  The  fruit,  mango,  is  once  found  to  be  expressed  by  the  word  "  Amra,"  as  ut- 
tered by  an  experienced  person.  Latterly  the  young  man  will  comprehend  the  fruit 
only  as  denoted  by  that  particular  combination  of  sounds  which  he  has  hoard  from 
the  older  man.  Thus  though  the  length,  &c,  are  the  properties  of  the  pronunciation, 
yet  they  are  so  mixed  up  with  the  Letters  themselves  that  they  aro  mistaken  to  be 
the  properties  of  these  latter  ;  and  hence  they  come  to  be  accepted  as  forming 
integral  parts  of  these. 
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54.  Just  as  tlie  speed  of  the  horse,  though  a  property  of  another 
(the  horse),  may  be  indicative  of  the  (dashing  or  urgent)  business  of  the  rider, 
so,  for  us,  could  the  specialities  of  pronunciation  be  attributed  to  letters. 

55.  "But if  length,  &c,  be  not  eternal,  the  expressive  word  would 
also  become  non-eternal."  This  objection  is  to  be  set  aside  in  a  manner 
similar  to  the  treatment  of  the  order  of  letters  forming  a  word. 

56.  In  the  same  manner  the  compi'ehension  of  the  accents,  broad,  &c., 
depends  entirely  upon  the  speciality  of  pronunciation  (and  does  not  belong 
to  the  Letter).  We  never  recognise  any  difference  based  upon  accents,  af 
we  do  in  the  case  of  the  length,  fyc. 

57-58.  If  we  accept  the  accents  to  be  forms  of  one  and  the  same  Letter, 
then  we  could  explain  their  difference  (as  broad,  &c),  in  the  same  manner 
as  we  do  the  highness,  &c.  (of  pronunciation).  In  this  case  (of  the  differently 
accentuated  vowels)  we  do  not  stand  in  need  of  any  other  sound,  as  we  do 
in  the  case  of  another  Letter.  And  it  is  these  sounds  (and  not  the  vowels 
themselves)  that  have  to  be  accepted  as  endowed  with  the  characters  os 
softness,  aetiteness,  &c. 

58  59.  Even  when  the  Letter  is  one,  the  sound  is  of  two  kinds, — one 
serving    the    purpose    of    indicating    the    forms    of  Letters,    and    another 

"  Does  not  affect,  &c." — The  mistake  lies  only  in  the  attribution  of  the  properties 
of  length,  &c,  to  the  Letters,  and  in  nothing  else  beyond  that.  Hence  though  the  means 
of  comprehension  is  a  mistaken  one,  yet  that  does  not  touch  the  truth  of  the  comprehen- 
sion itself.  E.g.,  the  notion  of  the  redness  of  the  crystal,  which  is  a  mistaken  one, 
leads  to  the  inference  of  the  presence  of  a  red  object  near  it;  from  which  we  conclude 
that  though  the  means  may  ba  a  mistaken  ine,  the  effect  may  be  quite  true. 

Bi  Therefore  the  vowel  is  only  one;  and  the  properties  of  length,  &c,  belong  in 
reality  to  the  duration  of  its  utterance,  and  are  only  falsely  attributed  to  itself. 

65  "  Become  non-eternal • " — because  the  word  depends  for  its  denotation  upon  the 
length  or  shortness  of  the  vowels  constituting  it.  Just  as  though  the  order,  in 
which  certain  Letters  appear  in  a  word,  is  not  everlasting,  yet  the  word  itself  is  eternal  ; 
so  in  the  same  manner,  though  the  specialities  of  the  pronunciation  may  be  non-eternal, 
yet  that  does  not  affect  the  eternality  of  the  word  itself. 

^  The  length,  &c,  of  a  vowel  are  at  times  found  to  change  the  meaning  of  words; 
and  in  this  they  are  found  to  produce — though  only  as  a  mistake — the  notiou  of  a  differ- 
ence between  the  long  vowel  and  the  short  ;  but  no  sach  difference  is  found  to  exist  in 
the  case  of  accents.  So  the  claims  of  these  latter  are  even  much  weaker  than  those 
of  the  properties  of  length,  &c. 

67.63  "  In  this  case,  #"c." — This  anticipates  the  following  objection  :  "  In  the  case  of 
the  different  accents,  we  cannot  but  postulate  so  many  different  sounds  as  belonging 
to  the  Letter;  and  hence,  wherefore  should  we  not  accept  a  difference  among  the  various 
phases  of  the  same  vowel,  instead  of  assuming  so  many  distinct  sounds  "  ?  The  sense 
of  the  reply  is  that,  of  any  one  Letter, — whatever  its  accent,  &c,  might  be — the  sounds 
are  always  of  one  and  the  same  kind ;  and  as  such  we  have  not  got  to  postulate  many 
sounds.  It  is  only  in  the  case  of  another  Letter,  that  a  distinct  sound  has  to  be  admitted- 

68.59  The  sounds  that  conjointly  and  simultaneously  define  the  word  are  those 
that  bring  about  the  comprehension  of  the  Letters  ;  and  those  that  define  it  gradually 
are  those  that  follow  at  the  heels  of  the  comprehension. 
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extending  throughout  the  comprehension  (of  such  forms)  ; — these  two  heing 
the.  means  of  bringing  about  the  definition  (of  the  Letters)  immediately 
and  gradually  (respectively). 

60.  Thus  then  we  have  the  comprehension  of  the  long,  &c,  when 
there  happens  to  be  a  coglomeration  of  the  sounds  of  the  former  sort.  Since 
it  is  the  Letter  itself  that  is  comprehended  by  means  of  these  sounds,  as 
lasting  during  the  specified  time. 

61.  And  the  recognition  of  the  Broad  and  the  rest  is  by  means  of 
these  (sounds)  aggregating  simultaneously.  On  the  aggregation  of  the 
others  (i.e.,  those  sounds  that  operate  gradually)  we  would  have  the  differ- 
ence of  pitch  :  viz  :  low,  &c. 

62.  Though  the  character  of  the  Letter  has  been  recognised  (at  the 
first  moment),  yet  the  sounds  gradually  bring  about  a  cognition  of  the  same 
Letter,  (during  the  subsequent  moments)  ;  and  it  is  not  any  other  Letter 
that  is  cognised. 

63.  Even  if  among  Letters,  there  be  an  absolute  difference,  based  upon 
the  existence  of  individuals  and  the  class, — then  too,  Jaimini's  theory  (of 
the  eternality  of  words)  remains  untouched. 

64.  Because,  in  that  case,  all  the  arguments,  in  favour  of  the  eterna- 
lity of  the  individual  '  ga,'  would  be  transferred  to  that  of  the  class  '  Gat- 
wa' ;   and   the  mention    (in  the  Bhashva)   of  the  Letters  '  ga,'  '  au,'  &c, 

60  "  Specified  time  " — one  moment  for  the  short  vowel,  two  for  the  long,  and  three 
for  the  acute.  The  latter  part  of  the  Karika  anticipates  the  following  objection : 
"  The  long  vowel  is  comprehended  only  when  the  sound  is  found  to  last  for  two  mo- 
ments. The  sound  would,  in  this  case,  extend  all  along  the  comprehension ;  and 
as  such,  the  long  and  the  rest  must  be  admitted  to  be  comprehensible  by  means 
of  the  sounds  of  the  second  sort."  The  sense  of  the  reply  is  that  though,  as  a  matter 
of  fact  these  sounds  are  those  of  the  gradual  sort,  and  as  such,  bring  about  the  defini- 
tion of  the  vowel  sound  only  gradually,  and  extend  all  along  the  comprehension,  yet 
even  during  the  long  time  of  2  moments,  it  is  only  the  letter  that  is  comprehended. 
And  as  that  alone  which  helps  the  denotation  of  the  meaning  is  accepted  to  constitute 
the  form  of  the  Letter ;  it  is  only  with  regard  to  this  denotation  that  its  long  form  is 
comprehended ;  consequently,  even  though  this  form  may  have  been  comprehended  at 
the  first  moment,  yet  it  is  recalled  to  the  mind  only  subsequently.  For  these  reasons 
the  sound  must  be  admitted  to  tend  to  indicate  the  form  of  the  Letter  ;  and  hence  it 
is  quite  correct  to  say  that  the  Long,  &c,  are  implied  by  means  of  the  sounds  that 
help  in  the  recognition  of  the  forms  of  Letters. 

81  Though  the  text  reads  "  Drutadikah  "  (High  and  the  rest),  yet  inasmuch  as  in  the 
case  of  the  High  the  sound  does  not  extend  throughout  the  cognition,  the  Nydyarat- 
ndkara  explains  the  compound  as  "  those  that  are  proceeded  by  the  Druta  (High),  &c." 
— i.e.,  the  Medium  and  the  Low. 

62  A  vowel,  either  short  or  long,  having  been  cognised,  all  that  the  subsequent 
sounds  (in  deeper  accents)  do,  is  to  help  in  the  expression  of  the  same  Letter ;  no  other 
Letter  is  expressed. 

63  Hence  it  should  not  be  understood  that  we  deny  the  class  '  Qativa '  with  any 
ulterior  motive  of  favouring  the  theory  of  the  eternality  of  words.  We  deny  it  simply 
because  we  do  not  find  any  good  reasous  for  accepting  it. 
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would  be  explained  as  referring  to  the  classes  'Gatwa,'  '  AutwaJ  &c. ;  and  as 
such  there  would  be  no  contradiction. 

65.  The  Letters  cannot  be  said  to  bring  about  an  aggregate  ivord, 
because  each  of  the  Letters  is  indicated  by  individually  distinct  efforts,  aud 
each  of  them  is  eternal  and  all-pervading. 

66.  And  when  the  word  '  go  '  is  not  thus  brought  about,  how  could 
we  have  any  such  class  as  '  GoQabdatwa  '  ?  Nor  is  an  assumption  of  any 
such  class  possible,  just  as  a  class  of  letter  (  '  Gativa  '  )  (is  not  possible,  as 
shown  above). 

67.  The  notion  of  the  sameness  of  a  word  (as  uttered  yesterday  and 
to-day)  is  to  be  explained  as  being  due  to  the  identity  of  the  Letters  compos- 
ing the  Word.  In  the  same  manner  is  to  be  set  aside  the  asssumption  of 
any  aggregate  ivliole,  apart  from  the  component  Letters. 

68.  The  assumption  of  an  aggregate  identical  with  the  Letters  how- 
ever, does  not  militate  against  (our  theory  of)  the  character  of  Letters.  In- 
asmuch the  Letters  have  the  power  to  signify  the  meaning  (and  as  such 
they  are  capable  of  forming  an  aggregate  word,  which,  however,  can  have 
no  existence  apart  from  these  Letters). 

69.  Letters  should  be  accepted  as  being  denotative  of  a  meaning  only 
according  as  they  are  known  (conventionally  and  traditionally)  to  have 
the  capability  of  expressing  such  meaning. 

70.  With  reference  to  these  Letters,  subsidiary  as  they  are  to  the 
denotation  of  meanings,  we  have  also  to  admit  of  the  facts  of  their  collo- 
cation, and  of  their  being  uttered  by  a  single  person,  and  that  too  in  a 
certain  definite  order. 

71.  The  fact  of  the  speaker  of  all  the  Letters  being  one  and  the 
same,  aud  that  of  their  being  uttered  in  a  definite  order,  being  the  means 
of  the  signification, — what  determines  such  signification  is  that  order 
of  the  Letters,  in  which  it  has  been  previously  found,  by  the  present 
speaker,  to  have  been  used  by  experienced  persons. 

72.  The  simultaneity  of  the  utterance  of  the  Letters  being  impossible) 
it  is  not  accepted  (as  in  any  way   aiding  the   denotative  process).     In  that 

66  An  aggregate  whole  can  be  said  to  be  brought  about  only  by  such  constituent 
parts  as  happen  to  exist  simultaneously.  But  the  Letters  are  not  so  perceived ;  as  each 
of  them  is  brought  about  by  a  distinct  effort  peculiar  to  itself.  If  the  mere  fact  of 
all  the  Letters  existing  at  the  same  time  (even  though  not  so  perceived  at  the  same 
time)  were  to  be  the  cause  of  the  complete  word  being  accomplished,  then,  inasmuch 
as  all  the  Letters  are  eternal  and  omnipresent,  every  Letter  — a  combiuatiou  of  Letters — 
could  be  said  to  be  the  cause  of  any  and  every  word. 

69  This  anticipates  the  objection  that  each  individual  letter  canuot  signify  the 
meaning  of  the  word,  and  the  whole  word  cannot  be  comprehended  at  any  single 
moment, — how  then  can  there  be  any  signification  of  meanings  ?  The  sense  of  the 
reply  is  that  the  denotations  of  Words  are  based  upon  Convention. 

72  Any  number  of  letters  could  be  uttered  at  one  and  the  same  time,  only  by 
different  persons  ;  but  as  a   matter  of  fact,  we    find   in    ordinary    life,    that    a    word,— 
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case  (i.e.,  in  the  case  of  such  simultaneity)  the  only  possible  course  would 
be  to  have  a  multiplicity  of  speakers.  But  we  do  not  find  such  multipli- 
city in  the  case  of  any  denotation. 

73.  Those  objects,  that  are  capable  of  an  action  only  when  acting 
simultaneously,  are  not  able  to  do  the  act  when  they  are  not  united  ;  just 
as  those  that  are  capable  of  acting  separately,  one  after  the  other,  in  a 
certain  order,  are  unable  to  act  conjointly. 

74-75.  In  the  case  of  the  sacrifices  "  Purnamisa "  and  the  rest 
(six  sacrifices  constituting  the  "  Darca-Purnamasa")  we  find  that  they 
have  an  order  of  action  (three  being  performed  on  the  Amavasja  and 
the  remaining  three  on  the  Paurnaraasi), — though  they  act  conjointly 
(in  bringing  about  a  common  result,  in  the  shape  of  heaven)  ;  and  in  the 
same  manner,  in  the  case  of  acquiring  the  Veda,  we  find  that  learning 
(consists  of  a  gradual  process  of  learning  a  letter,  then  a  word,  a  Sen- 
tence, and  so  on,  and  yet  all  these  processes  have  a  common  result,  in 
the  shape  of  an  acquirement  of  the  Veda) .  In  fact  everywhere  we  find 
that  the  Means,  &c.  (the  three  factors  of  a  Bhavana),  though  gradual  in 
their  function,  yet  lead  up  to  an  action  at  one  and  the  same  time.  There- 
fore there  can  be  no  objection  against  the  gradual  (utterance  of  Letters 
constituting  a  Word). 

76.  All  actions  are  recognised  as  complete  in  themselves,  and  any 
subtle  differences  among  the  actions  themselves  are  never  recognised. 

77-78.  When,  however,  the  various  parts  of  an  action,  though  inher- 
ing in  a  single  process  ( lit  :  means  to  an  end),  are  separately  recognised 
distinctly, — then,  in  that  case,  the  idea  of  simultaneity  is  a  mistaken  one. 
How  then  could  there  be  any  simultaneity  in  the  case  of  many  and  dis- 
tinct actions,  inhering  in  separate  processes,  and  occurring  in  a  gradual 
order  of  sequence  ? 

whose  component  letters  are  pronounced,  not   by  one,  but   by  mauy    persons— is   iucap- 
able  of  expressing  any   meaning. 

13  The  bearers  carry  a  Palki  conjointly,  which  they  could  not  do  if  they  went  at  it 
one  after  the  other.  In  the  same  manner  certain  letters,  combining  in  a  definite  way, 
are  found  to  express  a  meaning,  which  they  could  not  do,  if  all  of  them  were  uttered 
simultaneously  (by  different  persons). 

14.76  "  Three  factors,"  viz. :  the  Result,  the  Means,    and  the  Process. 

7«  All  actions  end  in  their  respective  results  ;  and  when  the  result  has  been 
attained,  then  alone  is  the  Action  realised  in  its  complete  form,  and  as  such  an 
Action  is  always  recognised  as  complete,  i.e.,  with  its  result  dnly  accomplished.  The 
joint  action  of  letters  is  only  through  its  result,  in  the  shape  of  the  full  denotation  of 
the  meaning  ;  and  as  for  the  subtle  functioning  of  each  individual  letter  (comprising 
the  word)  towards  this  result,  it  is  never  cognised  separately. 

51  Even  in  the  case  of  the  single   action  of   Homa— where   the  different   actions   of 
naming  the  Deity,  pouring  the  libation,  Ac,  are  each  separately  noticed— there  is    no  real 
notion  of  simultaneity.     Hence  there   can  be  no   such    simultaueity    ia   the   case  of  the 
Darca-Purnamasa  sacrifices,  which  comprise  mauy  actions. 
35 
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79.  In  a  case  where  an  action,  from  the  comrnen cement  of  its  first 
functionings,  to  the  final  fulfilment,  of  its  result,  is  recognised  at  one  and 
the  same  time,  as  constituted  by  all  the  various  functionings, — with  refer- 
ence to   such  an  action  we  have  the  use  of  the  Present  Tense. 

80.  Therefore  in  the  case  in  question  (of  the  Word),  we  would  have 
the  present  tense  applicable  to  its  action, — inasmuch  as  it  is  recognised 
in  its  entirety,  as  functioning  from  the  very  begiuning  in  the  shape  of  a 
desire  to  speak  (on  the  part  of  the  speaker),  to  the  final  result  in  the  shape 
of  the  recognition  of  its  meaning  (by  the  listener). 

81.  The  distinct  actions  of  the  individual  letters  (constituting  the 
word)  (though  extant)  could  not  be  recognised  in  the  absence  of  the  ful- 
filment of  the  final  result;  but  this  fact  (of  non-recognition)  does  not 
prove  the  non-existence  (of  such  individual  functioning). 

82.  Thus  then  the  action  being  inferable  from  the  final  result,  the 
present  tense  becomes  applicable  to  the  action  of  the  Means  (Words,  §'c), 
in  accordance  with  its  position  with  regard  to  the  result. 

83.  In  the  aforesaid  action  (of  signification)  the  close  proximity  of 
something  is  necessary.  But  the  mere  fact  of  the  others  being  to  a  certain 
degree  removed  from  the  final  result,  does  not  lead  to  any  notion  of  their 
not  forming  an  integral  part  (of  the  "Word). 

84-85.  "With  regard  to  the  signification  (of  the  object  cow),  due 
potency  certainly  belongs  to  both  ga  and  an,  though  the  former  is  removed 

19  This  Karika  anticipates  the  following  objection  :  "  If  there  is  no  simultaneity 
how  do  you  explain  the  use  of  the  Present  Tense  in  connection  with  them  ?  "  The 
sense  of  the  reply  is  that  the  Present  Tense  is  used  with  regard  to  that  action  which  is 
seen  from  its  beginning  to  the  end,  and  as  such  no  simultaneity  is  necessary. 

8*  Though  the  action  is  to  be  inferred  from  the  result,  yet  when  we  have  once  seen 
that  a  number  of  letters,  in  a  certain  definite  order,  leads  to  the  signification  of  a  certain 
meaning,  and  from  this  signification,  when  we  have  once  inferred  the  action  of  the  Let- 
ters,— then,  at  any  future  time,  whenever  we  find  the  same  Letters  arranged  in  the  same 
order,  we  come  to  apply  to  it  the  Present  Tense.  This  anticipates  the  following  objec- 
tion :  "  At  the  time  of  the  fulfilment  of  the  result,  in  the  shape  of  the  signification, 
the  functioning  of  the  Letters  will  have  ceased,  and  thus  become  past;  how,  then, 
could  the  Present  be  applicable  to  it  ?  "  The  sense  of  the  reply  is  that  tie  final  result 
has  already  been  once  seen  before,  and  the  functioning  of  the  Letters  has  also  been 
inferred  from  that  result  ;  hence  latterly,  whenever  the  Word  is  found,  the  functioning 
of  the  Letters  is  at  once  inferred  and  recognised  as  Present,  as  on  the  previous  occasion. 

83  This  anticipates  the  following  objection  :  "  If  all  the  Letters  be  accepted  to  be 
the  means  of  expression,  then,  it  becomes  necessary  that  we  should  assume  an  impression 
produced  by  the  Word  taken  as  a  whole,  which  would  be  the  direct  means  of  the  cog- 
nition of  the  meaning  ;  and  this  impression  would,  on  account  of  its  closer  proximity, 
always  belong  to  the  last  letter  of  the  Word."  The  sense  of  the  Karika  is  that, 
though  it  is  so,  yet  the  proximity  of  the  other  Letters  is  equally  necessary,  and  hence 
these  Letters  should  also  be  admitted  to  form  integral  parts  of  the  Word. 

84.35  In  the  case  of  all  Words,  it  is  necessary  that  certain  Letters  should  come 
together  in  a  certain  definite  order  ;  otherwise  they  lose  all  their  significance,  and  be- 
come absolutely  useless. 
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by  two  steps  (from  the  impression  of  the  word  as  a  whole),  and  the  latter 
by  only  one  ;  because,  it  is  only  when  they  are  located  in  this  order  that  they 
can  (conjointly)  signify  (the  object).  Just  as  the  Visarga  has  a  significance, 
only  when  it  is  at  a  distance  from  the  other  letters  composing  the  word,— - 
bo,  in  the  same  manner,  in  the  case  of  those  (g  and  au)  also,  the  signi- 
ficance does  not  depend  upon  the  immediate  proximity  of  the  one  or  the 
other  (to  the  final  impression  of  the  complete  word). 

86.  And  where  one  letter  is  incapable  (of  signifying  an  object),  it 
does  not  follow  that  all  (taken  together)  are  also  incapable.  Because  we 
see  that  the  parts  of  the  cart  are  incapable  of  carrying  corn,  &c.  (and  yet 
the  cart  as  a  whole  is  capable  of  carrying  them). 

87-88.  "  But  in  the  case  of  the  cart,  each  part  of  it  has  a  certain 
capability  of  its  own, — all  these  individual  capacities  conjoining  towards 
the  accomplishment  of  the  carrying;  whereas,  in  the  case  of  Letters 
(composing  a  word)  the  only  capability  (of  signifying  an  object)  belongs  to 
their  aggregate,  while  no  such  capability  is  found  to  belong  to  the  indivi- 
dual letters  ;  inasmuch  as  the  Letters  individually — each  one  by  one — 
do  not  signify  even  the  least  portion  of  the  object  (denoted  by  the  complete 
word  composed  of  those  Letters)." 

89.  But  the  action  of  carrying  paddy,  &c,  for  instance,  that  is  per- 
formed by  the  cart,  is  never  found  to  be  done  by  its  constituent  parts, 
as  you  would  wish  it. 

90.  If  it  be  urged  that  the  parts  of  the  cart  too  are  capable  of  carry- 
ing something  (if  not  the  whole  cart  load),  then  (we  say)  in  the  present 
case  too,  we  have,  among  individual  Letters,  the  capability  of  bringing 
about  a  notion  of  themselves  (if  not  that  of  the  object  signified) ;  and  in 
some  cases  single  Letters  are  actually  found  to  signify  even  objects  (as  in 
the  case  of  the  letter  Z;a  =  Prajapati). 

91.  Even  he,  who  holds  that  an  impartite  Spliota  is  implied  by  the 
ideas  of  the  Letters,  is  not  free  from  the  above  objection  (urged  against 
the  Mimansalca). 

92.  For,  in  that  case  too    the  Spliota   of  the  word  is    not  implied   by 

SI  "  Above  objection " — against  the  theory  that  it  is  the  Letters  constituting  a 
word  that  signify  the  object. 

92  Even  in  the  case  of  tbe  sounds  (of  Letters)  it  is  necessary  to  admit  their  proxi- 
mity, the  fact  of  their  being  uttered  by  the  same  person,  and  also  the  fact  of  their 
occurring  in  a  particular  order.  And  since  those  that  occur  in  any  order  cannot  be 
simultaneous,  therefore  we  shall  have  to  assume  an  impression  produced  by'the  whole 
word,  over  and  above  the  assumption  of  the  Sphota.  And  the  objection  against  us, — 
viz.  :  that  if  the  individuals  have  no  poWer,  then  their  aggregate  can  have  none — 
applies  to  the  Sphota  theory  also  ;  because  even  in  that  the  Letters  individually  are  not 
held  to  signify  the  Sphota ;  for  if  anyone  of  the  letters  signified  the  complete 
Sphota,  there  would  be  no  use  for  the  other  letters.  Hence  the  Sphota — theory 
would  also  stand  in  need  of  the  assumption  that  the  Sphota  is  implied  by  all  the  Letters 
taken  collectively,  the    Sphota    itself   signifying    the    impression    that   leads    us   to   the 
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each  individual  Letter    (composing   it).     Nor   is   the  Sphota   indicated   in 
parts  ;  and  in  its  absence  we  cannot  have   any  cognition  of  it. 

93.  And  those  that  are  individually  incapable,  are  incapable,  also 
■when  taken  collectively.  And  the  arguments  that  you  (the  upholder  of 
Sphota)  would  bring  forward  to  meet  these  objections,  would  serve  our 
purpose. 

94.  The  existence  (of  Sphota),  its  distinctness  (from  the  Letters),  and 
the  denial  of  any  parts  (of  the  Sphota) — these  three  assumptions  you 
would  require  over  and  above  what  is  necessary  for  our  theory.  And  it  is 
for  this  reason  (of  avoiding  unnecessary  assumptions)  that  we  seek  (to 
prove  the  fact  of  the  Letters  themselves)  signifying  the  meaning. 

95.  (Even  if  we  do  not  admit  of  a  residual  effect  Sariskara)  there 
would  be  no  inconsistency  in  the  cognition  of  the  meaning.  Because 
for  this  cognition  we  will  have,  for  tho  cause,  that  which  immediately 
precedes  it. 

96.  (The  cognition  of  the  meaning)  always  appears  subsequent  to  the 
cognition  of  the  last  letter  of  the  word,  after  the  cognitions  of  tho  two 
(letters  ga  and  au)  have  gone  before.  Therefore  it  is  such  (cognition  of 
the  last  letter)  that  we  hold  to  be  the  cause  (of  the  cognition  of  the 
meaning). 

97.  Even  without  any  residual  effect  (Sariskara),  this  last  Letter 
would  come  to  signify  the  meaning, — being  helped  to  this  capability  by 
the  letters  that  immediately  precede  it  (and  through  this  precedence  help 
it  on  to  full  significance). 

98.  And  it  is  this  (help)  which  some  people  call  "  residual  effect  " 
(Sahskara).  Because  it  is  only  this  that  is  found  to  be  free  from  the 
assumption  of  anything  unseen  (and  transcendental,  or  merely  ideal). 

99.  Or,  it  may  be  the  Impression  (produced  by  the  letters)  that  is 
called  the  "  residual  effect."  Because  all  persons  think  that  there  is  a 
"  residual  effect  "  in  the  case  of  all  objects  cognised  by  any  definite 
cognition. 

100.  The  only  diversity  of  opinion  lies  in  the  fact  of  this  (Sanskara) 
being  the  means  of  the  cognition  of  the  meaning  (of  words)  ;  and  as  a  means 
of  ascertaining  this  (causality)  too,  we  have  an  invariable  concomitance,  as 
in  other  cases. 

meaning.  And  certainly  it  is  much  simpler  than  this  to  assume  a  potency,  in  the 
Letters  taken  collectively,  of  signifying  the  impression  that  wonld  denote  the  meaning 
of  the  word. 

99  That  there  is  such  a  thing  as  Sahskara  is  admitted  by  all  men ;  the  only  differ- 
ence of  opinion  lies  on  the  point  of  its  being  the  means  of  cognising  the  meaning  of 
the  word  ;  and  here  too,  we  have  to  admit  its  causal  potency,  on  the  ground  of  (invari- 
able) concomitance— as  is  explained  in  the  following  Kdrikd. 

100  We  have  the  cognition  of  the  meaning,  only  when  there  is  an  impression  ;  and 
this  invariable  concomitance  helps  us  to  establish  the  fact  that  Impression  is  the  means 
of  the  cognition  of   the  meaning. 
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101.  If  the  Sanskara  be  groundless,  then  the  assumption  of  pre- 
cedence (among  letters)  also  becomes  groundless ;  and  hence  there  could  be 
no  help  (as  mentioned  above  in  Karika  97). 

102.  Though  it  is  an  acknowledged  fact  that  "  Sanskara  "  is  the  cause 
of  remembrance,  yet  that  does  not  preclude  its  applicability  to  other 
purposes. 

103.  Therefore  it  is  not  that  the  Bhashya  has  assumed  the  existence 
of  a  (useless  supernumary  in  the  shape  of)  Sanskara.  The  only  impercept. 
ible  fact  that  it  has  laid  down  is  that  of  its  being  the  cause  of  the  cogni- 
tion of  the  meaning  (of  words). 

104.  And  even  the  Sphota — theory  is  not  free  from  an  imperceptible 
factor ;  as  the  capacity  of  signifying  the  effect  (the  meaning)  is  equally 
applicable  to  Impression  and  Sphota. 

105.  And,  inasmuch  as  the  incompatibility  (of  Sanskara  signifying 
the  meaning)  thus  disappears,  it  cannot  lead  to  the  assumption  of  Sphota. 
And  the  assumption  of  a  Sanskara  too,  preceding  (the  manifestation  of 
Sphota)  is  very  necessary  for  you. 

106.  We  would  not  admit  of  anything  besides  sound  (Sphota)  with 
regard  to  the  cognition  of  meaning, — only  if  such  sounds  were  perceptible 
by  the  sense,  or  if  the  Letters  themselves  were  not  amenable  to  Sense-Per- 
ception. 

107.  If  you  are  over-anxious  to  have  a  simultaneity  of  Letters, 
then  we  may  allow  that  on  the  ground  of  their  eternality  and  all-pervad- 
mgness  (which  makes  all  the  Letters  simultaneous)  ;  but  this  simultaneity 
cannot  be  said  to  constitute  their  capacity  of  expressing  the  meaning. 

108.  Thus  then,  in  the   case  of  Letters  that  are   comprehended  gra- 

101  The  Letter  is  destroyed  as  soon  as  it  is  uttered,  and  if  we  deny  the  fact  of  any 
Impression  being  left  by  it,  then  there  would  be  nothing  of  it  left  to  help  the  following 
letter ;  and  when  this  help  would  be  denied,  then  the  precedence  of  the  former  would 
be  useless ;  and  it  would  be  impossible  to  get  at  any  correct  theory  with  regard  to  the 
significance  of  words.  Therefore  we  cannot  totally  deny  the  existence  of  Sanskara  or 
Impression. 

103  The  Sanskara  spoken  of  by  the  Bhashya  is  none  other  than  Vdsand,  which  is 
the  admitted  cause  of  memory.  The  only  thing  that  the  Bhashya  has  assumed 
and  which  is  not  amenable  to  direct  Sense-Perception,  is  the  capability  of  the  Vdsand, 
to  bring  about  a  cognition  of  the  meaning  of  Words. 

1°6  You  too  must  necessarily  postulate  a  certain  unseen  force  that  could  imply  the 
Sphota,  which  would  signify  the  meaning.  Thus  then,  our  theory  is  simpler  than 
yours,  inasmuch  as  it  does  away  with  the  intervening  agency  of  the  Sphota ;  and 
certainly,  the  Sanskara  is  as  capable  of  denoting  the  meaning  as  the  Sphota. 

108  This  anticipates  the  following  objection  :  "  You  deny  the  Sphota  on  the  gronnd 
of  Sanskara  which  signifies  the  meaning  ;  but  why  should  you  not  deny  the  agency  of 
the  Letters  also,  and  hold  the  signification  to  be  due  to  the  sound  only  ?  "  The  sense 
of  the  reply  is  that  Letters  are  perceived  by  means  of  the  senses,  and  as  such  are 
more  reasonable  to  hold  than  any  imaginary  Sphota. 

!°7  For  in  that  case  all  words  would  signify  all  meanings. 
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dually    in  a   definite   order,    their  position — be  it   either  simultaneous,    or 
otherwise — is  the  only  cause  of  the  cognition  of   meaning. 

109.  Or  (the  fact  may  be  that)  when  the  Letters  have  been  gradually 
comprehended  in  a  definite  order,  there  follows  a  recapitulated  (or  recalled) 
cognition  of  all  the  Letters  (in  the  form  of  the  complete  Word)  ;  and  it  is 
this  complete  recapitulated  cognition  which  is  the  means  of  the  cognition  of 
meaning. 

110.  And  in  this  (recapitulated  cognition)  we  have  the  simultaneity  of 
Letters.  But  the  cognition  of  the  meaning  does  not  necessarily  depend 
upon  the  fact  of  this  simultaneity  being  perceived  by  the  senses. 

111.  Some  people  assert  that  this  cognition  (of  the  Word)  is  of  a 
variegated  character,  consisting  as  it  does  of  the  existing  (the  last  Letter) 
and  the  non-existing  (the  previous  Letters  that  have  some  before)  ;  as  in 
{the  cognition  of  each  word,  the  last  Letter  is  always  comprehended  (at  the 
time   that  the  word  is  recalled  as  a  whole). 

112.  Others  however  hold  that  when  the  last  Letter  has  been  com- 
prehended, there  is  a  simultaneous  remembrance  of  all  the  other  preced- 
ing  Letters,  brought  about  by  the  impressions  left  by  each  individual 
letter. 

113.  Thus  then,  though  there  are  gradual  cognitions  (of  the  Letters 
*n  a  definite  order),  yet,  all  theorists  admit  of  a  mental  recognition  of  all 
the  Letters  as  constituting  a  wThole  word. 

114.  For,  if  this  be  not  admitted,  then  in  the  case  of  the  perception 
of  a  certain  number  (one  hundred,  for  instance)  of  the  same  object,  each  of 
which  is  perceived  one  by  one, — there  would  not  be  any  collective  re- 
cognition of  all   of  them  as  making  up  a  hundred  (such  objects). 

115.  Thus,  then,  though  the  previous  cognition,  hy  the  ear,  of 
Letters,  is  one  by  one,  yet  subsequently  there  is  a  collective  remembrance 
of  the  whole,  which  is  purely  mental  (i.e.,  perceived  by  the  mind). 

116.  And  the  Letters  thus  recalled  are  not,  in  any  degree,  removed 
from  the  cognition  of  meaning ;  and  hence  it  is  that  ordinary  people 
make  the  assertion  that  "  the  cognition  of  meaning  is  obtained  from  the 
Word." 

109  This  is  the  view  favoured   by   the   Author  himself.     According  to  this  theory 

the  pronunciation  of   the  second  letter  is  accompanied  by  the  remembrance   of  the  pre- 
ceding letter. 

111  When  the  last  letter  has  been  heard,  all  the  rest  are  recalled  ;  therefore  the 
cognition  of  the  last  letter  is  direct  sensual  perception,  and  that  of  the  others  remem- 
brance ;  and  hence  the  variegated  character  of  the  word-cognition. 

112  This  alternative  does  away  with  the  variegated  character,  because  the  final 
cognition  of  the  whole  word  is  made  to  follow  after  that  of  the  last  letter,  and  not  simul- 
taneously (as  in  the  previous  alternative).  Thus  then  the  final  comprehension  of  the 
Word  becomes  a  case  of  Remembrance  pure  and  simple. 

II8  Because  the  cognition  of  the  meaning  follows  immediately  after  the  recogni- 
tion of  the  complete  word. 
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1J7.  Being  led  astray  by  the  aforesaid  variegated  cognition,  some 
people  hold  that  apart  from  the  Letters  composing  it,  there  is  a  distinct 
cognition  of  the  word  "  Gauh,"  and  that  this  cognition  is  amenable  to  Sense- 
Perception. 

118.  We  admit  of  the  fact  of  this  cognition  (of  the  whole)  being 
something  different  from  the  cognition  of  each  of  the  Letters.  But  the 
cognition  of  the  Word  cannot  be  anything  totally  apart  from  that  of  the 
Letters  composing  it. 

119.  Even  though  the  cognition  of  the  whole  word  (Gauh)  be 
something  other  (than  that  of  the  Letters),  yet  any  cognition  of  the 
three  (Letters  JT  ^  and  :  )  cannot  belong  to  anything  besides  the  three 
Letters  themselves. 

120.  We  do  not  deny  the  fact  of  the  cognition  of  the  word  "  Gauh,'* 
as  a  single  component  whole.  This  idea  of  the  singleness  of  the  Word  is 
due  to  the  fact  of  the  word  (as  composed  of  the  three  Letters)  being  the 
object  of  a  single  cognition,  and  also  to  the  fact  of  the  whole  (trio  of 
Letters)  having  a  single  end  (that  of  signifying  the  object  coiv). 

121.  In  the  case  of  the  word  "  Gauh,"  the  idea  of  one-ness  may  be 
due  to  the  fact  of  the  Letter  ^  following  very  soon  after  jt,  and 
also  to  that  of  there  being  very  little  interrim  between  the  two  syllables. 
In  the  case  of  such  words,  however,  as  "  Devadatta,"  and  the  like,  the  dif- 
ference between  the  Letters  is  quite  clear.  (As  a  matter  of  fact  the  idea  of 
one-ness  is  a  mistake). 

122.  The  construction  of  the  Bhashya  passage  ought  to  be  "  the  word 
is  not  subsidiary," — because  the  causal  efficacy  (of  signification)  belongs  to 
the  Letters  (composing  it  )  ;  and  it  is  on  this  view  that  we  have  the  ordi- 
nary assertion  ("  the  cognition  of  meaning  is  got  from  the  word  "). 

123.  The  Ablative  in  "  fabdat  "  (in  the  sentence  '•  Cabdat  arthapra- 
titih  ")  signifies  causal  agency.  In  your  theory  too,  there  would  be  an  inter- 
vening factor  between  the  cognition  of  meaning  (and  the  cognition  of  the 
Word, — the  manifestation  of  Sphota  being  the  intervening  factor). 

124.  That  is  said  to  be  subsidiary,  which,  being  known  in  one  shape, 
is  used  in  another.  And  (in  the  case  of  the  Word)  we  are  not  cogni- 
sant of  any  other  form  of  causality  (than  the  one  we  lay  down). 

117  The  Grammarians  hold  this  view  of  the  perceptibility  of  the  Sphota.  They 
are  led  to  this  by  a  false  analogy  to  the  perceptibility  of  the  last  letter  of  the  word. 
(See  above).  "  There  is  a  cognition,  $"c,"  i.e.,  in  the  form  of  the  Sphota. 

1**  This  Karika  refers  to  the  following  Bhashya  passage :  "  Gauna  esha  cabda  iti 
it  na  gauno  'kahareshu  nimittabhuvah."  This  is  objected  to  on  the  ground  that  the 
reply  portion  seems  to  imply  that  the  word  'gauna '  qualifies  '  akshra.'  The  Karika 
however,  explains  it  thus  :  '  na  gaunah  cabdah  akshareshu  nimittabhdvah.' 

124  All  causes  have  their  own  operation  intervening  between  thomselves  and  their 
effects;  and  in  the  case  of  Words  also,  we  have  only  this  much  of  interrim;  and  as 
such,    this  causality   is   none  other  thuu  the  one  we  are  cognisant   of   in  the  case   of  all 
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125.  The  intervention  of  the  operation  of  the  cause  itself  is  common 
to  all  causes  ;  and  in  the  case  of  the  Word,  it  is  only  this  operation  of 
itself  (which  is  found  to  intervene  between  the  Word  and  its  signification)  ; 
therefore  this  is  no  real  intervention  at  all. 

126.  When,  as  a  matter  of  fact,  people  do  not  give  the  name 
"  Word  "  to  anything  besides  the  Letters,  how  could  there  be  any  such 
assertion  as  "  meaning  is  got  from  the  word,"  with  regard  to  a  meaning 
signified  by  them  (i.e.,  the  letters  composing  the  Word)  (when  you  hold 
that  it  is  the  Sphota  that  signifies  the  meaning)  (and  hence  the  said  as- 
ertion  is  not  compatible  with  the  Sphota  theory). 

127.  If  the  cognition  of  the  meaning  be  said  to  be  brought  about  by 
the  Sphota,  manifested  by  the  Impression  produced  by  the  coguition  of  the 
Letters,— then  the  causal  agency  of  the  Word  becomes  subsidiary  to  the 
greatest  degree  (inasmuch  as  between  the  Word  and  the  cognition  of 
the  meaning,  we  would  have  two  intervening  factors  :  the  Impression  and 
the  Sphota). 

128.  The  utterance  of  the  word  is  not  for  the  purpose  of  bringing 
about  the  Sanskara ;  this  Sanskara  appears  gradually  in  connection  with 
the  word,  used  with  a  view  to  the  signification  of   the  meaning. 

129.  Therefore  a  Word  is  called  (the  cause  of  the  signification  of 
meaning)  with  a  view  to  its  effect, — being,  as  it  is,  used  for  the  sake  of 
that  signification,  and  in  the  manifestation  of  the  ivhole  Word  (by  means  of 
the  Letters  composing  it),  there  is  no  intervention.  (In  our  theory,  the 
Letters  are  held  to  manifest  the  word  directly,  without  any  intervening 
processes). 

130.  Or,  the  previous  residual  effects  (Sanskaras)  may  be  taken  to 
be  parts  of  the  process  of  the  signification  of  the  Word  ;  and  the  last 
letter  of  the  word  would  be  the  manifester  of  that  Sanskara ;  and  since 
this  (last  letter)  is  a  word,  therefore  we  would  have  the  primary  character 
(of  the  ordinary  assertion — "  the  meaning  is  signified  by  the  Word  ") 
[this  is  in  accordance  with  the  theory  that  the  meaning  is  signified  by  the 
last  letter  of  the  word  as  helped  by  the  impressions  left  by  the  preceding 
letters]. 

131-132.  'In  words  and  sentences,  either  the  Letters,  or  the  Sounds 
(thereof)  do  not  point  to  any  such  agent  of  signification,  as  the  Sphota, — 
just  as  the  lamplight  (does  not  point  to  any  intervening  mainfester)  ; — 
because  the  Letters  have  existence, — like  the  '  jar,'  &c.' : — these  and  other 
arguments  like  these  could  be  easily  brought  forward  against  the  assump- 
tion of  tilings  not  cognised  by  ordinary  people. 

133.  And  again,  the  Sphota  cannot  indicate  the  meaning, — be- 
cause it  is  somethiug  altogether  apart  from   the    Letters    (composing   the 

other  causes.     Hence  the  causality  in    this    present    case    cannot    be    said    to    be  of  a 
secondary  or  subsidiary  character. 
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Word), — like  the  jar,  &c.  Nor  is  there  any  contradiction  (in  this)  of 
perceptible  facts, — because  the  object  (Sphota)  itself,  is  not  established  (as 
an  entity). 

134.  He  who  would  deny  the  existence  of  Letters  would  be  thereby 
contradicting  the  perceptible  fact  of  the  cognition  of  the  meaning  follow- 
ing immediately  on  the  perception  of  the  Letters  (composing  the  Word), — 
just  as  the  denial  of  the  moon  (contradicts  a  visible  fact). 

135.  Or  (we  may  cite  another  argument)  :  '  The  cognition  of  mean- 
ing proceeds  from  the  Letters,  because  it  follows  immediately  after  the 
cognition  of  these  ; — because  that  which  is  so  (i.e.,  follows  immediately  after 
something,)  necessarily  proceeds  from  it, — as  the  notion  of  Fire  from  that 
of  Smoke.'  [That  is  to  say,  as  the  notion  of  Fire  following  immediately 
after  the  perception  of  Smoke,  the  former  is  accepted  as  proceeding  from 
the  latter]. 

136.  Or  like  the  lamp,  the  Letters  Ga  and  the  rest  are  the  indicators 
of  the  objects  '  cow,'  &c,  because  these  objects  are  always  recognised  on 
the  utterance  of  the  Letters ;  and  because  the  Letters  are  always  recog- 
nised prior  (to  the  cognition  of  the  object). 

137.  "  The  denial  of  the  Sphota  as  apart  from  Letters,  is  of  very 
little  use  in  regard  to  Words."  But  we  have  made  the  above  attempt  (to 
refute  Sphota)  simply  with  a  view  to  establish  the  truth  of  the  effects 
brought  about  by  the  different  members  of  the  Sentence. 

Thus  ends  the  Sphota — Vada. 

Section  13. 

On  "  Akrti." 

1.  If  the  denotation  (of  a  word)  be  something  apart  from  the  Akriti 
(class  or  form),  then  we  could  not  establish  either  the  relationship  (of  mean- 
ing with  the  word)  or  the  permanence  of  that  relationship.  Conscious  of 
this  (difficulty)  we  now  proceed  to  establish  the  fact  of  the  Class  (Akrti) 
being  the  object  of  denotation  by  a  word. 

131  The  sense  of  the  objection  is  this  :  ''  Yon  deny  the  Sphota  to  be  anything  apart 
from  the  Letters ;  but  in  that  case  we  can  accept  it  as  a  part  of  the  Word,  and  not 
of  the  Letters  ;  and  as  snch  the  Sphota  theory  would  remain  intact." 

The  position  taken  up  by  the  reply  is  that  in  accordance  with  the  Sphota  theory, 
no  parts  of  sentences  are  held  to  be  operative, — the  sentence  alone,  as  a  whole,  being 
accepted  as  indicative  of  its  meaning  as  a  rohole.  Hence  by  the  denial  of  Sphota,  we 
establish  the  reality  of  the  operative  faculty  of  the  parts  of  sentences. 

I  If  in  every  case,  the  Individual  alone  were  the  object  of  denotation,  then,  in  as 
much  as  such  Individuals  could  not  be  omnipresent,  there  could  be  no  relation  between 
the  Word  and  its  Meaning.  The  Class  or  Form  on  the  other  hand,  is  eternal ;  and  as 
such,  quite  capable  of  relationship  with  the  Eternal  Word. 

36 
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2.  In  course  of  this  we  shall  also  try  to  establish  the  existence  of  the 
Akrti,  and  in  order  to  prove  the  strength  or  weakness  (of  its  claims  to  de- 
notability)  in  comparison  to  the  Individual,  we  shall  later  on  (in  the 
Akrtyadhikarana)  lay  down  the  grounds  for  accepting  the  fact  of  the  Akrti 
matter  being  the  object  of  denotation. 

3.  It  is  the  Glass  itself  that  has  been  called  "  Akrti  " — which  signi- 
fies that  by  tvhich  the  Individual  is  specified  (or  characterised).  It  is  that 
which  is  common  to  all  the  individual  objects,  and  the  means  of  a  collective 
idea  of  all  these  (individuals)  as  forming  one  composite  whole 

4.  As  the  means  of  such  collective  idea,  there  is  a  commonality,  which 
is  signified  by  the  word  ('dkrti'), — this  fact  is  admitted  by  all  ;  and  in  this 
thei'e  is  no  difference  among  the  several  theoristis. 

5.  With  regard  to  all  objects  there  is  a  double  idea,  in  the  shape  of 
one  consisting  in  its  differentiation  (as  an  individual  apart  from  others), 
and  another  (a  collective  idea)  consisting  of  its  homogenity  (with  others 
resembling  it  in  certain  respects,  and  thus,  with  it,  forming  a  Class,  a 
corporate  whole).  And  this  double  idea  is  not  possible  without  the  double 
character  of  the  object  (as  an  individual,  and  as  belonging  to  a  class). 

6.  If  the  object  were  perceived  merely  as  an  individual,  then  there 
could  be  no  idea  of  (its  belonging  to)  a  Class.  And  (vice  versa)  if  the 
Class  alone  were  perceived,  then  there  would  be  no  occasion  for  any  idea 
of  the  Individual. 

7.  Nor  can  any  of  the  two  ideas  be  said  to  be  either  mistaken,  or  of 
only  secondary  importance  ;  because  the  conviction  of  the  double  idea  is 
always  so  firm,  that  the  mistake  must  lie  on  the  part  of  those  who  assert 
that  the  double  idea  is  a  mistake — (therefore  the  double  notion  is  absolute- 
ly necessary ) . 

8.  And  further,  since  the  two  (the  Individual  and  the  Class)  are  no- 
where perceived  in  their  primary  form,  therefore  there  can  be  no  assump- 
tion of  the  secondary  character  (of  the  idea  of  either  the  Individual  or  the 

2  The  denotatibility  of  the  Class  is  denied  on  the  following  grounds  :  (1)  because 
it  does  not  exist ;  and  (2)  because  its  acceptance  is  absolutely  useless.  Consequently 
we  must  begin  with  the  proof  of  the  existence  of  Class  ;  and  then  we  shall,  in  due  course 
come  to  take  the  second  point,  the  reasons  for  accepting  it,  in  preference  to  the  Inilivi. 
dual,  by  comparing  the  arguments  in  favour  of  each  ;  for  which  the  reader  is  referred 
to  the  latter  half  of  the  Smritipada. 

8  The  words  "  Akriti "  and  "  Jati "  are  synonymous  terms.  The  Jati  is  accepted, 
because  it  is  the  only  means  of  having  a  concrete  collective  idea  of  a  number  of  indivi- 
duals possessing  certain  properties  in  common  among  themselves. 

8  It  is  only  in  the  case  of  words  signifying  certain  objects,  that  the  idea  of  the  Indi. 
vidual  and  the  Class  can  be  realised.  If  these  be  said  to  be  secondary,  where  else  could 
we  have  them  as  primary  ?  An  Idea  can  be  accepted  as  secondary  in  one  place,  only  if 
it  can  be  fonnd  elsewhere  in  its  primnry  character. 
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Class).  (Nor  can  any  of  them  be  said  to  be  false  or  mistaken,  because) 
it  has  already  been  proved  (in  the  " Nirdlanibunavada")  that  all  ideas  have 
counterpart  realities,  as  their  objects,  in  the  external  world. 

9.  There  is  mutual  dependence  between  the  Individual  and  the 
Class:  the  Class  belonging  to  the  Individuals,  and  the  Individuals  to 
the  Class. 

10.  A  Class  devoid  of  Individuals  does  not  exist,  ( — because  of  the 
absence  of  Individuals) — like  the  horns  of  a  hare.  And  in  the  same 
manner,  because  of  the  absence  of  Class  there  could  be  no  Individuals 
(without  a  Class). 

11.  Or,  these  two  premises  may  be  mentioned  in  the  forms  "  because 
one  does  not  possess  the  character  of  the  other."  By  this  change,  there 
ceases  to  exist  the  slightest  difference  between  the  Individual  and  the  Class. 

12-13.  If  one  were  to  assert  the  capability  of  the  Individuals  to  bring 
about  ideas  of  commonality,  without  (admitting  of)  a  separate  entity 
(in  the  shape  of  "  Class  "), — for  such  a  person,  of  what  sort  would  be  the 
capability  of  denotation  ?  (1)  Will  this  capability  be  cognisable,  or  non- 
cognisable  ?  and  (2)  will  it  be  different  in  each  Individual,  or  one  (and 
the  same  for  all)  ?  It  it  be  one  and  cognisable,  then  it  comes  to  be  a  Class 
only  mentioned  in  other  words. 

14.  If  the  capability  be  non-cognisable,  then  the  Idea  (of  singleness  or 
commonality)  becomes  devoid  of  any  basis  (and  as  such  false).  Because 
no  object  is  accepted  by  mere  existence  (unless  it  is,  in  some  form  or  other 
actually  cognised). 

9  If  there  were  no  Individuals,  there  could  be  no  Class;  and  tlie  only  peculiarity 
of  the  Individual  is  that  by  its  individualistic  character,  it  specifies  the  commonality  (of 
the  Class);  and  hence  without  the  Class,  there  could  be  no  Individual. 

10  The  two  arguments  ai*e :  (1)  The  Class  without  Individuals  (as  assumed  by 
others)  does  not  exist :  because  it  is  without  Individuals — like  the  hare's  horns.  (2)  In- 
dividuals without  the  Class  do  not  exist :  because  they  are  without  the  Class, — like 
the  hare's  horns. 

11  The  premiss — "because  of  the  absence  of  Individuals" — implies  that  the  Individua 
is  something  different  from  the  Class ;  and  in  order  to  avoid  this  absurdity,  the 
premises  of  the  foregoing  arguments  are  stated  as  follows  :  (1)  'because  of  the  absence 
of  the  individualistic  character';  and  (2)  'because  of  the  absence  of  commonality.'  The 
argument  thus  changed  becomes  capable  of  proving  the  non-difference  of  the  Class  from 
the  Individuals.  Because  the  premiss  signifies  that  the  difference  of  the  Class  from  the 
Individuals  is  concomitant  with  unreality;  and  it  follows  from  this  that  their  non-dig- 
crence  must  be  concomitant  with  reality — i.e.  real. 

[2.13  This  meets  the  following  Bauddha  argument :  "  Even  when  you  admit  of  a 
Class,  you  have  to  assume  that  it  is  capable  of  producing  ideas  of  similarity;  why 
should  we  not,  then,  attribute  the  same  capability  to  the  Individuals  themselves? 

1*  It  is  only  the  cognition  of  the  common  character  that  can  be  said  to  be  capable 
of  being  implied  by  the  Individual.     If,  however,  the  capability  itself  becomes  non-cog- 
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15.  Inasmuch  as  the  Individuals  themselves  are  different  from  one 
another,  they  can  never  be  cognised  by  a  single  Idea ;  because  (being  many 
and  diverse)  they  cannot  have  (any  notion  of  single  commonality  for)  then- 
object.  And  as  for  the  capability  itself,  it  does  not  belong  to  these 
(Individuals). 

16.  If  the  capability  be  different  (in  each  Individual  and  something 
wholly  different  from  the  Individual  itself),  then  there  cannot  be 
one  idea  (embracing  all  the  Individuals).  And  if  the  capability  of  each 
Individual  were  identical  (with  it),  then  too,  we  could  only  have  ideas 
of  the  Individuals  (and  not  of  all  of  them  collectively  as  one  corporate 
whole. 

17.  For  these  reasons  you  must  also  admit  of  the  Class,  which  is 
apart  from  the  Individuals  and  their  capabilities,  and  yet  embraces  all 
Individuals,  and  pervades  through  each  of  them. 

18.  Thus  then,  for  us,  there  is  a  distinct  object  of  the  Idea  of  single  com- 
monality ;  and  it  is  a  natural  property  of  the  Individuals.  And  as  such,  it 
may  be  named  either  "  Samanya,"  or  "  Akrti,"  or  "  Jati,"  or  "Cakti." 

19.  (Obj.)  :  "  Well,  even  in  the  case  of  such  (summum  genuses)  as 
"Satta"  and  the  like,  we  have  an  idea  of  their  forming  a  Class  ; — how  could 

nisable,  how  can  it  lead  to  the  cognition  of  something  else  '<  If  the  capability  is  not  cog- 
nised, how  can  that  which  is  said  to  be  the  object  of  this  capability  be  cognised  ?  And 
hence  all  ideas  of  any  single  commonality  must    be  rejected  as  utterly  groundless. 

i&  This  anticipates  the  following  objection  :  "  It  is  not  the  capability  that  is  the 
basis  of  the  idea  of  single  commonality;  the  Individuals  themselves  constitute  this 
basis."  The  sense  of  the  reply  is  that  the  Individuals  being  many  and  diverse,  they 
can  never  be  the  basis  of  any  idea  of  single  commonality,  which  must  be  the  object  of 
a  notion  of  something  which  is  one  only.  It  is  only  a  single  form  that  can  be  the  object 
of  a  single  notion  ;  bat  you  do  not  admit  of  any  single  form  embracing  all  Individuals 
(as  that  woald  be  nothing  more  or  less  than  admitting  the  Class) ;  hence  you  cannot 
reasonably  hold  the  Individuals  to  bring  about  any  notion  of  single  commonality.  As 
for  the  capability,  though  you  admit  of  its  existence,  yet,  in  as  much  as  you  deny  its 
cognition,  it  cannot  serve  as  the  basis  of  any  notion  of  single  commonality  :  hence 
with  regard  to  the  case  in  question,  it  is  as  good  as  non-existent. 

i«  is  the  capability  different  from  the  Individuals  or  not  ?  It  appears  as  one  ;  bat 
if  it  be  different,  it  could  not  appear  as  one.  And  again  if  it  be  different,  how  could  it 
denote  any  single  commonality,  by  means  of  the  Individuals,  that  are  many  and  diverse  ? 
If  however  it  be  identical  with  the  Individuals,  we  could  have  no  other  idea  save  that 
of  Individuals.  And  these  Individuals  being  many  and  diverse,  they  could  not  form 
the  basis  of  any  notion  of  single  commonality. 

n  "Therefore" — i.e.  since  neither  the  Individuals  nor  their  capability  are  found 
to  be  fit  to  be  the  basis  of  the  notion  of  single  commonality-,  "yet,$c." — The  Class 
resides  as  a  ivhole  is  each  of  the  Individuals. 

19  Though  thei-e  can  be  no  Class  of  Classes — such  as  "  gotwatwa,"  (as  this  would 
lead  to  an  endless  series  of  classes),  yet,  even  in  the  absence  of  such  further  classes,  we 
have  the   idea   of   a   Class   of    Classes,   as   one  in  which  many  diverse  classes,  such  as 
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there  be  any  such  idea  without  the  existence  of  auother  more  extensive 
Class?" 

20-21.  (Reply).  This  argument  that  you  bring  forward  is  exactly  met 
by  the  case  of  the  forest.  For  even  though  the  idea  of  the  further  Class  is 
mistaken,  that  of  the  Minor  Classes  "gotiva,"  &c. — cannot  be  so.  Be- 
cause prior  to  the  utterance  of  the  words  ('  gotwa,  &c.,'  in  the  case  of  the 
classes  '  gotiva,'  '  acivatwa,'  &c),  we  have  no  one  notion  of  commonality 
with  regard  to  all  (such  Classes),  as  we  have  with  regard  to  the  individual 
cows  (in  the  case  of  the  Class  'Cow'). 

21-22.  Some  people  assert  than  even  in  this  case  (of  Class  of  Classes) 
there  is  a  perceptible  similarity  consisting  in  the  fact  of  their  being 
"things"  (and  thus  constituting  the  Class  "  Vastutwa  ").  But  if  such 
assumptions  were  admitted,  then  there  would  be  an  endless  series  of 
Classes  ;  in  as  much  even  between  the  summum  genus  "  Vastutwa  "  and  the 
minor  Classes  "  gotiva,"  <fec.,  thei'e  may  be  assumed  to  be  a  similarity  (con- 
sisting in  the  fact  of  both  being  Classes,  and  so  on,  ad  infinitum  ). 

23.  And  since  the  Individuals  too  are  things,  there  would  be  an  Idea 
of  Class  ("  Vastutwa  ")  with  regard  to  these  (Individuals)  also,  just  as  in 
the  case  of"  Satta,"  Sfc.  Therefore,  there  can  be  no  such  class  (of  Classes) 
as  "  Vastutwa.'" 

24.  Therefore,  in  the  case  of  "Satta,''  &c,  the  application  of  the  word 

"  gotwa"  "  acwatwa,"  are  found  to  be  included.  But  in  as  mnch  as  there  can  be  no 
Class  of  Classes,  this  idea  connot  but  be  admitted  to  be  a  mistaken  one.  "  And,"  nrges 
the  objector,  "  on  the  same  grounds,  why  should  we  not  reject  the  idea  of  the  Class 
'gotwa'  also,  as  being  a  mistaken  one  ?" 

20.21  "  Fores*."— The  Forest  is  nothing  apart  from  the  trees  in  it.  And  hence 
though  the  idea  of  the  "  Forest "  apart  from  the  trees  is  clearly  a  mistaken  one,  yet 
the  idea  of  the  trees  themselves  cannot  be  so.  Similarly,  in  the  present  case,  though 
the  idea  of  the  Class  of  Classes  may  be  mistaken,  that  of  the  Classes  themselves  cannot 
be  so. 

"  Because  prior  to,  Sfc." — In  the  case  of  the  idea  of  the  Class  of  Classes,  the  idea 
of  singleness  is  merely  verbal.  When  the  similarity  of  the  bovine  characteristics  is 
perceived  to  exist  in  a  number  of  cows,  without  an  expression  of  the  idea  of  similarity 
in  the  word  "  Gotiva,"  we  have  not  the  remotest  idea  of  any  other  class,  as  "  Acwatwa." 
It  is  only  when  the  word  "Gotwa"  has  been  uttered,  even  without  the  perception  of 
any  similarity,  &c— that  we  remember  similar  words,  like  "Acivatwa"  and  the  like; 
and  the  idea  of  similarity  among  these  various  classes  (''Gotwa,"  "  Acwatwa,"  &c), 
lies  only  in  the  verbal  form ;  in  as  much  as  there  is  nothing  common  among  them  except 
their  ending  in  the  abstract  affix  "  twa."  And  hence  such  an  idea  cannot  but  be  a 
mistaken  one. 

23  Individuals  are  things,  as  much  as  the  Classes;  and  hence,  if  the  Ideas  of  Class 
be  said  to  be  based  upon  verbal  expression  only,  the  Individuals  would  be  as  entitled  to 
the  Idea,  as  the  classes  themselves. 

24  How  then,  is  a  single  word  "  Sdminya"  applicable  in  common  to  all  classes? 
Inasmuch  as  it  has  been  proved   that  this  similarity  is  only    verbal,    and   it  does  not 
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"  Samanya"  (commonality)  is  due  either  to  the  fact  of  the  one  (name)  apply- 
ing to  many  and  diverse  classes  (as  *•  gotwa,'  ' agwatwa,11  &c),  or  to  that 
of  bringing  about  a  single  Idea  (with  regard  to  the  various  classes). 

25.  The  Class  resides  in  the  Individuals,  because  tlic  Class  is  not 
perceived  in  the  interval  between  the  perception  of  two  Individuals. 
And  we  do  not  admit  of  any  (omnipresent)  Class  like  "  Akaca.'' 

26.  Or,  even  if  it  be  admitted  to  be  omnipresent,  its  manifestation 
would  depend  upon  certain  capabilities  (in  the  Individuals  composing  it). 
And  such  capability  would  be  inferred  from  its  effect  in  the  shape  of  the 
manifestation  (of  the  Class). 

27.  Therefore  that  (Individual)  alone  would  be  considered  to  be 
capable,  the  presence  of  which  would  bring  about  the  manifestation  (of  the 
Class).  It  is  for  this  reason  that  the  Class  Qgotwa1)  is  not  perceived  in 
the  presence  of  any  and  every  individual. 

28.  Though  (all  Individuals,  cows,  horses,  &c,  are)  different  (from 
all  Classes  "  gowta,"  "  acwatwa"  &c),  yet  the  capability  (of  manifesting 
one  Class)  belongs  only  to  certain  (Individuals)  ;  while  some  (Individuals) 
are  wholly  without  such  capability.  And  certainly  no  exception  can  be 
taken  to  the  natural  capabilities  of  things. 

29-30.  For  instance,  to  such  facts,  as  the  burning  of  fire  and  not  of 
Akaga,  who  could  take  exception  ?  It  is  merely  accepted  as  a  perceptible 
fact,  and  no  other  reason  for  it  is  looked  for.  And  the  mere  absence  of  any 
other  reason,  does  not  make  the  cognition  of  Uie  fact  (of  fire  burning) 
groundless  (i.e.,  false). 

30-31.     In  the  mere  fact  of  pointing  out  (or  manifesting  of  the    Class 

constitute  a  real  Class  in  the  shape  of  "  8amanya,"  this  application  of  the  name  to  all 
classes  must  be  explained  as  being  due  to  extraneous  influences ;  and  as  such  influences, 
we  have  the  facts  that  the  name  "  Samanya"  though  only  one,  belongs  to  all  the 
various  classes,  and  brings  about  a  single  idea  embracing  all  classes. 

86  "  And  ice  do  not  8fc" — The  Class  can  have  no  existence  apart  from  the  Indi- 
viduals;  and  hence  it  cannot  be  said  to  be  omnipresent,  like  "  Akaca,  which  has  an 
independent  existence  of  its  own. 

28  It  is  not  perceived  in  the  intervals  ;  because  at  that  time  there  is  no  individual 
endowed  with  the  requisite  capability. 

21  Only  that  Individual  can  be  said  to  be  "capable,"  which  mauifests  the  Class. 
The  class  "  Got wa"  is  manifested  by  the  individual  cows  alone;  and  hence  no  other 
individuals — as  liorses  or  elephants — can  be  said  to  manifest  that  Class. 

2?  Though  the  individual  cows  and  horses  are  equally  different  from  the  classes 
1  Ootwa '  and  '  Ac  viatica,'  yet  the  individual  cow  is  capable  of  manifesting  the  former 
class  and  not  the  latter. 

89  That  which  is  perceived  by  the  Sense  does  not  require  any  other  proof  to 
substantiate  it. 

80-sl  If  the  Idea  of  the  Class  were  produced  by  Inference,  we  would  stand  in  need 


AKRTI.  287 

by  the  Individual )  no  concomitant  property  need  be  looked  for;  because 
such  manifestation  is  not  inferential;  and  in  the  case  of  sense-perception, 
what  would  be  the  use  of  any  further  definitions,  &c.  (of  marks  and 
characteristics,  &c.)  ? 

31-32.  Then  again,  the  relationship  between  the  Individual  and  the 
Class  is  purely  natural,  and  not  based  upon  any  reasoning.  Consequently 
we  do  not  require  any  other  Class,  for  the  establishment  of  such  relation- 
ship. And  like  the  aforesaid  capability,  the  natural  (character  of  the 
relation)  cannot  be  questioned. 

33.  Or,  even  if  the  relationship  were  based  upon  some  reasons, — since 
it  is  only  a  reason  or  ground,  in  some  form  or  the  other,  that  is  required, — 
therefore  when  certain  Individuals  have  been  perceived,  (they  themselves 
would  supply  the  necessary  grounds  for  the  relation),  and  nothing  else 
(in  the  shape  of  a  fresh  Class)  would  be  needed. 

34.  Qttestion  :  "Wherefore  do  other  Individuals  not  signify  the  Class  r  " 
Answer:  Simply  because  such  manifestation  is  not  seen  to  follow  from  them. 
And  since  such  non-application  of  one  set  of  individuals  to  another  Class  is 
only  natural,  no  other  grounds  for  non-manifestation,  need  be  sought  after. 

35-36.  Question  :  "Since  you  do  not  admit  of  any  further  'Samanya' 
(a  higher  Class)  for  the  controlling  of  the  application  (i.e.,  the  relation  bet- 
ween certain  Individuals  and  Classes),  therefore,  why  should  not  the  notion 
of  the  individual  cow  be  independent  of  any  such  controlling  agency  as  that 
of  the  Class  'Cow  '  ?  And  just  as,  even  though  (all  individuals  are)  equally- 
different  (from  the  Class)  yet  the  capability  of  relationship  belongs  only  to 
some  of  them,  (independently  of  any  other  causes),  so  too  we  would  have 
the  cognition  of  the  individual  'cow'  (naturally  by  itself),  without  anv 
other  causes." 


of  a  concomitant  property.  But  as  a  matter  of  fact,  it  is  only  a  case  of  Sense-percep- 
tion. This  anticipates  the  following  question  :  "  By  what  mark  do  we  know  that 
such  an  individual  will  manifest  such  a  Class?"  The  sense  of  the  reply  is  that  it  is 
only  Inference  that  stands  in  need  of  such  a  mark  ;  Sense-perception  does  not  require 
it. 

81.32  This  anticipates  the  following  objection:  "The  individuals  being  many, 
they  cannot  be  the  cause  of  any  one  relationship, —  and  as  such  we  shall  require  another 
Class  for  the  establishing  of  the  said  relationship."  The  reply  is  that  the  relationship 
is  natural,  and  not  based  upon  any  extraneous  grounds. 

34  How  is  it  that  the  individual  coic  does  not  indicate  the  class  '  Horse '  ? 

3&.S8  if  many  and  diverse  individuals  be  the  grounds  of  the  existence  of  a  single 
Class,  we  may  have  the  same  Individuals  as  the  causes  of  the  single  notion  of  the 
individual  cow;  and  we  need  not  have  any  such  thing  as  the  class  'cow.'  And  just  as 
among  certain  individuals,  eqnally  different  from  the  Class,  only  a  few  have  the  natural 
capability  of  being  related  to  the  Class ;  so  also  we  could  have  a  natural  cognition 
of  the  class  '  Cow  '  without  any  other  cause. 
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37  Answer  :  Inasmuch  as  we  do  not  admit  of  the  appearance  of 
any  cognitions,  in  the  absence  of  objects, — we  necessarily  require  a  Class, 
apart  from  the  Individual. 

38.  All  Ideas,  appearing  without  corresponding  objects,  must,  in  the 
absence  of  such  objects,  be  rejected  as  false.  And  the  existence  of  the  clas* 
("cow")  here  cannot  be  said  to  be  faulty,  on  the  ground  of  the  absence  of 
another  (Class). 

39.  If  the  Class  were  not  admitted,  then  there  could  be  no  function- 
ing of  Verbal  Testimony  and  Inference  (as  means  of  true  cognition). 
Because  there  could  be  no  relationship  among  individuals,  on  account  of 
the  endless  number  (of  these). 

40.  And  further,  this  (relation)  is  of  use  to  the  person  (in  arriving 
at  Inferences  and  Verbal  Testimony),  simply  because  of  its  being  so 
perceived.  Whereas  in  the  case  of  the  relation  between  the  Individual 
and  the  Class,  there  is  no  need  of  perception. 

41-42.  When  the  object,  in  the  shape  of  the  Class  '  cow,'  has  been 
cognised  by  means  of  the  Senses,  Apparent  Inconsistency  leads  to  the  ac- 

37  With  regard  to  the  different  kinds  of  cows,  we  have  an  idea  of  a  single  com- 
monality consisting  of  a  character  that  is  common  to  all  cows.  And  since  there  can  be 
no  ideas  without  their  counterpart  realities,  therefore  we  must  admit  of  a  single  class 
"  Cow,"  independently  of  the  specific  characteristics  of  the  individual  cows. 

38  It  is  a  fact  of  common  experience,  in  the  case  of  different  kinds  of  medicine 
effecting  a  cure  of  the  same  disease,  that  even  many  and  diverse  agents  conspire  to 
bring  about  a  single  end.  Therefore  even  in  the  absence  of  any  farther  assumed 
Classes,  it  is  only  reasonable  that  the  diverse  Individual*  should  directly  point  to  a 
single  Class. 

S9  Verbal  Testimony  is  based  upon  the  relation  of  Word  and  Meaning  ;  and  In- 
ference is  based  upon  the  relation  subsisting  among  the  various  terms  of  the  syllogism. 
If  we  had  no  Classes,  all  relationships  would  have  to  be  based  upon  Individuals;  and 
as  all  Individuals  (innumerable)  could  not  be  perceptible  at  any  one  time,  no  relation- 
ship would  ever  be  perceived. 

*0  In  the  case  of  Inference,  a  relationship  is  of  use  in  the  argument,  only  when  it 
has  been  duly  ascertained,  as  existing  among  the  terms  concerned.  Of  the  Class, 
however,  the  relationship  with  the  Individual  is  based  upon  the  very  nature  of  the  two ; 
and  as  such  it  does  not  stand  in  need  of  being  actually  realised  in  perception. 

41.42  Even  though  the  capability  (of  producing  a  single  idea  of  commonality 
possessed  by  certain  Individuals)  exists,  yet,  in  as  much  as  no  Idea  can  exist  without 
its  counterpart  reality,  we  cannot  but  admit  of  the  reality  of  the  Clans,  as  the  real 
object  of  the  single  notion  of  commonality  produced  by  the  aforesaid  capability;  and 
hence  if  the  Class  be  denied,  the  capability  itself  becomes    untenable. 

"  The  capability,  $"c." — This  is  in  anticipation  of  the  argument  that  the  capability 
itself  might  be  accepted  to  be  the  object  of  the  notion  of  commonality  — thereby  doing 
away  with  the  necessity  of  postulating  the  Class.  The  sense  of  the  reply  is  that  the 
existence  of    the  Class  ia  realised  by   Sense-perception;  and  as  such  it  ia  far  more 
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eeptance  of  a  single  capability  as  the  controlling  agent  (of  such  relation 
between  the  Individuals  and  the  Class);  and  this  (capability)  being  now 
established,  cannot  set  aside  its  own  cause  (the  idea  of  the  Class).  The 
capability  itself  cannot  be  the  object  of  this  (single)  notion  (of  common- 
ality); because  it  is  not  perceptible  by  the  Senses. 

43.  The  regressus  ad  infinitum,  that  you  urge  on  the  ground  of  (the 
necessity  of  having  further  and  further)  other  Classes,  could  only  tend 
to  the  rejection  of  (all  ideas  of)  Glass.  But  such  rejection  is  opposed  to 
facts  perceived  by  the  Sense. 

44.  Either  the  relation  (between  the  Individual  and  the  Class),  or 
the  basis  thereof,  is  not  the  means  of  cognising  the  Class.  It  is  only  when 
the  individual  object  has  been  perceived  (by  the  Sense)  in  its  true  form, 
that  the  Class  is  subsequently  definitely  ascertained. 

45.  Since  the  dewlap,  &c,  and  the  class '  cow'  are  both  connected  with 
the  same  object  (cow),  therefore  the  existence  of  the  dewlap,  &c,  tends 
simply  to  point  (to  the  Glass  as  related  to  the  same  individual  objects  of 
which  it  itself  is  the  qualification).  And  it  is  not  necessary  that  any- 
thing that  serves  to  point  to  something  else  must  be  an  integral  part  of  it. 

46-47.  And  when  there  is  no  absolute  difference  between  the  dew- 
lap, «fec,  and  the  individual  cow,  and  again  between  the  class  'cow  '  and  the 
individuals  (composing  it),  then  the  reply  to  the  question — "  how  is  it 
that  the  class  'cow  '  applies  only  to  the  objects  endowed  with  the  dewlap, 
&c.  ?  " — would  be  that  it  does  so  simply  because  the  Class  consists  of 
(is  identical  with)  it  (the  individual  endowed  with  the  dewlap,  &c.)  Then 
as  for  the  question — "Whence  this  identity?" — you  must  understand  that 
it  lies  in  the  very  nature  (of  the  Class  and  the  Individuals  composing  it). 

reasonable  to  admit  the  Class  as  the  real  object  of  the  notion  of  commonality,  than  the 
Capability,  which,  at  best,  can  only  be  inferred. 

*4  Thus  the  ascertainment  of  the  Class  is  independent  of  the  relation,  &c;  and  as 
such  cannot  be  rejected. 

46  This  is  in  anticipation  of  an  objection  to  the  Bhiishya  passage,  where  it  is 
declared  that  the  Class  ('cow')  is  qualified  by  the  dewlap,  &c.  ;  this  theory  makes  the 
cognition  of  the  Class  'cow'  dependent  npon  that  of  another  Class  'dewlap';  and  this 
goes  against  the  standard  theory  of  the  independent  cognisability  of  the  Class  '  cow.' 
The  sense  of  the  reply  is  that  when  the  Bhashya  raised  the  question  — what  is  the 
meaning  of  the  word  '  Cow '  ? — the  reply  given  was  that  the  signification  of  the  word 
consisted  of  the  class  endowed  with  the  deivlap,  Sfc,  meaning  thereby  the  object  endowed 
with  these.  The  peculiar  wording  may  be  explained  on  the  ground  of  both  the  dewlap 
and  the  Class  'coxo'  being  related  to  one  and  the  same  object,  the  individual  coxv ;  and 
in  no  case  can  we  admit  the  dewlap  as  qualifying  the  Class.  "And  it  is  not  necessary, 
A'('-" — i.e.,  because  the  dewlap  is  not  an  integral  part  of  the  Class  '  cow,'  that  is  no  reason 
why  it  should  not  be  accepted  as  defining  (or  specifying)  it. 

•n-49  This  supplies,  from  the  Author's  own  standpoint,  an  answer  to  the  question — 
37 
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48-49.  Thus  the  fixity  (of  relation)  is  established  in  accordance 
with  ordinary  sense-perception.  And  the  difference  among  the  various 
classes  'Cow,'  ('Horse'),  &c,  are  based  on  the  very  nature  of  tilings,  and 
are  not  due  to  any  difference  in  their  respective  manifesting  agencies;  for 
if  it  were  so,  then  like  the  shortness,  &c,  (of  letters),  the  difference  among 
classes  would  become  false.  Then  again,  we  ask — On  what  depends  the 
difference  between  the  manifesting  agency  (the  summum  genus  "  Vastutwa  ") 
and  the  individual  objects,  elephants,  &c.  ?  If  it  be  said  that  the  difference 
is  natural, — we  can  say  the  same  (with  regard  to  the  difference  of  the 
Miner  classes  themselves, — thus  doing  away  with  the  intervention  of  a 
summum  genus). 

50.  If  it  be  urged  that  the  difference  is  due  to  the  peculiarity  of  the 
manifested  class ; — then  there  would  be  mutual  dependence.  Therefore  the 
difference  between  the  classes  ('cow'  aud  'elephant')  and  the  individuals 
(cow  and  elephant)  must  be  held  to  be  based  upon  the  very  nature  of 
things. 

51  Objection  ;  "Since  the  Class  extends  over  many  (individuals)  and 
the  Individual  over  nothing  but  itself,  therefore  they  (the  Class  and  the 
Individual)  cannot  properly  be  held  to  be  identical ;  and  hence  (in  the 
cognition  of  the  Class)  there  must  be  some  secondary  imposition. 

what  is  the  ground  of  the  peculiar  relationship  between  the  Class  and  the  Individual  ? 
This  ground  is  held  to  be  mere  identity. 

48-49  "  The  difference,  $c." — This  is  levelled  against  those  that  hold  that  all  classes 
are  identical  in  the  summum  genus  'Vastutwa,'  and  that  their  differentiation  into  the 
minor  classes  is  due  to  certain  manifesting  agencies  in  the  shape  of  the  words  '  Gotwa  ' 
'  acwatwa,'  and  the  like;  just  as  in  the  case  of  Letters,  the  only  difference  lies  in  the 
Intonations — short  or  long,  high  or  low,  &c. 

"  We  can  say  the  same,  Sfc." — In  the  case  of  individual  cows  also,  there  is  a  natural 
difference  among  them.  Thus,  then,  though  '  Vastutwa,'  is  one,  yet,  owing  to  the  differ- 
ences  among  the  individual  cows  and  elephants,  if  it  be  held  to  appear  manifold,  in  the 
shape  of  the  minor  classes,  "Cow"  and  "  Elephant,"  —  then,  in  the  same  manner,  in  as 
much  as  there  are  natural  differences  among  the  individual  cows  themselves,  these 
individuals  could  be  taken  as  forming  so  many  minor  classes;  especially  as  the  only 
ground  for  '  Vastutwa'  appearing  in  the  forms  of  the  minor  classes  "Cow,"  "  Elephant," 
&c,  is  the  fact  of  its  difference  from  the  individual  cows  and  elephants.  This  is  a 
palpable  absurdity;  consequently,  we  cannot  but  admit  of  a  class  "Cow,"  which  is 
distinct  from  the  elephant,  &c,  and  yet  embraces,  within  itself,  all  individual  cows. 
And  in  this  manner,  the  necessity  of  the  minor  class  '  cow '  is  established,  apart  from 
any  manifesting  agency  in  the  shape  of  a   summum  genus. 

60  "Mutual  dependence." — The  cognition  of  the  manifested  depending  upon  the 
manifesting  agency,  and  the  difference  of  this  latter  from  the  individuals,  necessary 
for  the  said  manifestation.,  depending  upon  the  peculiarity  of  the  manifested  class. 

61  In  as  much  as  they  cannot  be  identical,  the  idea  of  the  Class  must  be  either 
mistaken,  or  only  a  secondary  characteristic  imposed  upon  the  Individual. 
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52.  "  We  must  admit  the  difference  ( of  the  Class  as  extending  over 
each  different  individual), — because  the  Class  is  identical  with  those  that 
are  different  (among  themselves) — like  the  specific  character,  (of  the  indi- 
viduals). And  again,  we  must  admit  the  singleness  of  individuals, — because 
they  are  all  identical  with  the  one  (Class). 

53.  Then  again,  "  how  can  one  and  the  same  thing,  (the  Class  and  the 
Individual  being  identical,  and  thus  one  and  the  same),  be  both  one  (in  the 
form  of  the  Class)  and  many  (in  the  form  of  the  Individuals),  and  then  too, 
extend  over  others  (as  a  Class)  and  be  restricted  within  itself  (as  an  Indi- 
vidual) ?  How  too,  can  the  same  be  both  the  Class  and  the  Individual  ?  These 
among  others  are  the  inevitable  contradictions  involved  in  your  theory." 

54-55.  Reply  :  It  is  not  proper  to  urge  these  contradictions  (as  they 
do  not  apply  to  our  theory)  ;  because  it  is  only  when  the  Individual  is 
cognised  as  being  identical  with  the  Class,  that  it  can  extend  over  many 
things  ;  and  the  class  too  is  known  to  extend  to  nothing  beyond  itself, 
only  when  it  is  perceived  to  have  become  identical  with  the  character  of 
the  Individual.     (Thus  there  ceases  to  be  auy  contradiction). 

55-56.  In  the  same  manner  is  to  be  set  aside  the  (contradiction  based 
upon  the)  fact  of  (one  and  the  same  thing)  being  both  diverse  and  one 
because  in  one  shape  (that  of  Class)  we  may  have  singleness,  and  in  another 
(that  of  Individual),  diversity. 

56-57.  He  who  urges  the  diverse  character  of  the  Class  is  to  be  shown 
that  (the  Class  has  that  character)  when  it  is  in  the  shape  of  the  Indivi- 
duals ;  and  hence  we  accept  this  character,  as  also  the  single  character  of 
the  Individuals,  only  as  appearing  in  the  shape  of  the  Class. 


&2  The  sense  of  the  objection  is  this :  "  The  Class  is  identical  with  all  Individuals 
the  Individuals  differ  from  one  another;  hence  the  Class  as  affecting  one  Individual 
must  be  different  from  that  which  affects  another.  Secondly  all  Individuals  being 
identical  with  the  one  Class,  they  must  all  be  one  and  one  alone.  Thus  then,  the  theory 
of  the  identity  of  the  Class  with  the  Individuals  militates  against  two  of  your  most 
cherished  notions.  The  first  syllogism,  brought  forward  in  the  Karikii  does  away  with 
the  very  character  of  the  Class — viz  that  of  being  one  and  embracing  many  Individuals  ; 
and  the  second  syllogism  strikes  at  the  character  of  the  Individuals,  which  are  held  to 
be  many  and  diverse. 

6*. 66  it  is  only  when  the  Individual  has  acquired  the  character  of  the  Class  that 
it  can  extend  over  many  Individuals;  and  the  Class  too  is  restricted  within  itself  only 
when  it  has  acquired  the  character  of  the  Individual. 

66.66  The  Class  '  Cow,'  in  the  shape  of  the  red  cow,  differs  from  the  black  coic;  where- 
as in  its  own  generic  shape— of  the  Class  '  Coio' — it  cannot  but  be  identical  with  the 
black  cow  also.  And  this  does  not  constitute  any  self-contradiction,  as  it  is  always  pos- 
sible for  one  and  the  same  thing  to  bear  one  relation  to  one  thing,  and  the  opposite 
relation  to  another  thing. 

68.67  The  contradictory  character  is  admitted,  as  explained  in  the  foregoing  Karika  ; 
hence  your  syllogisms  become  entirely  superfluous. 
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57-58.  As  iu  the  case  of  the  variegated  colour,  we  can  optionally  fix 
upon  any  one  of  the  various  colours  (without  any  contradiction),  simply 
because  the  object  (colour)  is  of  a  variegated  character, — so,  in  the  same 
manner,  we  could  fix  upon  the  diversity  or  uuity  (of  the  Class  or  the  In- 
dividual, without  any  contradiction,  because  in  different  shapes  both  are 
capable  of  having  the  two  characters). 

58-59.  He  who  would  seek  (by  the  above  arguments)  to  prove  the 
diversity  (of  the  Class),  after  having  separated  the  Class-character  (from 
the  Individuals),  will  have  his  premiss  failing.  And  if  the  premiss  were 
to  be  fulBlled,  then  it  would  simply  be  proving  the  proved  (i.e.,  redundant). 

59-61.  When  the  Class  is  cognised  as  identical  in  form  with  the  divers 
Individuals,  then  the  object  appears  only  in  its  individual  form  ;  and  when 
this  (individual  character)  has  appeared  (to  consciousness),  the  (character 
of)  Class  continues  to  lie  latent  in  it,  helping  its  existeuee  ;  and  though 
a  real  entity,  this  (character  of  the  Class)  appears  to  us  to  be  non-existing, 
because  it  is  (at  that  time)  not  perceptible  (by  itself,  apart  from  the 
Individual). 

61-62.  When  we  are  cognisant  of  the  Individuals  themselves  as  non- 
different  from  the  Class,  then  it  is  the  Class  itself  that  is  perceived  (and 
the  Individuals  continue  to  lie  latent). 

62-63.  When,  however,  an  object  of  variegated  character  is  cognised 
at  once  (without  any  concrete  cognition  of  details),  then  difference,  non- 
difference,  diversity  and  all  things  else  become  latent. 

63-64.  But  no  word  can  express  such  an  object  (in  the  abstract)  ; 
(in  as  much  as)  all  words  apply  to  the  generic  forms  (of  things). 

68.69  The  premiss  is  in  the  form — "  because  it  is  identical  with  diverse  Individuals." 
But  when  the  Class-character  is  removed,  then  the  identity  ceases  to  exist;  because 
it  is  only  the  Clas.i  that  is  one  and  identical,  embracing  all  Individuals.  Thus  then  if 
the  Identity  is  accepted,  the  Class-character   of  the  Individual  cannot   but  be  admitted. 

6L.82  Tims  then,  the  Individual  and  the  class  are  cognised,  equally,  in  the  same 
manner,  according  as  occasion  presents  itself.  Therefore  none  of  the  two  can  be  denied. 
These  two  cases  are  of  concrete  cognition  ;  while  the  next  Karika  cites  a  case  of  un- 
qualified abstract  cognition. 

68.64  The  first  half  of  the  Karika  anticipates  the  following  objection  :  "  If  the  form 
of  the  object  be  as  described  in  the  foregoing  Karika,  then,  how  can  you  explain  the 
assertion  of  the  Bbashya  that  '  the  class  is  the  denotation  of  the  word  '  ?  For  it  is  the 
real  form  of  the  object  (which  has  been  shown  to  be  abstract)  that  a  word  ought  to  denote  , 
or  else,  it  becomes  entirely  disconnected  from  the  object^sought  to  be  signified."  The  sense 
of  the  reply  is  that  no  word  can  have  any  significance  with  regard  to  the  variegated 
character  of  an  object  taken  in  the  abstract ;  since  words  apply  to  certain  portions  of 
the  object,  and  this  portion  is  the  generic  form  of  the  object, — that  is  to  say,  the  idea 
of  the  Class  as  contained  iu  the  idea  of  the  Individual  is  what  forms  the  object  of 
verbal  signification. 
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64-65.  In  view  of  the  object  as  a  complete  whole  (not  signified  by 
the  word),  some  people  assert  the  separation  of  certain  parts  of  the  denota- 
tion of  the  word  to  be  false.  But  the  fact  of  the  generic  idea  (of  Class) 
being  a  part  (of  the  denotation  of  words)  cannot  be  denied. 

65-66.  He,  who  explains  "  Class  "  as  being  merely  the  similarity  among 
individual  objects  (should  explain),  what  lie  understands  by  the  word 
"  similarity."  If  it  be  the  fact  of  the  various  individuals  having  one  and 
the  same  form  (and  character),  then  this  is  exactly  what  we  mean  by  the 
Avoid  "  Class. " 

67-68.  If  however,  by  "  Similarity  "  you  mean  the  Similarity  of  form, 
then  you  must  explain  whose,  and  with  whom,  is  this  similarity.  For,  in 
their  particular  forms,  the  cow  that  is  red  is  not  similar  to  that  which 
is  black.  If  (it  be  urged  that)  the  former  are  similar  to  the  latter, 
in  that  they  have  similar  limbs  &c, — then  (we  say  that)  the  idea  of  simi- 
larity that  we  would  have  would  be  in  the  form  "  like  the  black  cow";  and 
this  could  not  give  rise  to  the  notion  of  (both  sorts  of  cows  belonging  to) 
a  common  Glass  '  Cow.  ' 

69.  Even  by  mistake  we  could  only  have  the  notion  that  "  this  (red 
cow)  is  the  black  one"  ;  and  not  that  "  it  belongs  to  the  Class  '  Cow  '." 
For  the  form  of  the  red  cow  is  not  the  form  of  coiv  in  general. 

70.  There  would  be  no  idea  of  "  Cow  "  with   reference  to   any    other 

8*.3&  Since  words  do  not  touch  the  complete  forms  of  objects,  as  they  exist ; 
therefore,  on  this  sole  ground,  some  people  assert  that  the  separation  of  the  generic 
from  the  other  elements  of  the  object  is  a  mistake.  The  sense  of  the  last  sentence 
added  to  the  reply  given  to  this  view  is  that,  though  this  separation  may  be  considered 
a  mistake,  yet  no  one  can  deny  the  existence  of  various  elements  in  the  idea  of  an 
object ;  nor  can  any  one  deny  the  fact  of  the  generic  idea  (of  the  Class)  being  one  of 
these  elements.  Therefore  Words,  according  to  their  capabilities,  must  be  taken  to 
touch  only  certain  elements  of  the  object  (and  not  all  of  them)  ;  and  this  fact  cannot 
be  rightly  construed  into  a  disconnection  of  the  Word  with  the  real  character  of  the 
object. 

61.83  if  the  similarity  were  to  rest  in  the  Individuals,  then,  we  could  not  perceive 
any  similarity  between  the  red  cow  and  the  black.  Even  if  there  be  certain  similarities 
of  bodily  shape,  limbs,  &c,  all  the  idea  we  could  have  would  be  that—'  the  red  Cow 
is  similar  to  the  black  Cow,'  and  this  could  never  be  the  source  of  an  idea  of  the 
comprehensive  Class  '  Cow  '—in  the  form  that  'both  the  red  cow  and  the  black 
equally  belong  to  the  Class  Cow.' 

69  If  it  be  urged  that  the  idea  of  Class  is  a  mistaken  one,  based  on  similarity,— 
even  then,  in  the  case  of  the  two  cows,  red  and  black,  the  idea  would  be  that  'the  red 
cow  is  the  black  cow.'  For  any  idea — either  correct  or  mistaken — of  the  Class  '  Cow, 
in  this  case,  there  is  nocanse.  "  The  form  of  the  red  Cow  $rc."  For  if  it  were  so,  then 
the  black  or  the  white  cow  would  cease  to  be  called  a  '  Cow.' 

™  The  generic  idea  of  the  "  Cow  "  is  found  to  belong  to  all  cows— black,  red,  &c, 
and  yet  you  seem  to  restrict  the  name  to  only  red  ones.  Therefore  your  theory  dis- 
tinctfy  militates  against  the  well-established    fact  uf  the  generic  idea  of  Cow  in  general. 
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cows  besides  the  black  one,  even  if  they  were  very  much  similar  to  it.  But 
such  an  idea  (of  "  Cow  ")  is  actually  found  to  exist.  And  yet  you  do  not 
admit  the  existence  anywhere  of  such  a  generic  form  as  the  "  Cow  "  in 
general. 

71.  Nor  is  any  other  "Cow"  known  to  exist,  on  which  you  could 
base  the  notion  of  similarity  (extending  overall  cows).  And  again,  with 
regard  to  two  objects  that  are  similar,  no  idea  that  "  it  is  that "  (i.e.,  no 
idea  of  absolute  identity)  can  exist  for  ever. 

72.  Since  the  idea  (of  Glass)  belongs  to  all  men  (at  all  times),  it  can- 
not  be  a  mistaken  notion  ;  specially  as  it  is  never  found  to  be  (contradicted 
and)  set  aside  (by  any  perceptible  fact).  And  if  (even  in  the  absence  of 
any  such  contradicting  fact)  we  accept  an  assumption  (of  its  unreality), 
then  all  ideas  could  be  rejected  as  falsi'. 

73-74.  As  a  matter  of  fact,  wc  do  not  perceive  any  particular  virtue 
in  any  particular  individual  cow  ;  what,  then,  is  that  one  individual,  which 
would  be  called  a  "  Cow  "  (ami  on  a  similarity  with  which  we  would  apply 
the  name  '  Cow  '  to  other  individuals)  ?  If  some  pristine  individual  (the 
first  cow  created  by  God,  f.i  ,  were  said  to  be  such  an  Individual), — then, 
inasmuch  as  we  have  never  seen  this  pristine  individual,  and  hence  can  never 
have  any  idea  of  similarity  (with  it),  we  could  never  have  any  generic  idea 
of  'Cow  '  in  general  (through  that  individual  Cow). 

11  "  Nor,  ^c." — This  is  in  anticipation  of  tho  following  argument  :  "  Tlie  class 
cow  is  not  the  similarity  of  the  black  cow,  but  a  similarity  with  a  cow  which  is  simi- 
lar to  all  cows  in  existence."  The  sense  of  the  reply  is  that  you  do  not  admit  of  any 
such  generic  entity  as  the  '  Cow  '  ;  and  yet  yon  cannot  reasonably  deny  its  existence, 
cognised  by  all  persons. 

"  And  further,  ^'c." — In  every  case  of  mistaken  notions — 'as  in  the  case  of  silver 
and  shell — one  is  for  a  moment  deceived  by  similarity,  and  takes  the  one  for  the  other  ; 
but  soon  after  he  perceives  a  difference,  he  is  uudeceived.  and  ceases  to  have  any  idea 
of  the  identity  of  the  two  objects.  Such  is  the  case  with  all  mistaken  notions  : 
they  always  disappear  in  due  coarse  of  time.  In  the  case  of  the  idea  of  the  Class 
'  Cow'  however,  we  find,  as  a  matter  of  fact,  that  all  along  eternity,  all  men  have  had 
the  idea  that  all  the  various  kinds  of  Cows  belong  to  the  Single  Class  '  Cow  '  ;  and 
certainly  such  a  long-continued  universally  recognised  idea  cannot  be  disregarded  as 
a  figment. 

14-T&  Similarity  of  body  means  that  all  cows  have  bodies  that  belong  to  one  and 
the  same  Class.  But  one  who  denies  all  Class  cannot  admit  of  this  explanation  ;  and 
heuce  it  is  yet  to  be  explained  what  is  meant  by  '  Similarity.'  "  For  an  idea,  Jjfc." — 
This  refers  to  the  following  argument :"  Even  in  the  absence  of  Classes  of  body,  the 
Individuals  themselves,  aided  by  certain  everlasting  Vdsdnds,  would  bring  about  ideas 
of  the  commonality  of  the  bodies,  and  thereby  also  the  idea  of  the  said  Similar- 
ity." The  sense  of  the  reply  is  that  in  the  absence  of  an  all-embracing  Class  (of 
Bodies),  the  many  and  diverse  Individuals  themselves  cannot,  in  any  way,  bring  about 
any  idea  of  single  commonality — as  we  have  already  shown  above. 
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74-75.  And  further,  there  can  be  no  idea  of  similarity,  in  the  absence 
of  Classes,  of  the  limbs  (of  the  cow)  ;  for  an  idea  of  a  Class  is  not  pro- 
duced by  the  individuals  alone. 

75-76.  Then,  as  to  the  question,  whether  this  similarity  is  different, 
oi"  not  different,  from  the  individuals, — (it  must  be  admitted  that)  simi- 
larity must  consist  either  in  the  Class  (i.e.,  if  it  be  said  to  be  different 
from  the  Individual)  or  in  the  Individual  itself. 

76-77.  It  is  for  this  reason  that  in  his  own  work  Vindhyavasin  has 
explained  that  "  sameness  of  form  "  (San'ipya)  is  not  an  object  absolutely 
different  (from  the  Individuals).  And  it  is  only  by  mistake  that  "simi- 
larity "  has  been  asserted  by  (Vaiceshikas,  on  the  basis  of  Vindhyavasin's 
assertion)  to  constitute  what  we  call  a  Class. 

Thus  ends  the  Chapter  on  Akrtt. 


Section  14. 
"APOHA." 


1.  Those,  who  have  assumed  the  Class  ('  Cow  ')  to  be  a  negation  of 
the  absence  of  Cow, — even  these  people  have  clearly,  by  the  assertion  of 
the  negation  of  the  absence  of  Cow,  admitted  of  an  entity  in  the  shape  of 
"  gotiva  "  (the  Class  '  Cow  '  j. 

2.  It   has   been   proved   before    (by  the  Bauddhas}  that  a  negation  is    • 
only  another  form  of  positive  entity  ;  and   hence,    please   tell   me  what   is      V»*^ 
that  positive  entity,  which  consists  in  the  negation  of  "  Horse"  &c. 

3.  The  specific  (abstract)  form  cannot  be  held  to  be  such  an  object, 
because  it  is  undefined  (abstract  and  unqualified).     Nor  could  it   apply   to 

76. IS  This  is  in  reply  to  the  following  theory  :  "  Similarity  does  not  mean  the  Simi- 
larity of  bodies,  hufc  an  entity  altogether  different  from  Individuals  and  Classes  "  The 
sense  of  the  reply  is  that  we  have  never  come  across  any  similarity,  which  is  distinct 
from  the  Class,  and  yet  different  from  the  Individuals  (vide  Chapter  on  Analogy). 

76.77  Vindhyavasin  has  said— '  Surupyam  Sdmdnyam  '•  and  this  only  means  that  the 
Class  (Sdmdnyd)  consists  in  Sdrupya, — that  is  in  the  one  single  form  which  is  common  to 
all  the  Individuals  (composing  that  Class)  ;  and  yet  people  have  mistaken  his  'Sdrupya  ' 
for  '  Sddrcya  '  (Similarity),  and  have  gone  about  asserting  that  it  is  something  distinct 
from  Individuals,  &c,  &c. 

1  The  Bauddhas  assert  that  the  Class  '  Cow'  is  only  the  negation  of  all  that  is  not 
cow.     This  is  what  they  mean  by  '  Apoha.' 

2  Besides  the  class  '  Cow,'  there  can  bo  no  other  positive  entity  that  could  be  the 
substratnm  of  the  negation  of  '  not-cow.' 

3  To  that  which  is  undefined  cannot  be  attributed  any  positive  character— to  say 
nothing  of  a  negative  character. 
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the    individual    black   cow,  &c,  because   that  would  not  be  common  (to  all 
cows). 

4.  The  forms  of  the  black,  red,  &c,  are  not  common  to  one  another, 
and  for  you  (Bauddhas),  there  is  no  one  entity  which  could  be  common  to 
the  rest,  for,  in  that  case,  there  would  be  an  endlessness  of  the  meanings 
(of  that  one  entity). 

5.  All  non-cows  (horse,  &c),  cannot  be  negatived  directl}'  by  any  in- 
dividual (cow);  because  it  is  not  the  idea  of  the  black  cow  which  is 
brought  about  by  the  negation  of  non-cotv. 

6.  The  idea  of  the  black  cow  is  brought  about  by  the  negation  of 
eows  that  are  red,  &c.  {i.e.,  the  negation  of  all  cows  that  are  not  black).  If  1 
on  the  contrary,  this  idea  of  the  black  cow  were  to  negative  the 
absence  of  coio  in  general,  (and  thus  be  tantamount  to  the  idea  of  cow  in 
general),  then, — just  as  it  does  not  negative  itself  (since  it  itself  is  a  cow), — 
so  it  could  not  negative  the  other  kinds  of  cows  (red,  &c, — because  these 
too  would  be  as  much  Cows,  as  the  black  one),  (and  thus  the  well-established 
fact  of  the  black  cow  negativing  the  other  kinds  of  cows  would  be  contra- 
dicted). 

7.  Thus  then,  if  you  were  to  assume  that  there  is  partial  non-nega- 
tiving, while  there  is  general  real  negativing, — then  this  simultaneous 
affirmation  and  negation  would  involve  a  self-contradiction. 

8-9.  For  these  reasons,  there  can  be  no  negation  of  the  '  non-cow'  b}' 
such  individuals  (cows)  (as  have  their  forms  confined  within  themselves) 
Nor  is  a  conglomeration  of  these  (individual  cows)  the  means  of  negativing 

*  "  And  for  you,  §rc." — For  us,  there  is  a  class  '  cow  '  which  is  common  to  all  indiv- 
dual  cows,  and  which  we  could  have  as  the  substratum  of  the  negation  of  'not-cow.'  As 
for  the  Bauddhas,  they  do  not  admit  of  any  such  Class.  Hence  if  they  were  to  admit 
of  any  such  single  entity  as  '  cow,'  then,  in  that  case,  in  as  much  as  there  are  many 
kinds  of  cows,  the  one  word  (signifying  the  single  entity)  would  come  to  have  so 
many  distinct  denotations,  separately,  with  regard  to  each  separate  individual.  And 
such  endlessness  of  denotations  would  be  far  from  desirable.  Specially  as  we  can 
conceive  of  no  relationship  of  a  word  with  endless  denotations.  Hence  such  a  word 
could  never  be  used.  That  is  to  say,  if  particular  kinds  of  cows  were  to  be  the  substrate 
of  the  negation  of  '  not-cow, '—and  thus  form  the  denotation  of  the  word  'cow' — then, 
inasmuch  as  there  are  endless  kinds  of  cows,  the  word  '  Cow  '  would  come  to  have  in 
numerable  denotations. 

6  The  negation  of  'not-cow'  would  be  the  coiv  in  general,  and  not  any  particular 
cow. 

1  If  the  theory  above  criticised  were  to  be  accepted,  then  the  individual  black  cow- 
in  accordance  with  a  perceived  fact,  would  negative  the  existence  of  all  other  kind- 
of  cows ;  and  yet  the  same  black  cow — being  the  substratum  of  the  negation  of  all 
'  non-cows,'  and  as  such  having  the  same  character  as  the  '  cow '  in  general — would  also 
include  all  other  kinds  of  cows,  which  it  has  previously  negatived.  Such  would 
be  the  contradiction. 
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"non-cows."  Because,  in  that  case,  we  could  have  an  idea  of  'cow '  in 
general,  only  at  a  time  when  all  the  individual  cows  would  be  simultan- 
eously perceived  (which  is  an  impossibility)  ;  and  then  too,  the  idea  of  the 
cow  in  general  would  be  only  such  as  would  rest  in  all  the  individual  cows 
taken  together  as  one  composite  whole ;  and  we  could  not  have  the  name 
;  cow  '  apply  to  each  individual  cow  taken  separately  by  itself  ;  and  as  for 
applying  to  a  conglomeration  of  all  individuals,  this  is  impossible  (because 
all  individuals,  past,  present  and  future  can  never  be  perceived  at  one 
and  the  same  time). 

10.  Therefore  that  one  form  alone,  which  resides  in  its  entirety  in 
each  and  every  one  of  the  individuals,  can  be  the  means  of  having  an  idea 
of  cow  {in  general).  And  this  (form)  is  none  other  than  'cowness'  {i.e.,  the 
character  or  property  of  belonging  to  the  Class  '  Cow,'  which  is  common 
to  all  individual  cows). 

11.  Obj  :  "  But  in  the  case  of  the  different  sorts  of  Negation,  you  do  not 
admit  of  any  Class  in  the  form  of  a  positive  entity."  Reply :  Even  in  the 
case  of  these  (we  hold  that)  the  Class  (is  a  positive  entity,  in  the  shape  of) 
existence  itself  qualified  (or  limited)  by  non-appearance,  &c. 

12-13.  When  that  (existence)  is  qualified  by  appearance  (contin- 
uance), &c,  then  it  is  known  as  a  positive  entity  ;  and  when  that  (very  exist- 
ence) is  qualified  by  a  negation  due  to  the  pi'esence  of  other  entities  (like 
the  curd,  &c,  in  the  case  of  milk),  then  it  is  known  as  a  negative  entity 
(negation  of  milk  f.i.)  Non-eternality  (or  Destructibility  =  Prai/izeansfi- 
bhava)  belongs  to  a  positive  class  (consisting)  of  the  action  of  being 
destroyed. 

13-15.  "  What  would  non-Brahmanahood  be  with  respect  to  Kshatriyas, 
&c.  ?  Manhood  belongs  to  all  the  four,  and  as  such  cannot  be  said  to  be 
synonymous  with  '  non-Brahmanahood'  ;  and  the  idea  produced  by  the 
word  '  non-Brahmana  '  does  not  refer  to  auy  one  individual  caste  ;  because 
it  equally  signifies  all  the  .three,  Kshatriya,  &c.  Nor  can  it  be  held  to 
signify  the  thi'ee  conjointly,    because    this  notion  of  '  non-Brahmanahood  ' 


11  'Prf/gabhava'  signifies  an  existence  that  has  not  yet  appeared,  and  so  on,  tlie 
various  phases  of  negation  may  be  explained  in  terms  of  positive  entities. 

18-13  This  explains  how,  in  accordance  with  the  above  theory,  we  could  differentiate 
between  entity  and  non-entity. 

13-16  In  this  case,  the  idea  of  non-Brahmanahood  belongs  equally  to  the  Kshatriya 
the  Vaicya  and  the  QQdra;  and  yet  non-Brahmanhood  cannot  be  held  to  be  a  positive 
class  ;  specially  because  we  do  not  know  of  any  such  class  as  would  include  all  the 
three  castes  ;  the  one  that  is  possible  is  the  class  'manhood'  but  it  includes  the  Brah- 
manas  also.  Hence  in  this  case,  you  cannot  but  admit  a  negative  class  ;  why,  then,  can 
you  not  find  your  way  to  accepting  a  general  Apoha  ?  i%Each  of  the  three,  Sfc" — i.e., 
A  Qiidra  is  as  much  a  non-Bralrmana  as  a  Kshatriya. 
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belongs  to  each  of  the  three  separately.  Therefore,  the  only  class  that 
we  could  have  in  the  present  case  would  be  '  nou-Brahmanahood  '  (negation 
of  Brahmana)  ;  and  this  is  a  negative  entity.  And  just  as  we  have  the 
notion  of  Class  with  reference  to  a  negative  entity  like  "  non-Brahmana," 
so,  in  the  same  manner,  we  could  also  have  such  a  notion  of  Class  with 
reference  to  the  'Class'  (when  we  explain  it  as  the  '  negation  of  non- 
cows  ')." 

1*3- 17.  (In  reply  to  the  above  objection)  some  people  hold  that  'nou- 
Brahmana'  is  only  one  word,  like  the  word  "  aksha,"  applying  to  (signi- 
fying) each  of  the  three  castes  (Kshatriya,  Vaicya  and  Cudra).  But  this 
explanation  could  not  apply  to  the  case  of  "  non-jar."  Because  in  this 
case  (of  non-jar)  there  being  endless  individuals  that  are  not  jar,  we  are 
coguisant  of  the  fact  of  this  word  "  non-jar  "  being  common  to  (i.e.,  de- 
noting) all  of  them.  For  this  reason  (some  people  hold  that)  the  reason  for 
the  denotation  of  the  word  "non-Brahmana"  applying  to  Kshatriyas,  &c, 
lies  in  the  fact  of  certain  actions  and  properties  belonging  to  these  latter, 
and  not  to  the  Brahmanas. 

18.  The  true  exaplanation  however,  is  that  the  Class  "  Manhood," 
common  to  all  the  four  castes,  is  precluded,  by  means  of  the  negative  particle 
(in  the  word  "non-Brahmana"),  from  all  Brahmanas, — and  as  such, 
the  class  "  non-Brahmanahood  (signifying  manhood  precluded  from  Brah- 
manas) is  cognised  as  a  positive  entity  ; — just  as  in  the  case  of  the  men- 
tion of  (special)  purposes,  &c. 

18.n  "  Like  the  word  Apoha,  &c," — that  is  to  say  'non-Brahmana'  is  not  a  class  con- 
sisting of  Kshatriyas,  Vaicyas  and  Qudras.  It  is  only  a  word  that  has  three  denotations, 
pointing  to  the  Kshatriya,  the  Vaicya  and  the  Qudra  ;  being  in  this  like  a  word  that 
has  several  meanings.  The  word  '  non-jar  '  cannot  be  said  to  have  different  significa- 
tions.  For,  in  that  case,  this  one  word  would  have  endless  meanings,  in  as  much  as  it 
can  refer  to  all  things  in  the  world,  only  excepting  the  Jar. 

"  Some  people,  fyc" — But  the  explanation  is  scarcely  correct ;  because  it  will  not 
apply  to  the  case  of  the  word  '  non-jar.'  Because  in  the  case  of  the  word  '  non- 
Brahmana'  we  are  fully  cognisant  of  such  properties,  as  Valour,  &c,  and  Actions,  as 
fighting,  &c,  that  belong  to  the  Kshatriya,  and  not  to  the  Brahmana  ;  while  we  know 
of  no  such  properties  as,  not  belonging  to  the  jar,  belong  to  all  other  things  in  the 
world. 

18  "  As  in  the  case  of  the  mention  of  special  purposes  &c." — When  it  is  said — '  bring  a 
man  for  carrying  a  flask  of  wine,' — the  special  purpose  for  which  the  man  is  wanted — 
viz  :  the  carrying  of  the  wine — being  incompatible  with  any  other  caste  but  the  (JKidra 
the  word,  '  man,'  in  this  case,  is  taken  as  signifying  a  person  belonging  to  the  Qiidra  class* 
only.  In  the  same  manner,  in  the  case  in  question,  the  force  of  the  negative  in  '  non- 
Brahmana  '  which  takes  the  place  of  the  special  purpose  (in  the  instance  cited)  serves 
to  disconnect  manhood  from  the  Brahmanas,  and  as  such  signifies  all  men  that  are  not 
Brahmanas,  which  refers  to  all  the  other  three  castes  equally;  and  as  such  can  be  taken 
as  a  positive  entity. 
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19.  Though  there  is  no  caste  in — between  ("  manhood,"  and  "  Brah- 
manahood," "  Kshatriyahood,"  &c),  which  resides  in  the  three  castes  (Kshat- 
riya, Vaicya  and  (Jiidra),  yet,  thi-ough  the  force  of  the  negative  (in  "  non- 
Brahmana"),  the  class  "  manhood  "  is  cognised  as  inhering  in  the  castes 
(Kshatriya,  <fec.) 

20.  Through  the  diversity  of  the  denotative  power  of  words,  we 
have  a  diversity  in  the  cognitions  with  regard  to  the  Castes, — as  when 
in  its  natural  form,  the  class  "manhood  "  is  cognised  as  residing  in  four 
substrates  (the  Brahmana,  the  Kshatriya,  the  Vaicya  and  the  Cudra),  and 
yet,  through  the  preclusion  (of  Brahmanas,  by  means  of  the  negative  in 
now-Brahmana)  it  is  cognised  as  residing  in  only  three  substrates  (Kshatriya, 
Vaicya  and  Cudra). 

21.  Just  as  to  the  eyes  of  the  eagle  and  the  crow  belong  the  faculties 
of  seeing  a  thing  at  a  distance  and  in  close  proximity  respectively;  so  too, 
to  a  single  class  "  manhood  "  would  belong  the  capability  of  denoting 
(a  general  object)  "  man,"  as  also  (the  more  specific  object)  "  nou-Brah- 
mana." 

22.  In  a  case  where  we  have  to  use  a  sentence  in  the  form  "  manhood  " 
residing  in  objects  other  than  Brahmanas,  there  we  use  tlie  word  "  Abrah- 
mana  ";  and  such  actually  is  our  cognition  also. 

23.  In  the  case  of  "non-jar,"  on  the  other  hand,  all  the  cognition 
we  have  is  that  of  the  class  "  earthy  substances  "  other  than  the  jar. 

24.  A  Avord  ("  Brahmana"  f.  i.), — being  precluded,  by  means  of  the 
negative,  from  its  singular  (individual)  character  (of  Brahmanahood), — 
comes  to  reside  in  only  its  generic  form  ("manhood")  devoid  only  of 
that  (aforesaid  individual  chai-acter), 

21  This  meets  the  following  objection  :  "  The  single  class  '  manhood  '  cannot  reside 
in  four  and  three  substrates."  The  sense  of  the  reply  is  that  though  the  organ  of  per- 
ception— the  eye,— is  the  same,  and  the  object — dead  body — is  the  same,  yet  the  eagle 
sees  it  from  a  great  distance,  while  the  crow  only  when  it  is  very  close  to  it. 

22  We  know  of  many  instances  where  compounds  are  used  in  the  place  of  sentences. 
Iti  the  same  manner,  the  word  '  abrdhmana'  could  stand  for 'mew  other  than  Brah- 
manas,'the  explanation  of  this  fact  being  that  the  negative  in  'abrdhmana,'  while  de- 
noting directly  the  preclusion  of  Brahmanas,  indicates  indirectly  the  class  '  man,'  as  re- 
lated to  Brahmanahood.  Consequently,  to  mention  the  word  '  abrahmana'  is  as  much  as 
to  say  '  men  qualified  by  the  absence  of  Brahmanas.' 

8*  The  word  '  Brahmana'  directly  denotes  the  single  class  Brahmana,  and  indirectly 
indicates  the  classes  Man,  Living  being,  &c.  When  the  negative  particle  is  attached  to 
this  word, — in  the  form  '  abrahmana' — it  serves  to  preclude  the  individual  character  of 
Brahmanahood  alone.  And  as  snch,  the  word  cannot  but  fall  back,  for  its  denotation, 
upon  the  nearest  generic  character  of  manhood  (which  is  not  negatived),  which,  how- 
ever, must  be  free  from  the  singular  character  of  Brahmanahood,  which  has  been  pre- 
cluded by  the  negative. 
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25.  When  the  particular  form  (Brahmanahood)  has  been  thus  pre- 
cluded, the  word  ("  non-Brahmana"),  standing  in  need  of  a  Class  (which  it 
could  denote),  is  restricted,  by  the  next  higher  Class,  within  itself  (i.e., 
within  such  a  Class). 

26.  Because  there  is  no  ground  for  setting  aside  the  first  (Class 
"  manhood  "  that  comes  next  to  the  one  precluded),  therefore  what  is 
left  behind  ( as  the  denotation  of  the  word  "  non-Brahmana  ")  is  "  manhood  " 
as  apart  from  "  Brahmanahood." 

27.  The  negative  having  once  precluded  (the  singular  character  of) 
"  Brahmanahood,"  and  thus  having  once  become  the  qualifying  adjunct  (to 
the  specific  character),  if  some  one  were  to  assume  the  preclusion,  by  the 
same  negative,  of  "  manhood," — then  it  could  be  so  only  in  an  indirect  way. 

28.  Therefore  whenever  any  specific  form  (Brahmanahood  f.i.)  of  a 
Class  ("  manhood  ")  are  negatived,  it  is  this  same  Class  that  is  naturally 
cognised,  as  located  in  other  specific  forms  (Kshatriya,  Vaicya  and  C,udra). 
And  such  is  the  experience  of  ordinary  people. 

29.  Though  the  idea  (of  "manhood")  is  common  (to  all  the  four 
castes,  including  Brahmanas),  yet  the  negation  (of  Brahmanas)  is  accept- 
ed as  a  matter  of  course.  And  the  meaning  thus  being  accepted  as  being 
(that  Class)  devoid  of  that  (negatived  element)  alone,  we  have  an  idea 
of  the  others  ( Kshatriyas,  &c. )  also  through  similarity. 

30.  Or,  in  the  case  of  such  words  as  "  non-Brahmana,"  &c,  we  may 
accept   similarity   alone  as  being  the  object   of  denotation.     And   this  is 

2&  Brahmanahood  being  precluded,  the  denotation  rests  upon  the  next  higher 
class  *  Man,'  and  cannot  go  beyond  that,  to  '  Living  being '  for  instance.  For  so  long  as 
the  needs  of  denotation  are  supplied  by  a  lower  class,  it  is  not  right  to  go  beyond  it. 

21  This  anticipates  the  following  objection  :  "  The  negative  in  'abrdhmana,'  while 
precluding  the  directly  expressed  Brahmanahood,  might  also  preclude  the  indirectly 
indicated  manhood."  The  sense  of  the  reply  is  that  Brahmanahood  being  directly 
expressed,  the  negative  cannot  but  qualify  it ;  and  when  the  negative  has  once  served 
the  purpose  of  qualifying  it,  it  cannot  be  taken  to  apply  to  another  entity,  which  is 
only  indirectly  indicated  by  the  word  in  question. 

28  Inasmuch  as  a  Class  cannot  continue  without  the  Individuals  composing  it, 
when  one  set  of  Individuals  is  negatived,  the  Class  must  fall  back  upon  other  sets  of 
Individuals. 

29  Though  it  is  common,  yet,  inasmuch  as  the  negative  particle  serves  to  preclude 
(and  negative)  Brahmanahood,  the  class  'manhood '  must  be  accepted  to  reside  in  the  re- 
maining three  castes — Kshatriya,  Vairya  and  Qudra.  "Similarity" — The  denotations 
is  that  of  the  Class  devoid  of  Brahmanas  ;  and  instead  of  accepting,  by  this,  an  alto- 
gether foreign  positive  entity,  it  is  far  more  reasonable  to  accept  the  Kshatriya,  &c, 
which  are  similar  in  character  to  the  caste  precluded  by  the  negative ;  and  the  cogni- 
tiou  of  these  is  far  easier  than  that  of  any  thing  else. 

30  Inasmuch  as  people  recognise  the  Kshatriya,  &c.,  by  the  word  '  abrdhmana,1  we 
may  accept  similarity  to  be  signified  by  the  negative  particle,    the    word    '  abrdhmana  ' 
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based  upon  a  similarity  of  parts.  Iu  fact,  it  is  also  in  the  absence  of  any 
such  (similarity  of  parts)  that  the  similarity  is  perceived. 

31.  In  some  cases,  even  without  any  similarity,  we  can  have  a  sig- 
nification by  means  of  a  word  accompanied  by  a  negative, — this  being  due 
to  such  causes  as  proximity,  &c, — as  will  be  explained  later  on,  in  connec- 
tion with  the  case  of  the  "  non-seeing  "  (of  the  rising  sun). 

32.  In  this  case  (of  '  non-seeing,')  we  require  an  action  other  than 
seeing  ;  and  we  do  not  recognise  any  such  action  other  than  the  formal  de- 
termination (Safikalpa),  because  of  the  proximity  (of  this  latter,  to  the 
injunction  "one  should  not  look  at  the  rising  sun  "). 

33.  The  negative  particle,  occurring  in  conjunction  with  a  noun  or  a 
verbal  root,  does  not  possess  the  actual  uegativing  faculty.  For  the  words 
"  non-Brahmana  "  and  "non-Virtue"  only  signify  such  other  positive  en- 
tities as  are  contrary  to  these. 

34.  Even  where,  in  connection  with  a  verb,  the  negative  brings 
about  the  cognition  of  a  negation, — there  too,  the  listener  recognises  only  a 
positive  entity,  us  indifferent  (or  apathetic  to  the  action  signified  by  the 
Verb) . 

35.  Thus  then,  all  negations  ( Apoha)  would  rest  in   positive   entities. 

being  =a  caste  similar  to  the  Brdhmana.  This  similarity  too  consists  in  the  similarity 
of  the  Individuals  composing  the  Brdhmana  class  with  those  composing  the  class 
Kshatriya,  &c.  Though  there  can  be  no  similarity  of  parts  among  the  various  objects 
that  are  not-jar,  yet  similarity  does  not  always  consist  solely  in  that  of  the  parts;  it 
often  consists  of  a  similarity  of  relationship,  as  has  been  already  shown  above,  under 
'Analogy.'  And  among  all  the  objects  that  are  not-jar,  we  fiud  a  common  relation- 
ship,— in  that  they  are  all  of  the  earth. 

81  This  refers  to  the  objection  that  if  similarity  were  expressed  by  the  negative, 
then,  how  could  a  negative  have  any  meaning  in  a  place  where  there  is  no  similarity  ? 

32  The  negative  accompanying  the  verb  '  to  see  '  (in  the  sentence  in  question)  signi- 
fies only  the  negation  of  seeing,  and  indicates  the  determination — '  I  will  not  see,'  &c, 
&c,  because  this  is  mentioned  in  close  proximity  to  the  Injunction.  And  the  Injunc- 
tion too  is  not  a  negative,  but  a  positive  one,  being,  as  it  is,  mentioned  among  the 
observances  laid  down  for  the  Religious  Student.  The  meaning  of  the  Injunction  thus 
comes  to  be  this — '  one  is  to  make  a  formal  determination  that  he  will  observe  the  rule 
of  not  looking  at  the  rising  sun.' 

83  This  refers  to  the  objection  that  the  negative  particle,  having  the  sense  of 
negativing,  how  can  it  have  an  affirmative  meaning  ?  "  Abrdhmana"  =  castes  other  than 
the  Brahmana;  and  'Adharma'  =  Vice. 

&*  Even  in  such  instances  as  'na  pibet,'  the  meaning  is  that  the  '  person  addressed 
is  to  be  free  from  the  action  of  drinking  ; '  thus  the  object  signified  by  '  na  pibit '  is  the 
person  himself  as  free  from  the  specif  c  action  of  drinking — which  is  distinctly  a  positive 
eutity. 

36  The  substrates  of  all  negative  ideas  having  been  proved  to  be  positive  entities, 
as  qualified  by  certain  limitations, — inasmuch  us  the  Individual,  the   black    or    the   red 
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And  agaiu,  if  (all  generic  ideas)  be  assumed  to  rest  in  negative  entities, 
then,  until  we  reach  the  final  individuals  (atoms),  we  could  not  get  at  any 
positive  entity. 

36.  And  as  a  matter  of  fact,  none  of  our  usage  is  l>ased  upon  such 
final  individuals  (atoms  wliich  ate  imperceptible);  nor  is  any  definite 
cognition  of  these  (atoms)  possible.  Consequently,  the  word  "  Apoha  "  is 
only  (a  subterfuge)  to  express  a  void  (Qunyata  =  negation  of  all  exist- 
ences), in  other  words. 

37.  And  in  accordance  with  that  theory  (of  Cvnyavdda),  all  the  ideas 
of  Horse,  &c,  would  have  to  rest  in  their  own  specific  (sensational )  forms. 
And  in  that  case  it  would  be  an  useless  assumption  to  state  that  those 
ideas  signif}"  the  negation  of  (objects)  other  than  themselves  (i.e.,  the  Apoha). 

38.  And  (the  ideas  signifying  themselves),  yon  would  have  a  Class, 
in  the  form  of  a  positive  entity,  in  the  shape  of  the  Idea.  And  therefore 
it  was  an  useless  effort  on  your  part  to  have  assumed  an  Apoha,  as  form  in  a: 
the  denotation  of  objects,  and  yet  independent  of  any  external  (real  and 
positive )  objects. 

39.  And  this  Idea  appears,  in  the  shape  of  a  real  entity,  with  refer- 
ence to  the  signification  of  words.  Therefore  we  must  admit  of  a  positive 
entity — not  in  the  form  of  the  negation  of  other  ideas  (Apoha) — to  form  the 
object  signified  (by  a  word,  "  Cow  "  f.i. ) 

40.  Just,  as  even  in  the  absence  of  any  external  objects,  we  have  a 
cognition  (iu  a  positive  form,  and  not  in  the  form  of  an  Apoha)  of  the  mean- 
ing of  a  sentence, — so,  in  the  same  manner,  we  could  also  have  with 
regard  to  the  word  ;  and  why  should  we  assume  an  Apoha  ? 

cow,  could  not  be  the  substrate  of  an  idea  of  all  cowa, — you  must  admit  of  a  positive 
entity  in  the  shape  of  the  class  'cow.'  If  all  generic  notions  be  held  to  rest  upon 
negative  entities,  then,  for  an  idea  of  positive  entities,  we  would  have  lo  go  down  to  indi- 
vidual atoms,  which  alone  are  wholly  free  from  a  generic  character.  But  as  a  matter 
of  fact  we  do  not  fall  back  upon  atoms  in  our  ordinary  usages.  Therefore  all  generic 
ideas  cannot  he  held  to  rest  upon  negatives. 

*8  It  is  only  for  an  explanation  of  the  gross  forms  of  things  that  we  postulate  the 
existence  of  atoms  ;  hence  when  the  gross  forma  themselves  would  be  negatives — i.e., 
non-existences — then  the  atoms  could  never  be  cognised.  Thus  then,  it  would  come  to 
a  negation  of  all  existences.  The  Apoha  theory  thus  comes  to  be  only  a  round-about 
way  of  putting  forward  the  Qunyavdda,  wliich  has  already  been  met  before. 

81  The  Qtlnyavadi  holds  that  inasmuch  as  there  are  no  entities  in  the  world,  all 
ideas  have  their  own  specific  forms  for  their  objects. 

89  The  object  of  the  Idea  of  a  Horse  would  be  that  Idea  itself— a  positive  entity  ; 
and  thus  the    Idea  itself  would  constitute  a  class  including  all  Horses 

89  This  meets  the  theory  that  the  above  idea  is  only  a  negative  entity,  an  Apoha. 
The  sense  of  the  reply  is  that  the  idea  that  we  have  is  in  the  form  of  a  cov:,  which  is 
distinctly  a  positive  entity. 
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41.  In  the  case  of  all  ideas,  we  are  not  cognisant  of  any  rejection 
of  other  ideas  {Apoha).  Since  the  idea  ends  only  in  bringing  about  its 
own  form,  therefore  it  does  not  bear  the  burden  of  any  other  (ideas). 

42.  Words  signifying  different  Classes,  as  also  the  words  signifying 
different  individuals,  would  all  come  to  be  synonymous,  if  the  significa- 
tion of  words  were  to  consist  in  Apoha. 

43.  Obj  :  "  But,  since  the  Apohas  (of  different  words)  are  different, 
therefore  this  objection  cannot  apply.  If  however,  you  base  your  objec- 
tion upon  all  Apohas  considered  as  constituting  a  single  class  '  Apoha,' 
then,  the  same  may  be  said  even  with  regard  to  your  positive  entities." 

44-45.  Reply  :  As  for  us,  our  Classes,  being  positive  entities,  differ 
from  one  another  ;  and,  not  being  mixed  up  with  one  another,  they  never 
attain  to  unity.  Whereas,  for  you,  how  could  there  be  any  difference 
among  Apohas,  being,  as  they  are,  devoid  of  any  specifications  in  the 
shape  of  commixture  or  unity  or  multiplicity,  &c. 

46.  Or  (if  you  admit  of  differences  as  belonging  to  Apohas,  then) 
inasmuch  as  it  would  be  different  (in  different  individuals),  it  must  be  a 
positive  entity — like  the  specific  (idealistic)  forms  (of  Ideas).  And  if  the 
character  of  a  positive  entity  be  denied  to  it,  then  it  cannot  be  many  ;  and 
as  such  you  are  not  freed  from  (the  absurdity  of)  making  all  words 
synonymous. 

47-48.  Obj  :  "  Well,  we  could  have  a  difference  among  Apohas  on  the 
ground  of  difference  among  the  objects  negatived  by  such  Apohas.'"    Reply  > 

*1  We  might  3peak  of  an  Apoha  as  being  the  denotation  of  a  word,  if  we  were  ac- 
tually cognisant  of  any  such  signification  in  ordinary  parlance.  As  a  matter  of  fact, 
however,  whenever  the  word  'cow'  is  uttered,  we  have  no  such  notion  as  the  rejection 
of  all  that  is  not  cow.  Hence  we  cannot  admit  of  any  such  signification  in  the  form  of 
Apoha,  which  is  contrary  to  all  experience. 

*2     All  words  signifying  Apoha,  they  would  be  all  synonymous. 

*3  The  sense  of  the  objector  is  that  "' cow '  is  =  Apoha  of  non- cow ;  'horse' ia  = 
Apoha  of  non-horse  ;  and  thus  the  varions  Apohas  being  different,  the  words  cannot  bo 
said  to  be  synonymous.  If  however,  fife. — If  even  in  the  face  of  different  individual 
Apohas,  you  base  your  objection  upon  the  unity  of  Apoha  as  a  class  composed  of  the 
varions  Apohas, — then  in  the  case  of  your  positive  entities  also  the  significations  of  all 
words  may  be  said  to  rest  in  a  single  class  '  Vast  u '  (Thing);  because  thei*e  can  be  no 
doubt  as  to  all  objects  belonging  to  that  class.  And  on  this  ground,  we  could  urge 
against  you,  the  fact  that  such  being  the  case,  all  words  wonld  become  synonymous." 

4k.45  Difference  is  a  property  that  can  only  belong  to  positive  entities,  and  not  to 
the  negative,  which  is  devoid  of  all  specification. 

*6  Specific  forms  of  ideas  differ  from  one  another,  and  are,  on  that  very  ground 
accepted  to  be  positive  entities   (vide  ' Ounyavdda.'.) 

41-48  The  objects  negatived  by  the  Apoha  of  'cow'  are  the  horse  and  other 
animals,  and  those  negatived  by  that  of  '  horse '  are  the  coiu,  Sfc.  Thus  there  is  a 
difference    among    the    objects    negatived   in    each    onse.      Any    secondary  imposition 
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But  there  is  no  natural  difference  among  Apohas  ;  and  if  their  diffei'ence  be 
sought  to  be  based  upon  something  else  (the  object  negatived,  f.i.),  thou 
such  difference  can  only  be  secondary  (imposed  upon  them  from  outside,  and 
not  belonging  by  nature  to  themselves).  And  for  the  same  reason  it  is  not 
right  to  assume  a  difference  (among  Apohas)  on  the  ground  of  the  diver- 
sity of  the  substrates  (of  negation). 

48-49.  Nor  on  the  mere  ground  of  the  diversity  of  relationships,  can 
any  difference  be  accepted  even  among  positive  entities  ; — how  then  could 
it  be  declared  with  regard  to  a  negative  entity  ( Apoha).  which  is  neither 
definitely  cognised,  nor  related  (to  anything),  nor  differentiated  (from 
other  things),  nor  endowed  with  any  definite  specific  form  ? 

50.  For  these  reasons,  just  as  even  when  there  is  a  difference  among 
the  individuals  (cows)  no  difference  is  held  to  belong  to  their  Apoha, — so, 
in  the  same  manner,  the  Apoha  cannot  be  many,  even  if  there  be  a  differ, 
ence  among  the  objects  negatived. 

51.  Then  again,  if  such  difference  (among  Apohas)  be  accepted,  then 
the  rejection  of  non-coic  (i.e.,  the  Apoha  of  '  non-cow  ')  would  reside  in  each 
individual  (cow)  ;  and  such  being  the  case,  you  could  not  have  an  Apoha 
which  you  wish  to  be  common  to  all  individual  cows — the  black,  red,  &c. 

52.  When  even  their  substrates,  that  are  connected  with  those  Apo- 
has, are  not  able  to  differentiate  them  (into  distinct  Apohas),  then,  to  as- 
sume that  they  would  be  differentiated  by  the  objects  negatived  by  them 
that  are  altogether  extraneous  to  them  !  (what  a  stretch  of  philosophic 
insight !  ) 

53-54.  In  (the  signification  of)  "  non-cow  "  the  only  element  in  excess 
(of  the  signification  of  "  non-horse  ")  is  the  horse  ;  and  again  in  (the  signifies  - 

cannot    affect   our    arguments.      "  Substrates     of    negation."      The    individual     cow, 
horse,  &c. 

*9  One  and  the  same  Devadatta  may  be  in  one  place  one  day,  and  in  another  place 
on  the  next  day  ;  and  though  his  relationships  will  be  changing,  yet  it  cannot  be  held 
that  the  Devadatta  in  the  two  places  is  not  one  and  the  same.  "  What  then,  §"c." — 
How  can  such  an  indefinite  thing  be  cognised  as  different  on  the  mere  ground  of  the 
difference  of  relationships  ?     For  certainly  no  relationships  with  it  can  be  cognised. 

60  Though  the  individual  cows  differ  among  themselves,  yet  you  accept  a  single 
Apoha  as  embracing  them  all.  Why,  then  should  you  hold  the  Apoha  of  '  Horse'  to  be 
different  from  that  of  '  cow,'  on  the  mere  ground  of  there  being  a  difference  among  the 
sets  of  objects  rejected  by  the  two  Apohas  ? 

61  Thereby  your  Apoha  would  lose  its  generic  character  ;  and  as  such  it  could 
not  be  a  substratum  of  our  Class.  This  would  be  the  case  if  the  difference  of  Apohas 
were  based  upon  the  difference  among  their  substrates,  and  not  upon  that  of  the 
objects  rejected. 

63.64  "  Non-cow  "  =  all  that  is  not  cow ;  i.e.,  the  horse  +  other  animals.  In  the 
same  manner  "  non-horse"  =  all  that  is  not  horse  ;  i.e.,  the  cow  +  all  other  animals. 
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tion  of  "  non-horse,"  the  only  element  in  excess  (of  the  signification  of  '  non- 
cow')  is  the  cow;  the  rest  of  the  objects  negatived — the  elephant,  &c,  are 
common  to  both  ("  non-cow  "  and  "  non-horse  ").  Thus  then  there  may  be  a 
difference  (between  the  significations  of  "  non-cow  "  and  "  non-horse")  on  ac- 
count of  a  single  point  of  difference  ;  while  on  account  of  many  points  of  non- 
difference  there  will  be  non-difference  ;  and  thus  inasmuch  as  the  property 
of  an  object  is  based  upon  that  element  which  exists  in  the  greatest  quantity, 
we  must  admit  of  non-difference  (among  Apohas)  ;  specially  as  in  the 
signiBcation  of  two  Apohas  just  mentioned,  the  element  of  non-difference 
is  much  more  than  that  of  difference. 

55.  The  "  cow"  consisting  in  the  negation  of  the  elephant,  &c,  can- 
not be  differentiated  from  the  "  horse  "  (which  also  consists  in  the  negation 
of  the  elephant,  &c.)  And  hence  if  the  "cow"  were  to  negative  the 
"  horse,"  then  the  identity  (proved  above)  would  be  contradicted. 

56.  Obj :  "  In  all  words  it  is  only  one  object  negatived  (by  each)  that 
exceeds  (those  negatived  by  the  others).  Hence  on  the  ground  of  this  one 
uncommon  element  we  would  accept  the  fact  of  that  word  negativing  that 
one  object  alone." 

57.  Reply  :  In  that  case,  the  lion  and  all  other  animals,  being  the 
objects  negatived  by  the  word  "  horse,"  and  also  bearing  the  negation  of 
'  non-cow' — which  is  the  ground  of  the  negation  by  "  horse" — would  come 
to  be  named  "  cows." 

58-60.  If  anyone  hold  that  all  (animals  other  than  the  cow) 
constitute    the     Apoha     (of     the     word     "cow")     then     (we     ask)     in 

65  The  non-difference  among  the  individual  cows  is  based  npon  the  identity  of 
objects  rejected  by  their  Apoha.  Thus,  inasmuch  as  the  elephant,  &c,  are  re- 
jected by  the  Apohas  of  '  cow'  and  '  horse,'  these  latter  would  belong  to  the  same 
class  ;  exactly  like  the  individual  cows.  And  so  the  rejection  of  the  cow  by  'horse* 
would  be  exactly  like  the  rejection  of  the  one  cow  by  the  other  cow. 

68  In  the  case  of  'horse'  and  '  cow,' the  element  in  the  signification  of  'non-cow, 
which  is  different  from  that  of  non-horse,  is  the  horse ;  exactly  as  the  cow  is,  in  that  of 
'  non-horse,'  different  from  that  of  '  non  coiv'?  Thus  then,  on  this  ground  of  difference, 
the  object  rejected  by  "  cow"  most  be  the  horse  only,  and  vice  versa.  And  thus  is 
established  a  difference  between  the  objects  rejected  by  '  cow'  and  by  '  horse.' 

61  If  "non-cow"  =  horse  only,  then  the  aniynals  that  are  rejected  by  "horse" 
(which  is  identical  with  non-coio)  would  bear  within  themselves  the  rejection  of 
non-cow '  which  is  the  ground  for  the  rejection  by  "  horse  "  ;  and  thus,  being  the 
rejections  of  "  non-cow,"  they  would  be  identical  with  the  coiv  ;  and  in  this  way,  the 
lion  and  other  animals  would  come  to  be  called  '  cows ' ! 

68.80  "  And  in  one,  8(c." — Because  in  any  individual  cow — a  black  one,  f.i. — we 
would  have  Apohas  of  all  other  cows  and  other  animals — an  endless  number.  Specially 
no  one  Apoha  would  be  possible,  such  as  would  embrace  all  individual  cows.  "And 
hence,  $'c." — not  content  with  having  an  endless  number  of  classes,  embracing  the 
individual  cows,  we  would  come  to  think  that,  just  as  the  horse  belongs  to  at 
39 
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what  manner  can  this  (Apoha)  be  asserted?  If  it  be  held  to  apply  to 
each  individual  animal  other  than  the  (coiv),  this  cannot  be;  because 
(1)  in  tliat  way  there  would  be  an  endless  number  of  the  objects  ne- 
gatived, (2)  on  account  of  the  diversity  of  the  objects  negatived  we  would 
have  a  diversity  of  Apohas  (and  not  a  single  Apoha)  embracing  {all  cows), 
and  (3)  in  one  and  a  single  individual  we  would  have  the  inherence  of  many 
classes.  For  these  reasons  you  could  not  have  a  single  generic  denotation 
of  the  cow  that  would  be  held  to  be  signified  by  the  word  "  cow.  "  And 
hence  we  would  have  an  idea  that  these  (individual  cows)  belong  to  a  class 
other  (than  the  "  coio"),  just  as  we  have  with  regard  to  other  classes 
"  Horse,  "  "  elephant,  "  &c. 

61-62.  Nor  can  the  character  of  being  negatived  belong  to  the 
animals  (other  than  the  row),  taken  as  one  corporate  whole  ;  because  they 
cannot  be  considered  as  a  corporate  whole  in  the  absence  of  any  one  pro- 
perty (that  would  be  common  to  them  all)  ;  nor,  as  a  matter  of  fact,  do 
they  co-exist  either  in  time  or  place. 

62-63.  Then  again,  there  is  no  whole  apart  from  (the  individuals) 
themselves.  And  if  it  be  non-different  from  (each  individual)  then  we 
have  the  same  endlessness. 

63-64.  If  it  be  asserted  that  "the  individual  animals  are  ne- 
gatived (bjr  the  word  'cow')  in  a  generic  form  (of  'non-cow')," — then 
they  cease  to  be  positive  entities.  And  how  could  a  negative  entity  be,  in 
that  case,  negatived)?  Then  again,  that  which  is  negative  can  never 
be  positive.  And  further  when  a  negative  is  negatived,  the  resultant 
is  always  positive. 

clnss  other  than  the  cow,  so  also  do  nil  the  individual  cows  ;  because  if  these  latter 
he  held  to  belong  to  the  class  cow,  we  cannot  bnt  admit  an  endless  series  of  classes — 
one  class  for  each  separate  individual. 

61.62  The  character  of  being  an  animal  belongs  to  all  other  animals,  as  well  as  to 
the  cow  ;  consequently  that  could  not  be  held  to  be  the  "  property  of  objects  to  be  reject- 
ed by  the  word  '  cow '  "  ;  because  that  property  belongs  to  the  cow  also. 

62.63  The  number  of  individuals  is  endless  ;  and  if  the  whole  is  identical  with  each 
individual,  then  there  must  be  as  many  wholes  as  there  are  individuals  ;  because  one 
individual  is  totally  different  fromthe  other. 

63. 81  Objection  :  "  All  individuals  are  included  in  the  generic  term  '  non-cow  '  ; 
and  it  is  in  this  form  that  they  are  rejected  by  the  word  '  cow.'  "  The  sense  of  the 
reply  is  that  a  negative  entity  cannot  be  either  the  rejector  or  the  rejected.  In  a  place 
where  we  have  the  rejection  of  a  negative—  e.g.  "  That  the  jar  is  not  here  is  not" — 
the  result  is  always  an  affirmative  one — viz.,  "  the  jar  is."  In  the  same  manner,  the  idea 
of  the  cow  also, — if  it  be  held  to  be  only  the  Apoha  of  a  negative  entity  (viz.,  '  non- 
cow  '  including  all  the  animals  other  than  the  cow),— would  be  in  the  form  of  '  non- 
cow '  which  is  the  'cow,'  a  positive  entity.  Thus  then  you  finally  have  to  accept  our 
view  of  the  case. 
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65-66.  (In  your  theory)  there  could  be  no  definite  cognition  of  any 
difference  among  the  individual  animals  negatived, — because  there  is  no 
diversity  of  chai'acter  in  a  negative  entity.  If  it  be  asserted  that  '  their 
difference  would  be  due  to  the  difference  among  the  Apohas  them- 
selves,'— then,  you  have  mutual  iuter-dependence ;  the  diversity  of 
"  non-cow "  depending  upon  the  diversity  of  the  Apohas  signified 
by  the  generic  term  "cow"  (as  just  asserted),  and  the  diversity  of 
Apohas  signified  by  the  generic  term  "  cow  "  depending  upon  the  diversity 
of  the  "non-cow"  (which  has  been  said  to  include  all  the  animals  nega- 
tived by  the  word  "  cow," — see  Karika  47). 

67-69.  If  the  horse,  &c,  were  all  "  non-cows,"  then  they  would  all 
become  distinct  negative  entities,  with  reference  to  (individual  horses)  the 
11  Karka,"  &c,  and  these  (the  "  Karka,"  &c.,)  too  would  have  the  same 
character  of  negativity,   based  upon   the  fact  of  these  too  being  generic 

65.86  All  other  animals  being  '  non-cow,'  how  do  you  differentiate  each  indivi- 
dual  among  them  ?  For,  certainly,  the  negative,  non-cow,  cannot  be  said  to  be  endowed 
with  diverse  forms  ;  and  inasmuch  as  no  diversity  among  the  objects  rejected  can  be 
recognised,  your  assertion  in  K.  47  falls  to  the  ground.  "  2/  it  he  asserted,"  &c.  The 
sense  of  the  objection  is  that  in  order  to  avoid  the  fact  of  such  words  as  '  horse,' 
(  elephant,'  &c. — the  ideas  whereof  are  rejected  by  the  word  '  cow  ' — being  synony- 
mous, we  have  been  obliged  to  hold  (vide  K.  43)  that  there  are  distinct  Apohas,  for 
each  distinct  individual  animal,  rejected  by  that  word.  This  leads  to  mutual  inter- 
dependence, as  shown  in  the  text. 

67.89  This  anticipates  the  following  objection:  "Non-cow  is  not  only  a  negation 
of  cows,  but  also  other  animals,  the  horse,  &c. ;  and  as  such,  there  ceases  to  be  any 
mutual  inter-dependence."  Tlie  sense  of  tlie  reply  embodied  in  the  Karika  is  that  the 
term,  "  Horse  "  is  a  generic  term,  as  compared  to  "Karka,"  &c.  (the  names  of  in- 
dividual horses) ;  and  a  generic  idea,  according  to  you,  is  only  an  Apoha,  a  negative 
entity.  The  same  is  the  case  with  the  "  elephant,"  "  lion,"  &c.  Consequently,  the 
"  horse"  too  being  a  generic  term,  and  hence  (according  to  you)  a  negative  entity, 
— and  in  the  same  manner,  the  elephant,  the  lion,  &c,  all  being  negative  entities, — 
on  account  of  this  common  negative  character,  there  could  not  be  any  difference 
among  the  various  animals  (see  K.  Go).  It  might  be  urged  that  the  difference  among 
the  horse,  the  elephant,  &c,  could  be  based  upon  the  difference  between  individual 
animals.  But  then,  even  the  individnal  Horse,  or  the  Elephat,  is  a  generic  entity,  with 
reference  to  its  particular  limbs,  &c.  ;  and  thus  being  a  generic  entity,  it  cannot  (in 
accordance  with  your  theory)  escape  the  negative  character.  Hence,  there  could  be  no 
difference  based  upon  individuals.  This  reason  could  be  extended  so  far  down  as  the 
atoms.  And  thus  all  these  having  been  shown  to  be  generic  entities,  and  hence  nega- 
tive, what  would  be  the  object  to  be  rejected  by  the  word  "  cow."  The  individual 
cow  also  cannot  escape  the  negative  character  ;  and  it  is  only  the  individual  cow  that 
has  been  held  to  be  the  substrate  of  the  Apoha,  which  however  it  cannot  be,  on  account 
of  its  negative  character.  "  In  ordinary,  &c." — all  verbal  usage  is  based  upon  a  cog- 
nisance  of  relationships  perceived  by  the  senses.  The  atoms  being  imperceptible, 
we  can  never  be  cognisant  of  any  relationship  of  these  ;  and  hence  no  verbal  usage 
could  be  based  on  them. 
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entities  in  comparison  with  their  specific  limbs,  &c.  Such  being  the  case, 
•what  would  be  the  object  rejected  ?  And  where  too,  would  be  the  Apohas  ? 
Beoause  in  the  case  of  the  individual  cows  we  would  (in  the  same  manner) 
have  the  same  (character  of  generality  and  negativity).  Therefore,  both 
these  characters  (of  being  the  object  rejected,  and  that  of  being  the 
substrate  of  the  Apoha)  could  only  belong  to  the  final  atoms  ;  but  as  a 
matter  of  fact,  in  ordinary  pai'lance  these  (two  characters)  are  not  cognised 
as  belonging  to  these  (atoms). 

69-70.  Between  the  atoms  of  the  cow  and  those  of  the  horse,  there  is 
no  such  difference  based  upon  the  difference  of  form  or  of  class,  or  of 
position,  or  of  modification.  And  hence,  even  in  the  case  of  atoms,  it  cannot 
be  differentiated  as  to  which  (atom)  is  the  object  rejected,  and  which 
the  substrate  of  the  Apoha. 

71-72.  No  person  is  able  to  cognise  all  individual  cows  (or  horses, 
&c),  as  all  equally  being  the  subtrates  of  Apoha,  so  long  as  any  positive 
similarity  among  them  is  not  recognised.  Nor  is  any  person  able  to  ascer- 
tain the  objects  rejected — horse,  elephant,  &c, — unless  one  single  property 
be  cognised  as  belonging  to  (all  or  everyone  of )  them.  And  therefore 
no  Apoha  can  be  possible. 

73-74.  Either  Inference  or  Verbal  Testimony  cannot  apply  in  a  case 
that  is  devoid  of  a  positive  relationship.     And  without  these  (Inference  and 

89.10  The  atoms  composing  all  animal  bodies  are  only  those  of  the  earth  ;  and 
these  do  not  differ  among  themselves.  The  objects  rejected  are  those  of  a  different 
class ;  and  the  substrates  of  Apoha  are  all  of  the  same  class.  As  no  difference  of 
class  is  cognised  among  atoms,  no  differentiation  of  such  character  is  possible. 

11.18  Leaving  atoms  aside,  even  in  the  case  of  gross  individual  cows,  there  can 
be  no  differentiation  of  objects  rejected  and  the  snbstrates  of  the  Apoha,  so  long  as  a 
positive  generic  term  is  not  admitted.  For  so  long  as  no  positive  ground  of  similarity 
is  recognised  as  belonging  to  all  the  individual  cows,  they  cannot  be  cognised  as  belong- 
ing to  the  same  class  ;  and  hence  they  cannot  be  regarded  as  the  substrates  of  the 
Apoha  (signified  by  the  word  'cow 'J.  In  the  same  manner,  unless  a  ground  of  simi- 
larity is  cognised  as  belonging  to  all  cows,  nothing  can  be  recoguised  as  being  dissimilar 
to  them.  Hence,  the  horse,  the  elephant,  &c,  can  never  be  cognised  as  being  the 
objects  rejected.  "And  therefore,  Jjfc." — because  unless  there  is  some  ground  of  simi- 
larity among  these  various  objects — a  ground  not  applying  to  the  cow — they  can  all 
be  regarded  as  commonly  being  the  objects  rejected.  And  consequently  the  Apoha 
theory  would  fall  to  the  ground. 

13.1*  This  anticipates  the  following  objection  :  "  Among  the  individual  cows,  we 
have  a  common  element,  in  the  shape  of  Apoha ;  and  this  would  form  a  sufficient 
ground  of  similarity."  The  sense  of  the  reply  is  that  a  Class  is  perceptible  by  the 
senses ;  and  hence  all  the  objects,  in  which  we  perceive  this  existence  of  this  class, 
are  cognised  as  belonging  to  that  class ;  and  those  in  which  this  class  is  not  found  to 
exist  are  cognised  as  belonging  to  a  different  class.  Your  Apoha,  on  the  other  hand, 
ie  not  peroeptible  by  the  senses;  and  as  such  it  could  only  be  cognisable  by  Iuference 
or  Verbal  Testimony.     Both  of  these  however  depend  upon  the  affirmation  of  a  definite 
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Verbal  Testimony),  the  existence  of  th.e\Apoha  can  not  be  established  ;  nor 
can  there  be  (cognised)  any  positive  relationship  with  the  unspecified  abs- 
tract specific  forms  (of  objects).  And  since  the  Apoha  itself  has  not  yet 
been  established,  where  could  we  have  perceived  any  positive  l'elntionship 
(with  the  Apoha)  ?  And  further,  no  positive  relationship  being  recognised, 
there  can  be  no  validity  to  any  Inference  or  Verbal  Testimony  that  could 
be  brought  forward  in  support  of  the  Apoha. 

75.  Nor,  on  the  mere  ground  of  non- perception  (of  the  contradic- 
tory), could  there  be  any  conclusion  arrived  at  by  means  of  these  two 
(Inference  and  Verbal  Testimony).  Because,  since  nothing  is  perceived 
nothing  is  left  that  could  be  indicated  (by  Inference  and  Verbal  Testi- 
mony). 

76.  If,  then,  even  in  the  absence  of  any  grounds  of  similarity  (among 
individual  cows), — there  be  an  assumption  of  Apoha, — wliy|  should 
not  the  rejection  of  non-cow  apply  both  to  the  cow  and  the  horse. 

positive  relationship.  But  as  a  matter  of  fact,  no  cognition  of  any  snch  relation  is 
possible,  with  regard  to  the  undefined  specific  forms  of  objects;  because  these  latter 
are  not  amenable  to  any  of  the  recognised  means  of  cognition.  And  inasmuch  as  this 
specific  form  is  the  only  entity,  besides  Apoha,  that  you  admit  of, — when  no  relation- 
ship with  such  forms  is  cognised,  how  can  there  be  any  Inference  with  regard  to  the 
Apoha  ?  The  relationship,  necessary  for  the  establishment  of  the  premiss  cannot  be 
based  upon  the  Apoha  itself;  because  prior  to  the  cognition  of  the  relationship  and 
the  subsequent  Inference  based  thereupon,  the  Apoha  has  no  existence.  And  inas- 
much as  no  positive  relationship  is  cognised,  how  can  there  be  any  validity  to  the 
Inference  or  the  Verbal  Testimony,  that  would  apply  to  the  Apoha  ?  Thus  then,  the 
Apoha  itself,  not  being  established,  there  can  be  no  notions  of  homogenity  or  hetero- 
genity,  based  upon  it. 

76  This  anticipates  the  following  objection  :  "  Inference  and  Verbal  Testimony 
would  establish  the  fact  of  negation  by  means  of  the  Apoha  (of  entities  other  than 
that  of  which  the  Apoha  is  cognised,  fi.  of  the  cow),  on  the  sole  ground  of  the  non- 
perception  of  any  premiss  contrary  to  the  conclusion,  which  is  also  a  recognised 
ground  of  Inference."  The  sense  of  the  reply  is  that  when  a  positive  relationship  is 
not  perceived,  and  (according  to  you)  its  contrary  too  is  not  perceived, — then,  in  that 
case,  nothing  of  the  relationship  being  perceived  (either  in  the  positive  or  in  the 
negative  form)  how  could  Inference  or  Verbal  Testimony,  in  such  a  case,  lead  to  any 
conclusion?  For  instance,  just  as  the  woi-d  '  cow,'  not  perceived  in  connection  with 
non-cows  (horse,  &c.,)  signifies  a  negation  of  these  latter  ;  so  in  the  same  manner  the 
same  word,  having  never  before  been  perceived  in  connection  with  the  cow  itself  (ac- 
cording to  the  alleged  basis  of  the  Inference  of  your  Apolia)  could  also  signify  the 
negation  of  this  also.  And  thus,  signifying  the  negation  of  both,  the  cow  and  the 
non-cow,  the  Word,  as  well  as  the  Inference  based  upon  a  non-perception,  would  lead 
to  the  cognition  of  nothing! 

18  If  there  ia  no  similarity,  the  distribution  of  the  characters  of  the  Apolia  (the 
object  rejected  by  the  Apoha)  and  the  Apoha  must  be  at  random,  without  any  control- 
ing  agency.  And  in  that  case,  both  the  horse  and  the  cow  could  be  asserted  to  be 
the  objects  rejected  by  'non-cow  ' — a  palpable  absurdity    ! 
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77.  Difference  from  tlie  blade  coio  is  common  both  to  the  red  cow  and 
the  horse.  And  if  no  generic  term  (as  the  class  "  cow  ")  is  accepted,  then 
"whereto  could  the  Apoha  of  the  coxo  apply  ? 

78.  The  rejection  of  non-cow  is  not  recognised  by  means  of  the 
senses  ;  and  the  function  of  the  Word  too  does  not  apply  to  cases  other 
than  those  (that  are  perceived  by  the  senses)  ;  for  on  (the  basis  of)  the 
perception  of  what  could  the  Word  function  ? 

79.  For  reasons  detailed  before  (in  the  Chapter  on  "Negation"), 
Inference  cannot  apply  to  the  present  case.  And  for  this  reason,  there 
can  be  no  cognition  of  any  relationship  (of  the  Apoha  with  any  Word). 

80.  Those  people  that  do  not  know  the  meaning  of  the  negative 
word   ("not")  can  never  be  cognisant  of  (any  such   negative  entity  as) 

TI  Though  according  to  our  theories,  Apoha  could  be  the  object  of  Negation,  which 
we  hold  to  be  a  distinct  means  of  right  notion — yet  in  the  absence  of  a  positive 
generic  entity,  on  what  grounds  could  similarity  or  dissimilarity  be  ascertained  ?  For, 
Apoha  means  mutual  negation  ;  and  this  would  apply  to  the  case  of  the  Red  and  the 
Black  Cow,  just  as  much  as  to  the  case  of  the  Red  Cow  and  the  Karka  Horse.  That 
is  to  say,  just  as  the  Red  Cow  differs  from  the  Black  Cow,  so  also  does  the  Karka 
Horse  differ  from  the  Red  Cow,  specially  as  you  do  not  admit  of  any  such  generic 
property  as  belongs  iu  common  to  the  different  kinds  of  cows,  and  not  to  the  horse. 
Therefore,  just  as  the  rejection  of  the  Karka  Horse  is  common  to  the  Red  and  the 
Black  Cows,  so  also  is  the  rejection  of  the  Red  Cow  common  to  the  horse  and  the 
Black  Cow.  Thus  then  the  Red  Cow  would  be  ns  homogenous  to  the  Black  Cow,  as 
it  is  to  the  Karka  Horse.  Consequently,  there  is  no  ground  for  specifying  tho  grounds 
of  any  Apoha  (of  the  "Cow"  f.i.)  If  the  mere  fact  of  rejection  by  any  one  entity  be 
the  sole  ground  of  homogenity,  then,  inasmuch  as  this  could  belong  to  the  most 
dissimilar  aud  heterogenous  substances,— like  the  Tree,  the  Lion,  &c.,— being,  as  all 
these  objects  are,  capable  of  being  rejected  by  a  single  word  "  horse  ",  the  Tree,  the 
Lion,  &c,  would  all  be  regai'ded  to  be  homogenous  ! 

18  It  is  only  those  objects  that  have  been  perceived  before  by  the  senses  that  can 
be  mentioned  by  words  ;  the  Apoha  however  is  not  so  perceived  ;  and  the  only  other 
entity  that  you  admit  of  is  the  specific  forms  (of  ideas) ;  but  these  too  are  not  percep- 
tible by  the  senses.  Under  the  circumstances  on  what  could  you  base  the  use  of 
your  words  ?  In  fact  the  upholder  of  the  Apoha  cannot  explain  the  use  of  words  at 
all. 

19  The  only  ground  of  inferring  the  existence  of  something  that  is  not  perceptible 
by  the  senses  is  the  fact  that,  though  it  is  not  perceived  now,  yet  it  is  present  elsewhere, 
and  if  it  were  present  it  would  certainly  be  perceived.  And  in  this  case,  the  ground  of 
Inference  would  be  the  non-perception  of  something  otherwise  perceptible  ;  and  inasmuch 
as  this  too  is  only  a  negative  factor,  we  would  require  another  Inference  for  its  estab- 
lishment; and  this  again  would  have  to  be  based  upon  another  negation;  this  nega- 
tion too  upon  another  Inference  ;  and  so  on  and  on,  we  would  have  an  endless  series  of 
negations  and  Inferences,  which  would  be  very  far  from  desirable.  "  For  thin  reason,  &c." 
Since  the  Apoha  is  not  amenable  either  to  sense-perception  or  to  Inference. 

80  The  horse,  &c,  must  be  regarded  to  be  the  objects  rejected,  only  in  the  form 
of  the  "  non-cow"  ;  this  is  a  negation  ;  and  a  negation  is  not  perceptible  by   the   senses 
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the  "  non-cow  ;  "  (and  yet  they  may  be  found  to  have  an  idea  of  the  cow) 
hence  there  can  be  no  (reasonable)  denial  of  a  Class  (in  tlie  form  of  a 
positive  entity). 

81-82.  And  further  how  would  3-ou  get  at  the  fact  of  any  object 
being  denotable  by  the  word  "  non-cow"  ?  (If  it  be  urged  that)  "  we 
would  understand  that  to  be  so  denotable,  in  connection  with  which  we 
would  not  find  the  word  '  cow'  applying,  at  the  time  that  any  relationship 
with  the  object  so  denoted  is  asserted," — then  (we  reply  that)  if  you  were 
(in  the  above  manner)  to  have,  from  a  single  individual  (whose  relation  will 
have  been  asserted,  on  which  basis  you  would  get  at  the  denotation  of  the 
word  "  non-cow"),  a  cognition  of  all  that  is  different  (from  that  Individual), 
— then  all  these  latter  would  be  the  objects  negativted  (by  the  Apoha  of 
"cow")  ;   and  thereby  no  denotability  would  belong  to  any  generic  idea. 

83-84.  It  is  an  established  entity,  the  cow,  which  is  negatived  (by  the 
Apoha  ;  and  this  Apoha  is  only  the  negation  of  the  cow.  Hence  (in  order 
to  explain  this  Apoha  the  coio  should  be  explained.  And  if  this  (cow)  be 
said  to  be  the  negation  of  the  non-coiv,  then  there  would  be  mutual  inter- 
dependence. 

84-85.  Aud  if  you  admit  of  the  coiv  as  an  (independently)  established 
entity,  for  the  sake  of  having  an  object  for  your  negation  Apoha,  then 
the  assumption  of  the  Apoha  would  become  useless  (inasmuch  as  the  idea 
of  cow  is  admitted  to  be  established  independently  of  it).  And  in  the 
absence  of  au  idea  of  the  cow  as  an  established  entity,  there  can  be  no 
idea  of  non-cow;  and  as  such  how  could  jou  explain  the  idea  of  the  cow  to 
be  based  upon  the  idea  of    the  non-cow  ? 

85-86.  Between  two  negative  entities  there  is  no  such  relationship  as 
that  between  the  container  and  the  contained,  &c.  Nor  is  any  specific  (abs- 
tract) positive  entity  ever  cognised  as  related  to  Apoha. 

86-87.  How,  too,  could  any  relation  be  assumed  to  subsist  between 
a  negative  Apoha  and  a  positive  entity  (the  specific   forms   of   ideas)  ? 

and  hence  it  could  not  but  be  cognized  by  means  of  the  word.  Then  those  that  do  not 
understand  the  meaning  of  the  word  "  non " — f.i.,  small  boys— cannot  understand 
the  word  "non-cow",  and  yet  they  do  have  a  cognition  of  the  meaning  of  the  word 
"  cow."  Hence  we  conclude  that  the  word  '•  cow  "  must  signify  a  positive  entity,  in  the 
shape  of  the  class  "cow." 

85.83  The  upholders  of  the  Class-theory  can  assert  the  denotability  of  the  indi, 
vidual  as  qualified  hy  the  class  (though  this  is  not  what  is  admitted  by  ns).  As  for  yoa, 
on  the  other  hand,  you  can  never  be  cognisant  of  the  denotability  of  anything  qualified 
by  the  Apoha.  Because  one  Apoha  cannot  be  qualified  by  another,  as  both  of  them 
being  negative,  between  them,  there  can  be  no  such  relationship  as  that  of  the  con- 
tniner  and  the  contained,  aud  the  like.  Nor  can  it  be  asserted  that  the  specific  forms  0f 
ideas  may  be  qualified  by  the  Apoha;  as  no  such  specific  forms  are  signified  by  words 

°j_ST  "  That  ichich  colours,  fie." — Since  the  specific  forms  of  ideas  are  not  cognised, 
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There  can  be  no  qualification  to  anything  (like  the  specific  forms  of  ideas) 
■which  merely  exists  (and  is  not  signified  by  the  word).  Because  it  is  only 
that  which  colours  the  qualified  object  by  its  own  idea,  that  can  be  called  a 
"  qualification." 

88-89.  In  fact,  no  cognition  of  Apoha  is  produced  from  the  words 
"horse  "  &c. ;  and  the  cognition  of  the  qualified  object  cannot  be  such  as 
is  without  any  idea  of  the  qualification.  Nor  can  a  qualification  of  a 
certain  character  bring  about  an  idea  of  a  different  character.  Hence, 
when  the  object  has  been  cognised  to  be  of  a  certain  character,  how  can 
a  qualification,  which  is  of  an  opposite  character,  be  said  to  belong  to  it  ? 

90-91.  If  even  in  face  of  the  opposite  character  of  the  object,  a 
qualification  (of  the  opposite  character)  be  asserted  to  belong  to  it, — then 
any  qualification  would  belong  to  any  object  (without  any  restriction). 
Hence  when  the  qualification  Apoha  is  of  a  negative  character,  no  posi- 
tive character  can  belong  to  the  qualified  (specific  forms  of  ideas).  There- 
fore you  cannot  have,  as  the  denotation  of  the  word,  any  positive  entity 
qualified  by  Apoha. 

92-94.  Though  Verbal  Testimony  and  Inferential  premises  cannot 
properly  function  towards  an  idea  (or  object)  which  is  dovoid  of  (not 
qualified  by)  the  Apoha,  yet  the  cognition  of  the  cogniser  (brought  about  by 
a  word)  rests  upon  a  positive  entity  alone.  And  since  no  entity  in  the 
shape  of  the  specific  forms  (of  objects)   appears  in  our  cognition  (of  the 

they  cannot  be  affected  (coloured)  by  tho  idea  of  anything  ;  and  as  such,  they  cannot 
have  any  qualifications. 

88.89  The  cognition  produced  by  the  word  "  horse  "  is  of  the  form  of  a  posivtie  entity, 
in  the  shape  of  a  horse;  and  never  in  the  negative  form  of  an  Apoha.  Consequent^' 
apart  from  any  peculiarities  of  the  qualified  (specific  forms),  the  Apoha  itself  can  never 
have  the  properties  of  a  qualification.  Inasmuch  as  the  Apoha  is  not  cognised  as  the 
qualification,  there  can  be  no  idea  of  anything  qualified  by  it. 

"  Non-cow,  $"c." — Your  qualification,  Apoha,  being  of  a  negative  character,  it  can 
never  be  cognised  as  belonging  to  the  idea  of  a  positive  entity. 

92-9 k  This  anticipates  the  following  Bauddha  argument :  "  The  only  positive  entities 
that  we  admit  of  are  the  undefined  specific  forms  of  ideas  ;  and  these,  being  amenable  to 
Sense-perception,  cannot  be  treated  either  by  Verbal  Testimony  or  by  Inference ;  hence, 
as  an  object  denoted  by  a  word,  you  must  accept  the  aforesaid  specific  form  (which  is 
a  positive  entity)  as  qualified  by  the  Apoha."  The  sense  of  the  reply  is  that,  though  a 
word  caunot,  in  accordance  with  your  theory,  signify  an  object  unqualified  by  the 
Apoha,  yet,  inasmuch  as  ordinary  experience  supports  the  fact  of  a  word  signifying  a 
positive  entity  (without  any  negative  qualifications), — we  cannot  but  accept  the  truth 
of  such  denotation  of  a  positive  entity,  even  without  a  qualification  in  the  shape  of  an 
Apoha ;  because  we  cannot  very  rightly  deny  a  fact  of  common  experience.  Thus  then, 
it  being  established  that  the  denotation  of  a  word  must  be  a  positive  entity,  and  for  the 
aforesaid  reasons,  the  specific  forms  of  ideas  not  being  capable  of  being  the  objects 
denoted  by  a  word,— we  cannot  but  admit  of  a  generic  positive  entity— in  the  form  of 
a  positive  class — as  being  the  object  denoted  by  a  word. 
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denotation  of  words), — and  again  since  this  (specific  form)  cannot  be  the 
qualified,  because  it  is  an  unqualified  abstract  entity, — and,  lastly,  since 
it  is  sheer  recklessness  to  assert  something  not  signified  by  the  word  to  be 
the  qualified  entity  ; — therefore,  we  must  accept  a  positive  generic  entity 
to  be  the  object  cognised  and  denoted  by  the  word. 

95-96.  When  the  character  of  being  the  negatived  object  cannot  be- 
long to  individuals, — because  these  are  not  denoted  by  the  Word, — then  it 
is  only  the  generic  form  (class)  that  could  be  the  object  negatived  {Apoha)  ; 
and  because  of  the  fact  of  its  being  negatived,  it  must  be  admitted  to 
be  a  positive  entity.  Because  no  negative  entity  can  be  the  object 
negatived,  on  account  of  the  impossibility  of  the  negation  of  a  negative 
entity  (as  such  continued  negation  would  give  rise  to  an  endless  series 
of  negations,  as  shown  in  the  chapter  on  Negation). 

96-97.  In  the  case  of  (the  cognition  of)  one  Apoha,  we  have  a  clear 
perception  of  another  Apoha,  in  the  shape  of  the  rejection  of  some  generic 
positive  entity.  If  the  negation  of  a  negative  entity  were  different  from 
the  negative  entity  itself,  then  it  could  only  be  a  positive  entity ;  and  if 
it  were  non-different  from  it,  then  we  would  have  (the  absurdity  of) 
the  cow  being  the  non-cow. 

98-99.  Though  in  the  case  of  other  words  (like  "cow,"  &c),  we 
could  somehow  or  other,  have  positive  entities  as  the  objects  negatived, — 
yet,  in  the  case  of  the  word  "  entity  "  (sat),  the  object  negatived  by  it  can- 
not be  other  than  "  non-entity  "  itself ;  and  then  (if  you  were  to  hold 
that  objects  negatived  must  be  positive  entities),  to  non-entity  would  be- 
long a  positive  character  — an  absurd  contingency  surely  !  And  further, 
without  the  ascertainment  of  the  non-entity,  we  could  not  have  any  idea 
of  entity ;  and  the  non-entity  ( being  only  a  negation  of  entity)  cannot 
be  cognised  (without  the  cognition  of  entity)  (and  this  would  involve  a 
most  undesirable  mutual  interdependence). 

100.     Nor  can  either  the  difference  or  the  positive  character  of  the 

95.98  Individuals  cannot  be  the  objects  of  denotation  by  Words  ;  because  that  would 
give  rise  to  an  endlessness  of  denotations,  the  number  of  individuals  being  endless. 

95.91  in  the  case  of  the  Apoha — in  the  form  of  the  negation  of  non-cow — we  have 
the  rejection  of  a  positive  generic  entity — in  the  shape  of  the  class  'horse,'  or  "ele- 
phant," &c. ;  and  thus  all  the  objects  rejected  by  an  Apoha  would  come  to  be  positive 
generic  entities.  If,  however,  the  object  rejected  be  asserted  to  be  of  a  negative 
character,  then  its  contradictory— i.e.,  the  class  'cow 'as  rejecting  the  'non-cow' — 
could  only  be  a  positive  generic  entity  ;  otherwise,  if  the  negation  of  a  negative  entity 
be  said  to  be  non-different  from  it,  then  we  would  have  '  cow  '  = '  non-cow,'— a  palpable 
absurdity. 

100  The  Bauddhas  declare  that  though  the  denotation  of  a  Word  is  always  cognised 
in  a  positive  form,  yet  inasmuch  as  learned  men  are  incapable  of  recognising  any 
positive  ground  of  similarity  among  objects,  different  from  one  another,  the 
40 
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objects  negatived  be  explained  on  the  ground  of  the  diversity  of  Vclsanas. 
Because  there  can  be  no  Vasana  with  regard  to  a  negative  entity. 

101.  And  further,  excepting  rememberance,  to  no  other  action  can 
the  function  (or  force)  of  Vasana  apply.  Therefore  the  Vasana  cannot, 
with  regard  to  au  object  endowed  with  a  certain  definite  character  (negative 
or  positive),  produce  a  cognition  of  another  sort  (or  character). 

102.  And  for  you,  the  difference  of  Words  (from  the  objects  denoted 
by  them)  cannot  be  based  upon  the  Vasana  ;  because  the  specific 
(abstract)  forms  of  Words  cannot  have  any  denotability,  inasmuch  as 
these  (specific  forms)  are  never  actually  cognised. 

103.  And  on  account  of  the  diversity  of  these  (momentarily  changing 
specific  abstract  forms  of  Words),  these  forms  cannot  bring  about  the 
idea  of  a  single  Vasana  ( which  could  be  the  means  of  getting  at'  an  idea 
of  any  generic  entity).  Nor  do  you  accept  any  such  single  positive 
generic  entity,  as  "  Word,"  that  could  bring  about  the  said  (single) 
Vasana. 

104.  Thus  then  a  genei'ic  entity,  in  the  form  of  the  Apoha  of  another 
word  (i.e.,  the  Apoha  of  'non-cow'),  being  accepted  (as  the  denotation  of 
the  Word  "  cow  "), — inasmuch  as  this  too  is  in  the  form  of  a  negative 
entity  (the  rejection  or  negation  of  "  non-cow " ) — we  cannot  admit  of 
any  diffei'ence  among  the  objects  denoted  (by  the  Word  "  cow  "). 

105.  And  just  as  there  would  be  no  difference  between  two  expressive 
Words,  so,  in  the  same  manner,  there  would  be  none  between  the  ex- 
pressive (word)  and  the  expressed  (meaning).  And  it  has  already  been 
proved  above  that  there  can  be  no  such  diffei'ence  based  upon  the  difference 
among  the  objects  negatived. 

denotations  of  words  cannot  bnt  be  admitted  to  rest  in  the  negatives  of  their  contradic- 
tories ;  and  that  though  this  is  of  a  negative  character,  yet  it  is  cognised  as  positive, 
on  account  of  eternal  V asanas  that  help  to  bring  about  such  cognition.  This  is  denied 
in  the  Karika  on  the  ground  that  a  Vasana  is  produced  only  by  perceptions;  and 
as  Perceptions  belong  to  positive  entities  alone,  no  Vasana  can  belong  to  a  negative 
entity. 

l°t  The  only  use  of  the  Vasana  lies  in  its  being  the  means  of  remembering  or 
recalling  the  objects  perceived  in  the  past.  "  It  cannot,  §*c." — with  regard  to  a  posi- 
tive entity,  it  can  never  produce  a  notion  that  it  is  negative,  as  held  by  the  Bauddha. 

l°2  Difference  is  a  property  of  positive  entities ;  and  inasmach  as  the  only  positive 
entity  that  you  admit  of  is  the  undefined  specific  forms  of  words  (as  you  admit  of  no 
other  specific  forms  save  those  of  the  ideas  of  objects) — and  as  these  undefined  forms 
can  never  be  cognised  as  bearing  any  relationship  (because  no  relationship  can  be  cog- 
nised in  connection  with  undefined  entities), — the  Word  cannot  but  cease  to  have  any 
denotability ;  and  hence  you  cannot  base  the  difference  between  Words  and  the  objects 
denoted  by  them,  upon  Vdsands. 

1°4  Just  as  no  difference  is  possible  among  the  denoting  Words,  so  too  there  would 
be  none  among  the  denoted  objects. 
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106-107.  The  Apoha  of  a  Word,  so  long  as  it  is  not  comprehended, 
cannot  in  any  way  signify  anything.  As  a  matter  of  fact,  it  is  not 
perceived,  to  be  so  capable,  by  the  sense-organs  ;  nor  are  there  any  infer- 
ential premises  or  authoritative  assertions  (asserting  any  such  capability), 
that  could  lead  to  the  comprehension  of  that  Apoha.  If  we  were  to 
assume  any  such  inferential  premises,  &c,  then  we  should  urge  that,  in 
that  case,  we  would  have  no  resting  ground,  in  the  absence  of  any  founda- 
tion based  upon  sense-perception. 

108.  The  characters  of  being  the  expressed  and  the  expressive  can- 
not belong  to  the  two  Apohas  (of  the  Meaning  and  the  Word  respect- 
ively),— because  according  to  your  theory  these  (Apohas)  are  non-enti- 
ties,— just  as  (no  such  character  can  belong)  to  "  hare's  horns  "  and  "  sky- 
flowers." 

109.  If  you  were  to  urge  that — the  aforesaid  premiss  ("  because  they 
are  non-entities  ")  is  faulty,  inasmuch  as  we  have  the  inference  of  the 
absence  of  rain  from  the  absence  of  clouds  (when  both  these  absences  are 
non-entities), — then  (we  reply  that)  according  to  us  negations  too  are  only 
positive  entities,  (see  above)  ;  in  fact,  the  task  of  explaining  the  validity 
of  this  inference  also  rests  upon  you  (who  hold  negation  to  be  a  non-entity). 

110.  One,  who  does  not  admit  an  object  in  the  shape  of  a  word  to 
have  a  positive  character,  cannot  possibly  admit  of  any  negation  thereof ; 
inasmuch  as  negation  is  always  preceded  by  affirmation  (that  is  to  say, 
it   is    only   the   positive   character  of  an  object  that  is  negatived  by  its 

negation). 

111.  As  a  matter  of  fact,  even  the  negation  of  a  negative  entity,  which 
is  expressed  by  a  double  negative,  can  pertain  only  to  a  positive  entity, — 
and  not  to  a  negative  entity,  because  there  can  be  no  conception  of  this 
latter  (which  is  devoid  of  any  substratum;. 

112-113.  "  Well,  then,  by  the  same  argument  (we  conclude  that), 
the  Apoha  does  not  differ  from  a  positive  entity ;  and  thus  the  aforesaid 

106.107  <<  No  resting  place  " — because  for  the  accomplishment  of  thia  premiss,  we 
would  require  another  premiss ;  and  so  on  and  on,  ad  infinitum. 

110  Thus  then,  Negation  depending  upon  the  positive  character  of  things, — and 
this  latter,  according  to  you,  being  only  the  denial  of  the  negation, — you  strike  your- 
self against  the  immutable  rock  of  mutual  interdependence. 

1U  Like  the  Apoha  of  an  object,  the  Apoha  of  the  Word  too,  being  devoid  of  a 
real  substratum,  can  never  be  conceived  of ;  and  the  speci6c  forms  of  these,  being 
only  in  the  abstrnct,  can  never  be  realised  in  conception.  Consequently  we  cannot 
but  admit  of  a  positive  generic  entity.  As  for  example,  even  the  use  of  a  double 
negative — '  This  is  not  non-cow ' — can  pertain  only  to  a  positive  entity,  the  cow.  c.f- 
above:  '  apohyamdne  cabhave  bhdva  evdvacishyate.' 

112.113  The  sense  of  the  objection  is  this :  "  One  Apoha  does  not  differ  from  another, 
because   both    are   non-entities;   in  the   same   manner,   no   Apoha  would  differ  from  a 
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objections  cannot  affect  it."  True,  but  that  would  only  lead  you  to  my 
position.  And,  as  a  matter  of  fact,  you  can  have  no  loophole  for  escape 
(except  accepting  my  position). 

113-114.  (Then  the  question  is)  have  we  an  idea  of  positivity  with 
regard  to  an  object  which  is  in  reality  negative, — or  that  we  have  negative 
notions  belonging  to  an  object  which  is  in  reality  positive  ?  But  in  the 
case  of  an  object  of  negative  character,  any  idea  of  positivity  would  be 
totally  groundless ;  whereas  in  the  case  of  a  positive  entity,  even  negative 
conceptions  are  quite  possible,  in  view  of  another  entity. 

115-117.  Again,  if  to  all  objects  we  attribute  the  character  of  being 
denoted  by  the  Apoha, — then,  in  the  case  of  such  expressions,  as  "  the  blue 
lotus,"  which  have  mixed  denotations,  we  could  not  have  the  relationship 
of  the  qualification  (blue)  and  the  qualified  (lotus),  and  also  that  of  co-exten- 
siveness  (of  the  property  blue  with  the  object  lotas).  Because  the  negation 
of  non-blue  is  not  always  followed  by  the  absence  of  non-lotus,  nor  vice-versa; 
therefore  they  could  not  be  cognised  as  the  qualification  and  the  qualified. 

117-118.  Nor  could  these  relationships  belong  to  the  words  (' blue ' 
and  'lotus')  themselves,  independently  of  their  denotations;  because  there 
can  be  no  co-extensiveness  between  the  two  Apohas  (of  the  words),  inas- 
much as  these  {Apohas)  are  entirely  different  from  each  other. 


positive  entity ;  becuse  this  latter  too  is  in  reality,  only  a  non-entity.  The  positive 
entities  however  differ  among  themselves,  throngh  tlieir  abstract  specific  properties, 
and  npon  this  difference,  we  coald  base  the  difference  among  the  various  Apohas  :  and 
thus  we  sail  clear  of  the  absurdity  of  making  all  words  synonymous  (as  urged  above)." 
The  sense  of  the  reply  is  that  if  you  once  admit  that  Negation  being  a  property  of  the 
entity,  cannot  absolutely  differ  from  it, — yon  come  to  accept  a  positive  generic  entity 
Because  barring  this  acceptance,  you  can  have  no  means  of  asserting  any  difference 
among  the  various  Apohas ;  as  the  specific  properties,  that  j'ou  speak  of,  cannot  afford 
the  requisite  means;  inasmuch  as  they  can  never,  by  themselves,  be  conceived  of . 
Then  the  only  point  at  dispnte,  between  you  and  me,  is  what  we  show  below. 

115.114  The  only  point  of  difference  between  the  upholders  of  Apoha  and  ourselves 
now,  is,  that,  while,  admitting,  like  ourselves,  the  final  conception  to  be  of  a  positive 
character,  they  hold  the  real  character  of  the  object  to  be  negative;  while  we  hold 
this  also  to  be  positive ;  and  even  the  negative  conceptions  that  we  have,  we  refer  back 
to  the  primary  positive  character  of  the  objects.  The  sense  of  the  latter  half  of  the 
Karika  is  that  the  notion  of  positivity  with  regard  to  a  negative  entity  cannot  but  be 
regarded  as  a  mistake  ;  but  a  mistake  we  can  never  have  unless  there  is  some  ground 
for  it.  And  as  we  have  shown  that  there  is  no  snch  ground,  this  alternative  cannot  be 
tenable.  On  the  other  hand,  in  the  case  of  a  positive  entity — the  cow  f  .i. — we  can 
always  have  a  negative  conception,  that  of  its  not  being  something  else,— the  horse  f.i., 
For  these  reasons,  we  cannot  but  admit  of  a  positive  generic  entity  in  the  shape  of 
the  class  '  cow,'  &c,  &c. 

111.118  "  Entirely  different,  &c."— The  Apoha  of  'Blue'  is  different  from  that  of 
1  lotus ' ;  and  as  such  they  can  never  co-exist. 
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118-119.  If  such  co-extensiveness  be  held  to  belong  to  the  denotations 
of  the  words  ('  Blue'  and  '  Lotus'), — then,  we  ask — in  what  manner  can 
they  be  contained  in  any  one  substratum  (in  order  to  be  co-extensive)  ?  We 
know  that  an  abstoact  specific  entity  is  never  cognised ;  and  any  entity 
besides  this  you  do  not  admit  of.  Then,  hs  for  the  uncognised  co-extensive- 
ness of  the  words  (as  based  upon  the  abstract  specific  character  of  their 
denotations), — of  what  use  can  this  (uncognised  fact)  be? 

120.  If  it  be  held  that  what  is  denoted  by  one  word  (f.i.,  "  cow  ")  is 
an  object  qualified  by  the  negation  (Apoha)  of  other  objects, — then  too,  the 
pervasion  (i.e.,  denotation)  by  the  word  becomes  weak  (or  impossible), 
on  account  of  the  dependence  of  this  (denotation,  upon  something  else). 

121-122.  Just  as  in  a  piece  of  sugar,  the  siveetness  not  denoting  the 
ivhiteness — on  account  of  the  difference  in  the  negations  of  these — ,  there 
is  no  notion  (produced  by  the  expression  '  sweet-white'),  and  (hence)  there 
is  no  relation  of  qualification  and  the  qualified  (between  the  two);  so,  in 
the  same  manner  (in  the  expression  '  San-ghat  ah  ')  the  meaning  (of  '  San' 
according  to  you)  being  the  negation  of  non-existence  (non-San),  the  word 
('  San ')  would  not  touch  that  part  of  the  denotation  which  consists  in 
the   negation  of  non-ghata. 

123.     If  it  be  urged   that  there  could  be  such  relation  (between  the 

118.119  A  negative  entity  can  never  be  the  contained.  Co-retentiveness  cnn  belong 
to  two  words,  only  when  both  of  them  signify  the  same  object,  either  directly  or  in- 
directly. This  is  not  possible,  in  your  case  ;  while  in  my  case,  as  we  hold  the  Class 
('  Lotus  ')  to  be  identical  with  the  property  ('  Blue  '), — though  the  word  '  Blue '  signifies 
the  property  'Bine'  and  the  word  'Lotus'  signifies  the  Class  of  Lotoses, — yet, 
inasmuch  as  both  of  these  co-exist  in  the  individual  Lotas  before  us,  there  can  be  no 
discrepancy  in  our  theory. 

180  If  the  word  by  itself  were  to  denote  an  object,  then,  in  the  case  of  the  expres- 
sion '  San-ghatah '  the  object  signified  by  the  word  '  San  '  would  be  precisely  the  same  as 
that  signified  by  the  word  '  Ghatah  ' ;  and  in  this  case,  it  is  only  right  that  there  should 
be  a  co-extensiveness.  On  the  other  hand,  if,  as  you  hold,  the  denotation  of  a  word 
consisted  in  the  negation  of  other  objects — upon  which  negation  the  denotation  would 
be  totally  dependent, — then,  the  word  'San  '  would  signify  an  object  qualified  by  the 
negation  of  non-San ;  and  this  would  certainly  be  totally  distinct  from  the  negation  of 
non-Ghata.  Similarly,  the  word  '  Ghata'  would  signify  the  negation  of  non-Ghata,  which 
would  be  totally  distinct  from  the  negation  of  non-San.  And  thus,  the  denotations  of 
the   words  being  totally  distinct,  there  could  be  no  co-extensiveness  between  them. 

12LI22  In  the  case  of  the  expression  '  tikto  madhurah,'  even  when  it  has  some 
meaning,  this  can  only  be  in  reference  to  the  sngar-piece  itself ;  and  the  only  reason  of 
this  non-signification  lies  in  the  fact  that  the  one  word  '  tiktah,'  according  to  you,  de- 
notes only  the  negation  of  non-bitter,  and  the  word  ' madhura'  the  negation  of  non-sweet; 
and  these  two  denotations  being  totally  distinct  from  each  other,  there  could  be  no 
co-extensiveness  between  them.  So  also,  in  the  case  of  the  expression  'San 
ghatnh* 

125  if  it  be  urged  that  the  denotation  of  the  word  '  San*  lies  in  the  object  qualified 
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denotations  of  '  San'  and  '  gliatali),  in  the  form  of  objects  (signified  by  eacb 
of  these), — then  (we  say,  that)  such  relation  could  only  be  based  on  the 
class  "  entity  "  (satta)  ;  and  certainly  no  one  denies  that  the  objects  belonging 
to  the  class  "  Jar  "  are  included  in  this  class  ("  entity  "). 

124.  Such  an  implication,  of  the  word  by  the  class  ("entity"), 
cannot  be  denied  on  the  ground  of  that  class  being  a  positive  entity. 
Because  -with  regard  to  the  recognition  (of  the  meaning)  the  action  (of 
the  word,  in  signifying  that  meaning)  is  the  same,  whether  the  class  '  entity  ' 
be  a  positive  or  a  negative  entity. 

125-126.  The  form  of  positive  objects  (in  the  case  of  '  San  ghatah\ 
though  impartite,  is  yet  expressed  by  words,  only  in  parts.  Because  the 
cognition  of  the  word  '  San'  alone  does  not  lead  to  the  cognition  of  the  jar. 
Therefore  (in  your  case  also)  you  have  the  fault  of  "  non-signification  "  (of 
the  San  by  the  word  'San)  and  you  have  also  (equally  with  us,  the  fault 
of  "  secondariness.") 

126-127.  Since  it  is  the  qualifying  adjunct,  therefore  the  Apulia,  like 
the  class,  must  be  the  primary  element  (of  the  denotation)  ;  and  hence  (just 
as  you  have  urged  against  the  Class  theory)  there  can  be  no  denotation  of  an 
object  as  qualified  by  that  Apoha,  —because  such  an  object  would  be  only 
secondary  (and  as  such  cannot  form  an  object  of  denotation).     If  you.  urge 

by  the  negation  of  non-San,  and  that  as  such,  this  would  also  touch  the  negation  of  non- 
ghata, — then,  we  would  reply  that  this  assertion  would  be  a  tacit  admission  of  the  Class 
theory ;  because  an  object  qualified,  fyc.  Ofc.,  must  be  a  positive  entity  ;  and  in  that  case 
the  necessary  co-extensiveness  becomes  quite  possible. 

124  That  the  class  '  entity'  is  a  positive  entity  cannot  be  a  ground  for  denying  its 
signification  of  objects  qualified  by  existence;  because  whether  the  object  denoted  by 
the  word  '  San'  be  positive  or  negative,  so  long  as  it  denotes  an  object,  an  implication 
by  it,  of  the  ghata,  cannot  be  denied. 

126.128  This  KdriJcd  anticipates  the  following  objection:  "  In  the  Class  theory,  the 
object  denoted  (by  '  San'  f.i.)  being  always  positive  and  concrete,  caunot  but  be  partite  ; 
and  hence  even  if  one  part  of  it  is  cognised,  the  other  parts  remain  uncognised; 
whereas  on  the  Apoha  theory,  the  object  denoted  being  negative  and  abstract,  the 
mere  negation  of  non-San  would  lead  to  the  cognition  of  the  impartite  whole,  all  at 
once ;  and  hence  the  functioning  of  words,  according  to  the  two  theories,  cannot  be 
held  to  be  similar."  The  sense  of  the  reply  is  that  even  if  you  hold  the  object  denoted 
by  '  San-ghatah'  to  be  impartite,  you  must  admit  the  word  'San'  to  denote  one  part 
while  the  word  '  ghata '  denotes  another  part ;  and  it  is  only  subsequently  that  the  two 
join  together  and  produce  a  joint  effect,  in  the  shape  of  the  denotation  of  a  single  object. 
And  even  in  this  case,  you  are  open,  like  ourselves,  to  the  fault  of  'San'  not 
signifying  the  ghata.  Then  again,  you  have  urged  against  us  the  objection  that  the 
class  being  the  primary  denotation,  that  of  the  individual  becomes  only  secondary- 
But  both  of  us  are  equally  open  to  this  objection,  as  shown  below. 

126.127  \ve  hold  the  object  to  be  qualified  by  (belonging  to)  the  class  ;  and  you  hold 
it  to  be  qualified  by  Apoha ;  the  result  is  the  same. 
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that  Apoha,  being  a  negative  entity,  cannot  be  the  primary  element, — then 
(we  say  that),  in  that  case,  it  could  not  be  a  qualified  adjunct  either  (and 
hence  the  object  denoted  by  '  /Saw'  could  not  be  one  that  is  qualified  by  the 
Apoha  of  'non-San;'  and  this  would  mean  the  total  giving  up  of  your 
ground). 

128.  The  object  qualified  by  your  Apoha  could  only  consist  of  different 
individuals;  and  you  have  yourself  explained  that  these  (individuals)  can- 
not be  the  objects  of  denotation,  because  of  endlessness  and  contradiction. 
And  certainly,  you  do  not  admit  of  any  single  object  qualified  by  Apoha  (that 
could  embrace  the  individuals  in  one  corporate  whole,  like  our  "  Glass.") 

129-130.  There  can  be  no  such  thing  as  "  Apohavattioa"  intervening 
between  the  Apoha  and  the  individuals  (contained  in  it).  Even  if  you 
were  to  assume  some  such  intervening  entity,  we  would  ask, — Is  this  a 
positive  or  a  negative  entity  ?  If  it  be  positive,  then  it  is  the  same 
as  "class";  and  if  it  is  negative,  then  all  the  aforesaid  objections  (urged 
against  the  denotation  of  the  Apoha  alone)  would  apply  to  it. 

130-131.  Or  again,  if  this  (intervening  entity)  be  assumed  to  consist  of 
the  relation  (subsisting  between  the  Apoha  and  its  substrate);  then  (we  reply 
that)  the  denotability  of  such  a  relation  cannot  be  desirable  to  you  (since 
you  have  urged  many  arguments  against  such  denotability.)  Nor  is  there 
any  such  single  object,  as  would  serve  as  the  substrate  of  Apoha,  and  as  such, 
exist  in  another  object.  And  for  this  reason  too,  no  generic  entity  is  the 
object  of  denotation  ;  nor  lastly,  can  it  be  the  qualification. 

128  The  Apohists  have  urged  against  the  Class-theory  the  objection  that  individuals 
can  never  be  the  objects  of  denotation,  because  that  would  give  rise  to  endless  denota- 
tions on  the  one  hand,  and  many  overlapping  and  self-contradictory  denotations  on  the 
other.  The  same  objection  is  shown  to  apply  to  the  Apoha  theory  also.  In  fact,  the 
upholders  of  the  Class  theory  escape  the  anomalies  by  postulating  the  Class,  which  forms 
for  them  the  true  denotation  of  the  word,  and  which,  as  occasion  presents  itself,  is 
cognised  as  qualifying  distinct  individuals.  This  loophole  for  escape  is  not  available 
for  the  Apohist;  because  if  he  admits  of  such  a  corporate  whole,  embracing  all  in- 
dividuals, he  would  only  admit  the  Class  theory. 

130.131  "  You  have  urged,  §"c." — The  Bauddha  has  argued  that  if  the  denotation  of  a 
word  consisted  in  the  relationship  between  the  Class  and  the  Individual,  then  there 
would  be  no  co-extensiveness.  This  same  argument  may  be  applied  to  the  denotability 
of  the  relationship  between  the  Apoha  and  its  substrate.  "  Nor  is  there  any  such  single 
object,  fyc." — If  yon  accept  any  such  single  object  as  the  jar  to  be  the  substrate  of 
Apoha, — then,  this  object  could  not  exist  in  any  other  object;  and  hence  such  a  word 
conld  not  denote  a  generic  entity. 

"  Too  " — i.e.,  it  is  not  only  on  account  of  the  want  of  the  co-extensiveness  of  such 
a  single  object  with  any  other  object,  that  the  said  generic  character  is  impossible,  but 
it  is  also  impossible  for  the  following  reason :  Even  if  yon  hold  to  the  theory  of  the 
denotability  of  the  substrate  of  Apoha, — inasmuch  as,  in  that  case,  there  is  no  single 
word  that  would  include  all  such  substrates, — no  generic  character  could  belong  to  it.  It 
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132:  The  Apoha  of  '  Asan '  does  not  indicate  the  particular  Apohas  (of 
the  non-jar,  &c),  while  these  latter  do  not  inhere  in  the  former ;  conse- 
quently, the  Apoha  of  ' Asan'  cannot  he  qualified  by  these  (Apohas),  in  the 
same  manner  as  "  Blue  "  is  (qualified)  by  the  successive  higher  degrees  of 
its  shades. 

133.  On  account  of  its  doubtfulness  we  cannot  have  even  an  indirect 
implication  (of  the  Apohas  of  non-jar,  &c. ),  as  we  have  that  of  the  object 
(fire)  by  means  of  its  characteristic  (smoke).  Because  the  Apoha  (of 
A san)  in  its  general  form  is  not  such  as  cannot  be  accomplished  without 
those  (Apohas  of  non-jar,  &c.) 

134.  In  the  same  manner,  there  could  be  no  implication  of  the  object 
(the  substrate  of  Apoha)  by  means  of  the  Apoha.  Because  the  Apoha  (that 
the  Bauddha  holds)  would  apply  also  to  the  "  hare's  horns  "  i  and  certainty 
in  this  case,  the  Apoha  could  not  be  said  to  indicate  a  real  object;  inasmuch 
as  there  is  no  such  thing  as  acagavislianavyavrtta) . 

135.  And  further,  no  gender  or  number,  &c,  could  possibly  belong 
to  an  Apoha  (a  pure  negation).  Nor  could  there  be  any  relationship 
through  the  individuals  (said  to  constitute  the  Apoha), — because  these 
(individuals)  are  not  (according  to  you)  denoted  by  the  word  (which  you 
restrict  to  the  denotation  of  the  Apoha). 

136.  Nor  can  the  individual  be  said  to  be  implied  by  the  Apoha, 
because  (you  hold)  the  individual  to  be  a  specific  abstract  entity.  And 
that  which  is  not  understood  as  thus  implied  (or  indicated)  cannot  be  the 
object  of  any  such  specification  (as  that  by  gender,  &c.) 

is  for  this  reason  that  when  any  one  object  is  spoken  of  as  qualified  by  'existence,1  the 
same  word  cannot  be  applied  to  any  other  object ;  and  hence  even  such  a  word  as  '  S«tti' 
can  not  serve  as  the  qualification. 

132  Jast  as  the  class 'sat' does  not  indicate  the  class  'jar,*  which  latter  doee  not 
exist  in  it,  and  hence  the  former  is  not  qualified  or  specified  it,— so  the  same  would  be 
the  case  with  the  Apoha  of  *  Asat.' 

133  "  Is  not  such,  <$"<:." — Without  fire  there  could  be  no  smoke.  There  is  no  such 
relationship  between  the  Apoha  of  Asat  and  the  Apohas  of  non-jar,  &c.  The  Apoha  of 
Asat  could  belong  to  the  Apoha  of  the  jar  also.  So  all  that  we  can  say  is  that  the  Apoha 
of  Asat  would  raise  a  doubt  with  regard  to  the  Apoha  of  non-jar,  Sfc. 

134  If  the  word  be  held  to  denote  the  substrate  of  Apoha,  then  we  would  have  the 
absurdity  of  the  indication  of  another  Apoha,  as  shown  above.  If  on  the  other  hand, 
it  will  be  held  to  denote  the  Apoha  only,  then,  there  can  be  no  indication  of  the  real 
objective  substrate  of  the  Apoha.  Because  the  Apoha  being  a  negative  quantity, — and 
as  such  being  applicable  to  such  absurdities  as  the  '  hare's  horns,' — cannot  be  taken  to 
be  necessarily  indicative  of  a  real  object. 

138  In  the  Class  theory,  though  the  word  denotes  the  Class,  yet  this  latter  implies 
the  individuals,  to  which  apply  all  such  specifications  as  those  of  Number,  &c.  But  this 
is  possible  only  when  we  accept  the  individual  to  be  a  definite  concrete  entity ;  but  you 
hold  to  be  an  undefined  specific  abstract  entity;  and  as  such,  according  to  you  no 
specification  can  belong  to  it. 
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137.  Then  again,  the  Apohas  of  gender,  number,  &c,  cannot  by  them- 
selves be  the  objects  of  specification ;  and  as  for  the  objects  themselves, 
how  can  they  be  cognised,  by  means  of  words,  to  be  the  objects  to  be 
specified  (inasmuch  as  you  hold  the  objects  to  be  indefinite  and  abstract 
and  as  such  not  denotable  by  words)  ? 

138.  And  further,  as  a  matter  of  fact,  without  (the  particular  means 
of  right  notion  which  we  have  termed)  "  Negation,"  there  can  be  no 
notion  of  any  negativity.  And  as  for  the  objects  "  cow,"  &c,  we  do  not 
find  them  to  be  in  any  way  amenable  to  the  said  means  of  Negation. 

139.  And  again,  in  the  case  of  verbs,  we  are  not  cognisant  of  the 
negation  of  something  else  (the  necessary  factor  in  an  Apoha)  ;  because  in  this 
case  there  is  no  object  of  negation  in  the  shape  of  any  exception  (or  prohi- 
bition), &c. 

140.  Even  the  double  negative  '  na-na  '  (that  he  cooks  not  is  not)  only 
serves  to  deny  the  negation  (of  the  action  of  cooking) ;  the  verb  '  cooks,'  on 
the  other  hand,  by  itself  stands  on  its  own  unnegatived  (positive)  form. 

141-142.  And  further,  the  specification  of  verbs  as  unfinished  ('  pre- 
sent ')  and  '  past,'  &c,  would  become  groundless ;  inasmuch  as  the  Apoha 
(a  negation)  is  always  a  finite  and  complete  entity  (and  as  such,  can  never 
be  either  unfinished  {i.e.,  present)  or  past,  fyc.  And  in  the  case  of  an 
injunction  and  other  similar  cases  (invitation,  &c),  we  are  not  cognisant 
of  any  negation  of  other  things. 

142-145.  And  again  (1)  of  what  form  would  be  the  negation  {Apoha) 
of  a  negative  connected  by  another  negative  (na-na)  ?  (2)  And  then  too, 
in  the  case  of  (conjunctions  like)  'and'  (cha),  &c,  where  there  is  no 
negative  element,  there  can  be  no  negation  {Apoha).  (3)  The  meaning  of 
a  sentence  cannot  be  said  to  consist  in  the  negation  {Apoha)  of  something 
else.  (4)  In  the  case  of  such  words  as  '  ananydpoha  '  (the  negation  of 
something  that  is  not  different),  we  cannot  conceive  of  any  meaning. 
(5)  And,  lastly,  where  could  we  find  the  objects  to  be  negatived  by  such 
words  as  "  nameable,"  "  knowable,"  &c.  (which  are  universal,  and  as  such 
do  not  leave  anything  untouched  that  could  be  negatived  by  themselves)  ? 
If  you  were  to  assume  a  new  object  to  serve  as  the  object  of  negation  by 
these  words  ('  nameable,'  &c), — (we  say)  it  would  be  far  more  reasonable 
to  accept  a  positive  (generic)  entity  (which  would  form  the  denotation  of 
such  and  other  words). 

145-146.     Since  it  has  been  proved  (in  the  chapter  on   Cunyavada) 

139  The  expression  •  na  pacati '  simply  means  the  absence  of  the  action  of  cooking, 
and  not  the  'prohibition  of  the  action. 

1*0  The  latter  '  na '  serves  to  negative  the  former  '  na '  and  the  verb  by  itself  in  its 
own  pristine  positive  form  remains  free  from  negation. 

16.48  ifc   i3   ouly   an   external   object   that   can  be   either  denoted  or  negatived, 

41 
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that  the  denotation  of  a  word  does  not  consist  of  a  mere  Idea  (pr  cogni- 
tion),— therefore  denotability  cannot  belong  to  any  factor  within  (the 
mind  of  man)  ;  nor  can  (such  an  internal  factor)  be  the  object  of  negation. 
Therefore  Apoha  cannot  apply  to  these  internal  factors  (Ideas,  &c.)  And 
again  of  such  words  as  '  evam,'  '  ili  '  and  the  like  we  can  conceive  of  no 
Apulia  (object  to  be  negatived). 

147.  If  you  were  to  assume  the  Apohas  of  particular  individuals, 
on  tbe  ground  of  one  particular  being  the  contradictory  of  another, — then 
you  would  have  the  notion  of  such  contradiction  based  upon  Apohas,  and 
that  of  Apohas  upon  the  contradiction  (mutual  interdependence). 

J48.  Even  the  specifying  specification  of  the  same  Class  is  not 
in  a  positive  form.  The  fact  is  that  the  word  ''  Cinrapa  "  (a  kind  of  tree) 
particularises  the  generic  term  "  Tree,'-'  only  after  it  has  negatived  the 
"  Palaca,"  &c.  (as  being  not-Cln^npa). 

149-150.  Even  tlie  non-negation  (Anapoha)  of  the  Class,  &c,  cannot 
be  postulated,  on  the  ground  of  their  non-contradictory  character.    Because 

Hence  it  cannot  be  urged  that  the  object  negatived  by  the  verb  '  cooks'  is  the  idea  of 
non-cooking.  Since  this  idea  is  not  an  external  object,  the  argument  must  fall  a  victim 
to  the  reasonings  brought  forward  in  the  chapters  on  Q/lnyavada  and  Nirdlambanavdda. 

1*1  The  particular  tree  of  the  mango  will  have  such  trees  as  the  Banyan,  $'c  ,  for 
the  object  of  its  Apoha;  and  so  on.  "  Mutual,  §'c  , — because  there  can  be  no  notion  of 
difference,  unless  we  have  a  notion  of  the  thing  itself  ;  and  this  latter  notion  cannot 
but  be  based,  according  to  you,  upon  Apoha ;  and  this  Apoha  you  now  base  upon  a 
difference  among  the  particular  individuals. 

148  This  refers  to  the  objection  that  the  contradiction  among  individuals  is  due, 
not  to  the  Apoha,  but  to  the  fact  of  each  of  the  individuals  belonging  to  the  same  class. 
The  sense  of  the  reply  is  that  inasmuch  as  the  Apohists  do  not  admit  of  a  positive  class, 
they  cannot  base  the  contradiction  of  the  individuals  upon  any  such  Class.  "  Their 
specification,  §"c." — It  is  true  that  the  contradiction  lies  in  the  fact  of  their  belonging 
to  the  same  class  ;  but  this  specification  too  is  always  preceded  by  the  Apoha.  Because 
the  word  '  Qincapd '  has  no  positive  signification,  in  the  shape  of  any  particular  tree,  there- 
fore it  is  not  in  this  positive  form  that  it  can  be  said  to  specify  the  tree.  Asa  matter  of 
fact,  the  word  '  Qincapd'  in  the  first  instance,  according  to  you,  negatives  all  that  is 
not  Qincapd,  and  then  withdraws  the  name  'tree'  from  the  '  Pal&qaf  §'c,  and 
restricts  it  within  itself;  and  thus  at  last,  it  is  the  Apoha  that  is  the  sole  basis  of  the 
contradiction.  Such  a  negative  signification  also  gives  rise  to  another  absurdity  : 
'  Qincapd'  being  taken  to  negative  all  that  is  not  Qincapd,  may  be  accepted  as  negativ- 
ing the  '  tree'  also;  because  the  tree  also  is  not-Qinc-apu. 

149-150  This  refers  to  the  view  that,  a  particular  term  '  Qincapd  '  does  not  negative 
the  general  term  '  tree ' ;  because  there  is  no  contradiction  between  these.  The  sense 
of  the  reply  is  that  the  Apohists  have  no  means  of  ascertaining  such  a  non-contra- 
diction, so  long  as  they  do  not  admit  of  a  positive  class  to  which  the  different  kinds  of 
individuals  could  belong.  Because  so  far  as  the  tvords  themselves  are  concerned,  apart 
from  the  objects  that  they  might  denote,  we  cannot  be  cognisant  of  either  the  contrndic- 
tion  or  the  non-contradiction  of  these.  And  secondly,  as  for  the  objects  tkat  the  words  may 
signify,  the  Apohist  cannot  base  his  idea  of  the  contradiction  on  these;  because  he  does 
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the  contradictory  or  the  non-contradictory  character  does  not  belong  to  the 
verbal  forms  of  words  (independently  of  their  significations)  ;  nor  can  this 
(contradiction,  &c),  depend  upon  the  forms  of  objects  (to  be  denoted  by 
the  word) ;  because  (according  to  the  Apohist)  the  objects  have  no  rela- 
tion with  words.  And  as  for  the  Apohas  themselves,  we  can  never  re- 
cognise the  contradictory  character,  &c,  of  these,  before  the  word  has 
already  functioned  (to  its  fullest  extent). 

151.  As  for  the  Word  itself,  it  functions  only  with  regard  to  such  an 
©bject  as  is  not  amenable  to  another  (means  of  right  notion) ;  and  as  such, 
in  what  form  can  it  be  said  to  belong  to  any  generic  class  ? 

152.  If  it  be  said  that  the  cognition  of  the  negation  of  the  contradictory 
(anyapoha)  could  be  based  upon  the  specific  forms  of  the  words  them- 
selves,— then,  there  being  a  difference  between  the  ivords  "  Vrlcsha  "  and 
"  taru "  (in  form,  though  both  denote  a  tree),  how  could  you  deny  the 
negation  of  the  one  by  the  other  ? 

153.  As  a  matter  of  fact,  without  a  touch  of  ( the  action  of )  words, 
the  Apoha  cannot  be  cognised,    even   by   means   of  inferential  premises. 

not  admit  of  any  definite  concrete  object  being  denoted  by  a  word.  The  only  alternative 
then  left  to  him  is  that  of  the  Contradiction,  &c,  being  referred  to  the  Apohas  signi- 
fied by  the  words.  Bat  even  this  will  not  hold.  Because  inasmuch  as  these  Apohas 
are  not  recognized  before  the  word  has  already  functioned,  we  can  never  have  any 
notion  of  the  contradiction,  &c,  of  these  Apohas.  And  it  is  for  the  comprehension  of 
the  full  signification  of  the  word  that  the  Apohist  has  had  recourse  to  the  determination 
of  the  contradictory  character,  &c.  And  thus  there  is  an  inevitable  mutual  inter- 
dependence. 

1&1  The  sense  of  the  Karika.  is  that  we  have  no  means  of  ascertaining  the  fact  that 
the  particular  term  '  Qmcapd '  is  not  contradictory  to  the  general  term  '  Tree. 
Because  no  such  cognition  is  possible,  until  we  have  become  cognisant  of  the  relation 
borne  by  the  word  in  question  to  a  certain  Apoha.  That  is  to  say,  it  is  only  when  the 
Apoha,  i.e.,  the  denotation  of  the  word — has  been  comprehended,  that  we  can  attribute 
any  character  to  it.  And  so  long  as  the  form  of  the  Apoha  is  not  cognised, — how  can 
it  be  known  that  this  Apoha  is  generic  and  that  specified.  Nor  have  we  any  other 
means  at  our  command,  save  the  word,  for  acquiring  any  idea  of  the  Apoha.  Hence  in 
this  also,  the  Apohist  cannot  be  free  from  the  aforesaid  mutual  interdependence. 

IBB  This  anticipates  the  theory  that — "  prior  to  the  functioning  of  the  word,  we 
could  ascertain  the  form  of  its  Apoha,  its  generic  or  specific  character,  and  the  contra- 
diction, &c,  of  these, — by  means  of  Inference ;  and  then  we  could  have  ideas  of  the 
co-extensiveness,  &c,  of  the  word  and  its  signification,  &c."  The  sense  of  the  Karika 
is  that  an  inferential  premises  can  have  for  its  subject  only  such  a  thing  as  has  been 
already  cognised  to  have  certain  relations  with  certain  other  things  ;  and  consequently, 
so  long  as  the  Apoha  has  not  been  ascertained,  we  cannot  be  cognisant  of  any  relation- 
ships borne  by  it ;  and  as  such  how  could  there  be  any  inferential  premises  dealing  witk 
Buch  an  uncognised  Apoha  ?  That  is  to  Bay,  until  we  have  understood  what  the  word 
and  its  Apoha  mean,  how  can  we  make  any  inferences  with  regard  to  them  ? 
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Nor  can  these  premises  ascertain  the  contradictory  or  the  non-contradic- 
tory character  of  these  Apohas. 

154-155.  We  have  already  refuted  the  theory  that  the  negation  (or 
contradiction)  of  one  (i.e.,  Palaga)  by  the  other  (the  word  "  Cinqapa")  is 
based  upon  the  fact  of  the  former  being  never  seen  to  be  expressed  by  the 
latter.  And  (if  negation  were  based  upon  the  mere  fact  of  one  word  not 
being  used  to  express  a  certain  object)  then,  since  the  generic  term 
("tree")  is  not  held  to  be  expressive  of  the  individuals  (Palaga,  Cingapa, 
&c),  therefore  a  negation  in  this  case  (of  the  individual  trees  by  the 
generic  term  "tree" — an  absurdity)  would  be  inevitable.  And  as  for  a 
word  being  applied  to  an  object,  somehow  or  other, — we  have  the  appli- 
cation of  the  word  "  kshatriya  "  with  reference  -to  a  Brahmana  (endowed 
with  warlike  propensities)  ;  and  in  that  case  we  would  have  no  negation  (of 
the  Brahmana  by  the  word  "  kshatriya  "). 

156.  Non-negation,  based  on  the  fact  of  the  one  being  in  need  of 
another,  is  equally  applicable  to  the  case  of  the  verb  and  the  noun  ;  and 
thus  there  would  assuredly  be  non-negation  of  the  verb  "  stands,"  by  the 
noun  "  the  tree  "  (an  absurdity). 

157.  And  again  (in  the  case  of  "  Rajnah  pnrushah .")  if  "  Rajnah" 


154.156  "  U7e  have  already  refuted" — under  the  Kdrikd  ' sarvatraiva  hyadrshtativdt 
pratyayo  ndvacishyate.'  The  sense  of  the  refutation  is  that  so  long  as  the  word  is  not 
fully  comprehended  in  all  its  bearings  and  relations,  and  then  used, — it  is  never 
found  to  express  anything;  and  as  such  the  word  '  Qingapa '  would  negative  not  only 
the  '  Paldca'  but  everything  else,  even  the  Qincapd  tree  itself. 

165  "  Somehow  or  other.''— Though  we  find  the  general  term  applied  to  particular 
individuals,  yet  such  application  can  be  based  only  upon  indirect  indication,  and  not 
upon  direct  denotation.  For  the  word  'tree'  cannot  be  said  to  directly  denote  the 
Qincapd.  And  if  we  were  to  attach  much  importance  to  such  indirect  indications,  we 
would  have  a  difficulty  in  the  case  of  the  word  '  Kshatriya '  when  figuratively  applied 
to  a  Brahmana,  who  is  endowed  with  the  qualities  of  the  warrior.  For  this  single 
instance  of  the  figurative  use  of  the  word  would  annul  the  sole  condition  of  negation  (by 
a  word) — the  only  such  condition,  according  to  yon,  being  '  adrshtativa,'  the  fact  of  the 
word  never  being  used  with  reference  to  the  object;  and  so  the  word  'Kshatriya' 
would  never  negative  or  preclude  the  Brahmana.  And  as  for  direct  denotation 
even  the  general  term  does  not  directly  denote  the  individual. 

168  This  refers  to  the  theory  that  inasmuch  as  the  general  term  '  tree '  stands  in 
need  of  every  one  of  the  individual  trees,  it  must  be  taken  to  be  related  to  every  one  of 
them,  none  of  which  could  be  negatived  by  it.  The  sense  of  the  Kdrikd  is  that  if 
the  mere  fact  of  being  in  need  be  sufficient  ground  for  non-negation,  then  we  would  be 
met  by  the  absurdity  pointed  out  in  the  second  half  of  the  Kdrikd,  where  it  is  shown 
that  the  verb  '  to  stand '  needs  a  place,  and  the  place  '  tree '  requires  a  verb ;  and  hence 
on  account  of  this  mutual  need,  the  word  '  tree '  would  not  negative  the  verb  '  stands, ' 
and  the  two  words  would  become  synonymous. 

1M  Iu  both  cases  you  are  faced  by  an  absurdity. 
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were  to  negative  "  purushah,"  then,  this  latter  could  not  be  qualified  by  the 
former.  On  the  other  band,  if  it  were  not  to  negative  it,  then  there  would 
be  an  identity,  as  in  the  case  of  "  blue  lotus." 

158-159.  It  is  asserted  (by  the  Apohists)  that  in  the  case  of  the 
series  of  words — "  tree,"  "  earth,"  "  substance,"  "  entity,"  and  "  know- 
able"  (where  the  one  following  is  more  extensive  than  the  preceding), 
taken  first  in  one,  and  then  in  the  reverse  order, — if  we  were  to  accept  a 
positive  denotation,  we  would  have  the  (absurdity  of)  every  word  denoting 
all  the  above  five  objects.  But  this  assertion  is  not  correct ;  because  as 
a  matter  of  fact,  all  words  are  not  found  to  be  applicable  to  all  cases. 

159-160.  (If  a  word  be  held  to  denote  all  the  various  parts  or  shades 
of  an  object  simply  because  of)  the  location  (of  all  these  parts)  in  a  single 
substrate,  then,  we  would  also  have  the  functioning  of  the  eye  towards 
taste,  &c,  also  (simply  because  these  reside  in  the  same  substrate,  a  fruit, 
as  the  colour).  And  just  as  the  cognisability  of  the  different  objects 
(colour,  &c),  is  restricted  to  each  separate  sense  organ,  the  eye,  &c,  so, 
in  the  case  of  words  too,  we  have  the  applicability  of  each  word  restricted 
to  definite  classes  of  objects  ;  and  so  there  can  be  no  such  admixture  (of 
denotations  as  urged  above). 

161.  When  the  word  (f.i.  "tree")  has  ceased  to  function  (after 
having  denoted  its  specific  object  tree), — the  denotability  of  "  entity," 
&c,  is  possible,  but  only  through  concomitance  and  non-concomitance,  as 
leading  respectively  to  deficiency  and  excessiveness. 

163-169  The  sense  of  the  objection  is  this  :  "  If  we  were  to  accept  the  positive 
denotation  of  words,  then,  inasmuch  as  all  objects  are  complete  wholes,  the  words 
must  denote  the  whole  objects;  and  in  the  case  of  the  five  words  cited,  a  tree  has  got 
the  character  denoted  by  each  of  the  four  following  words ;  and  hence  it  is  that  the  tree 
is  always  recognised  as  having  a  five-fold  character;  and  consequently  all  the  five  will 
have  to  be  accepted  to  be  constituent  parts  of  the  tree.  And  then  inasmuch  as  the 
object  tree  is  an  indivisible  whole,  and  it  is  as  such  that  it  is  denoted  by  the  word 
1  tree,'  all  the  aforesaid  parts  of  the  tree  must  be  held  to  be  identical.  The  word 
1  knowable '  too,  while  denoting  knowabilihj  would  denote  the  tree  and  the  other  four 
of  the  aforesaid,  but  in  the  reverse  order.  But  as  a  matter  of  fact,  we  find  that  this 
latter  process  is  not  so  sure  as  the  former,  and  hence  is  not  equally  probable  ;  and  in 
order  to  avoid  this  absurdity,  we  must  deny  the  fact  of  words  denoting  positive  objects." 
The  sense  of  the  reply  is  that  all  objects  are  not  necessarily  indivisible ;  and  hence  it  is 
quite  possible  for  a  word  to  denote  one  portion  of  it,  while  other  parts  are  denoted  by 
other  words.  And  thus,  there  can  be  no  identity  among  the  denotations  of  the  words 
cited.    That  the  object  is  not  indivisible  has  been  shown  above. 

161  The  word  'tree'  cannot  properly  be  taken  to  signify  the  earth,  &c,  directly. 
The  functioning  of  a  word  ceases  as  soon  as  it  has  served  to  denote  the  tree  alone. 
After  that  it  may  indirectly  indicate  the  higher  genus  of  the  earth,  on  account  of  the 
class  'tree'  being  included  in  the  class  'Earth.'  But  in  this  case,  the  indication  of 
Earth  will  be  deficient  in  one  poiut,  having  been  dragged  from  the  higher  to  the  lower 
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162.  In  fact,  the  objection  you  have  urged  would  apply  only  to  you, 
who  hold  general  words  to  apply  to  specific  objects.  Specially  as  (in 
your  theory)  there  is  no  difference  between  the  objects  (the  specific 
entities)  and  the  factor  denoted  by  words. 

163.  And  again  one — who  (like  the  Apohist)  would  attribute  to 
negative  entities,  like  the  Apoha,  such  properties  as  singleness,  etemality  and 
pervasion  over  each  separate  individual, — could  also  admit  of  a  piece  of  cloth 
without  any  yarns. 

164.  For  these  reasons,  it  must  be  admitted  that  we  can  have  the 
negation  of  something  else  only  in  the  case  of  such  words  as  have  a  negative 
particle  attached  to  them.  In  the  case  of  words  other  than  these,  it  is 
only  the  positive  form  of  the  object  that  can  be  denoted. 

165.  Some  people  (the  Naiyayikas)  argue  that  the  denotation  (of  a 
word)  has  not  the  character  of  negativing  things  other  than  itself, — because 
it  is  a  means  of  right  notion, — like  the  senses  of  touch,  &c.  But  this 
argument  is  rendered  doubtful  with  regard  to  those  words  to  which  nega- 
tive particles  are  attached. 

genus.  So  too,  the  same  word  'tree'  may  be  taken  to  indicate  a  particular  tree — the 
Paldca,i.i. — ,  on  account  of  this  latter  being  included  in  the  class  'tree';  and  this 
indication  will  be  a  step  higher,  as  in  this  case  the  lower  is  raised  to  the  place  of  the 
higher.  For  these  reasons,  the  word  must,  strictly  speaking,  be  taken  as  having  its 
denotation  confined  to  a  particiilar  object  only. 

182  The  Apohist  holds  that  the  general  term  '  tree '  denotes  only  an  abstract  specific 
entity,  which  cannot  but  be  held  to  be  indivisible  ;  and  as  such  there  could  be  no  distinct 
factors  in  the  object  denoted;  and  hence  it  is  only  the  Apohist  that  can  be  a  victim  to 
the  objections  urged  in  the  Kariki  Vrkshatwapdrthivadravya,  &c.  "  Because,  ^'c."  This 
meets  the  following  objections  :  "  The  Bauddha  does  not  hold  the  words  to  rest  with  the 
specific  entities,  because  this  would  land  him  in  endlessness,  &c. ;  what  he  actually  holds 
to  be  the  objects  of  words  are  the  negations  that  have  their  distinct  forms  definitely 
individualised,  either  by  the  individualities  of  the  objects  negatived,  or  by  those  of 
their  attendant  Vdsands ;  and  as  these  are  different  from  one  another,  the  above  objection 
cannot  apply  to  the  Bauddha  theory."  The  sense  of  the  reply  is  that  according  to  the 
Apohist,  there  is  no  difference  between  the  objects  {specijic  entities)  and  the  factors 
denoted  by  the  word  (viz.  Kegatioyis).  For  if  he  were  to  admit  of  a  Negation  that  would 
include  various  specific  entities,  then  that  would  amount  to  an  admission  of  the  Class  ; 
and  we  have  already  refuted  the  theory  that  there  can  be  any  difference  among  the 
objects  negatived  based  upon  the  difference  of  Vdsand,  &c. 

168  The  Apohist  is  constrained  to  attribute  the  said  properties  (that  belong  to  a 
positive  class)  to  his  Apoha  ;  otherwise  he  falls  into  the  ditch  of  endlessness,  &c.  And 
it  is  simply  absurd  to  attribute  positive  properties  to  negative  entities. 

164  "  Non-cow  "  =  negation  of  the  cow ;  and  not  that  "  Cow  "  =  negation  of  non-coiv 

185  Up  to  the  last  Edrikd,  the  refutation  of  the  ^4po7ia-theory  has  been  based  upon 
ordinary  experience.  The  Nalydyika  seeks  to  refute  it  by  means  of  an  inferential  argu- 
ment— propounded  in  the  present  Kdrikd.  This  argument  however  is  fallacious ;  because 
negative  words  are  meaus  of  right  cognition,  and   yet   they  have  negative  denotations. 
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166.  And  if  all  (words — positive  and  negative)  are  made  the  subjects 
of  the  conclusion,  then  the  argument  becomes  doubtful  (not  universal 
and  hence  uncertain)  with  a  view  to  negative  arguments  ;  and  it  also 
becomes  opposed  to  certain  facts  accepted  by  all  persons. 

167.  If  your  conclusion, — that  "  the  word  does  not  negative,  &c," 
refer  to  the  agency  of  the  word  (in  negativing), — or,  if  it  refer  to  the  fact 
of  words  denoting  negation  alone, — then  it  would  only  be  proving  what 
is  already  an  accepted  fact  (and  as  such  becomes  redundant). 

168.  If  the  conclusion  mean  that  '  a  icord  does  not  in  any  way  apply  to 
an  object  which  is  the  negation  of  its  contradictory, ' — then  that  would  go 
against  a  formerly  accepted  view  :  for  certainly,  in  the  cow  we  have  a 
negation  of  the  horse,  &c.  (which  are  contradictory  to,  i.e.,  something 
other  than,  the  cow). 

169.  The  instance  (that  you  have  cited  in  your  syllogism,  that  of  the 
sense-organs)  is  such  as  is  entirely  at  variance  the  conclusion.  Because 
the  eye,  &c.  (the  sense-organs)  do,  as  a  matter  of  fact,  apply  to  objects  that 
are  the  negation  of  something  else,  though  they  do  not  comprehend  this 
(negative  aspect  of  the  thing). 

170.  If,  again,  the  conclusion  be  taken  to  mean  that  'the  idea  (or 
cognition  that  we  have  from  a  word)  is  not  coloured  by  any  taint  of  the 
negation  of  other  things,' — then  too,  the  argument  becomes  redundant; 
because  though  the  denotation  of  a  word  is  actually  in  the  form  of  a 
negation,  yet  it  is  ordinarily  known  (by  means  of  Yasana)  as  being  a 
positive  object. 

171-172.  Again,  if  the  conclusion  be  taken  to  deny  the  fact  of  the 
Apoha  being  the  means  of  the  application  of  the  word  (to  its  denotation), — 

188  If  the  conclusion  also  included  negative  words, — i  e.,  if  it  be  asserted  that  even 
negative  words  have  no  negative  denotations, — then  the  argument  becomes  doubtful; 
because  as  a  matter  of  fact,  even  the  Nalyuyika  admits  of  negative  premises  and 
arguments,  which  prove  the  conclusion  only  by  negativing  the  contrary  of  the  conclusion; 
and  certainly,  this  goes  against  the  universality  of  the  assertion  that  no  negative  words 
have  negative  denotatioiis.  And  further,  all  ordinary  people  are  cognisant  of  the  nega- 
tive denotations  of  negative  words  ;  and  hence  the  argument  in  question  also  goes 
against  a  popularly-accepted  notion. 

181  What  does  your  conclusion  mean  ?  Does  it  mean  that  the  word  is  never  a 
means  of  negativing  ?  If  so  then,  it  is  redundant;  because  the  Bauddha  does  not  hold 
the  word  to  be  such  a  means  ;  all  that  he  holds  is  that  the  word  is  expressive  of  nega- 
tion. Secondly,  if  your  conclusion  mean  that  words  cannot  denote  negation  only, — 
then  too  it  becomes  redundant ;  because  the  Apohist  does  not  hold  words  to  have  for 
their  denotation  negation  pure  and  simple,  by  itself;  though  it  is  true  that  he  resolves 
the  denotations  of  all  words  into  the  negative  form  of  the  Apoha, — yet  he  always  bases 
this  upon  a  palpable  entity. 

111.112  "Removal  of  a   doubt" — with  regard  to  a  pole,  there  is  a  doubt — '  is  this  a 
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then,  this  too  would  go  against  a  formerly  accepted  theory  :  inasmuch  as 
you  do  admit  of  negation  (Vyatireka)  being  a  means  (of  denotation).  In 
the  case  of  Inference  too,  you  have  the  same  thing  (inasmuch  as  the 
negation  of  the  contrary  of  the  major  term  is  also  accepted  as  a  means  of 
getting  at  the  middle  term  and  the  premises);  and  so  the  very  basis  of 
your  argument  (i.e.,  the  middle  term)  becomes  doubtful.  And  lastly,  your 
argument  is  doubtful  and  inaccurate,  when  viewed  as  against  a  perceptible 
idea  that  we  obtain  on  the  removal  of  a  doubt. 

173.  And  further,  your  argument  would  also  be  contradictory;  inas- 
much as  a  word  resembling  in  action  the  sense-organs,  Ear,  &c, — such 
words  as  "  Self,"  "  Mind,"  "  Akaca,"— would  cease  to  signify  their 
meanings  (because  none  of  these  objects  are  perceptible  to  the  sense- 
organs). 

174.  Then  again,  "the  application  of  a  word  to  a  positive  object 
cannot  but  be  through  Negation, — because  the  word  is  the  means  of  infer- 
ential reasoning, — like  negative  premises." 

175.  And  again; — "the  word  cannot  denote  the  Class,  or  an  Indi- 
vidual as  qualifled  by  the  Class, — because  it  is  a  means  of  right  notion, — 
like  the  senses  of  touch,  hearing,  &c." 

176.  It  was  in  view  of  such  counter-arguments  being  available  for 
the  Apohist,  and  on  finding  that  by  means  of  (inferential)  arguments  we 
cannot  arrive  at  any  definite  determination  of  what  does,  and  what  does  not, 
constitute  the  denotation  (of  words),— that  we  have  treated  of  the  question 
above  wholly  in  accordance  with  Usage. 

Thus  ends  the  Apohavada. 

post  or  a  human  body  standing '  ?  When  we  go  near  it,  the  doubt  disappears,  and  we 
have  the  idea — '  this  is  a  pole,  not  a  man  ' — which  is  thns  found  to  partake  fully  of  a 
negative  element. 

113  If  in  the  matter  of  the  denotations  of  words,  we  were  to  depend  wholly  upon 
inferential  arguments,  without  having  anything  to  do  with  usage, — then  inasmuch  as 
the  self,  &c,  are  not  amenable  to  the  senses,  or  to  inference  either,  the  very  same  argu- 
ment that  you  have  urged  above  may  be  utilised  in  proving  that  the  word  "  self  "  does 
not  signify  what  it  is  accepted  to  signify — i.e.,  it  does  not  signify  Atmd, — because  it  ia  a 
means  of  right  notion, —  like  the  ear,  eye,  &c.  You  cannot  bring  forward  any  argu- 
ment in  support  of  the  fact  of  the  word  "  self  "  signifying  Atmd,  unless  you  have  recourse 
to  usage.  For  this  reason,  you  must  base  all  your  arguments  against  Apoha,  upon  usage, 
and  not  upon  any  inferential  reasonings. 

m  Against  the  Naiyayika's  inferential  argument,  the  Apohist  pits  another  infer- 
ential reasoning.  And  without  having  a  recourse  to  usage,  there  is  no  escape  from 
the  dilemma. 

115  This  embodies  another  counter-argument. 

n*  Therefore  the  Nalyayiha  was  wrong  in  calling  in  the  aid  of  Inference,  for 
demolishing  the  structure  of  Apoha. 
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Section  15. 
THE  VANA-VADA. 

1.  Objection:  "  How  is  it  that  it  is  asserted  (iu  the  Bhashya)  that 
the  Ahrti  {Glass)  is  qualified  by  the  dewlap,  Sfc,  when,  as  a  matter  of  fact, 
"  gotwa"  (&n  Akrti) ,  which  is  related  to  tbat  (individual  cow)  which  is 
endowed  with  the  parts  (dewlap,  &c),  does  not  reside  in  these  parts 
themselves  ?  " 

2-3.  Reply  :  These  parts  are  related  to  the  class  '  Cow,'  only  through 
their  relationship  with  a  certain  individual  (cow)  endowed  with  these 
parts.  Hence,  inasmuch  as  these  are  peculiar  to  that  particular  Class 
"  Cow,"  they  may  he  taken  as  specifying  that  class. 

In  the  individual  (cow)  there  is  an  inherence  of  many  classes,  such  as 
"  entity,"  &c. ;  and  the  "  dewlap,"  &c,  assuredly  serve  to  specify  (or  distin- 
guish) the  class  '  cow  '  from  those  other  classes. 

4.  The  dewlap,  &c,  are  not  the  manifesters  of  the  class  'cow';  nor 
are  they  qualifications  (of  it),  like  properties  (gunas).  For  if  it  were  so, 
then  there  would  he  no  cognition  of  the  class  'cow,'  until  these  (dewlap, 
&c),  had  been  recognised. 

5.  (If  the  manifestation  of  one  class  '  cow '  were  to  depend  upon  other 
classes  "  dewlap,  &c,"  then)  we  would  have  to  assume  the  cognition  (mani- 
festation) of  these  latter  themselves  by  means  of  other  manifesters  ;  thus 
there  could  be  no  resting  place  from  such  assumptions  ;  and  consequently 
there  would  be  no  definite  cognition  of  the  class  '  cow.' 

1  This  refers  to  the  following  Bhashya  passage  '  atha  gaurityasya  ko'rthah?  sds- 
Addivigishia  ukritiriti.'  The  sense  of  the  objection  in  the  KdriM  is  that  it  is  the  indivi- 
dual  cow  that  is  endowed  with  the  dewlap,  &c.  and  hence  the  class  '  cow'  shonld  never 
be  spoken  of  as  qualified  by  these. 

2-S  By  the  declaration  that  the  dewlap,  &c,  qualify  the  class  'cow,'  it  is  not 
meant  that  the  relationship  between  these  and  the  class  is  that  of  qualification  proper, 
as  in  the  case  of  blue  and  lotus ;  but  that  the  parts  mentioned — the  dewlap,  &c.,— <■ 
serve  to  specify  the  class  "cow"  and  differentiate  it  from  other  classes.  And  this 
specification  is  based  upon  mere  relationship  in  general.  And  inasmuch  as  the  dewlap, 
&c,  are  related  to  the  class  '  cow,'  through  their  direct  connection  with  the  individual 
cows, — even  in  the  absence  of  an  inherent  relation  (as  in  the  case  of  blue  and  lotus), — it 
would  not  be  unreasonable  to  accept  them  as  specifying  or  characterising  the  class 
"  cow  "  ;  just  as  the  ear-ring,  though  not  bearing  an  inherent  relationship  to  the  wearer, 
serves  to  distinguish  her  from  other  persons,  not  wearing  it.  And  though  many  other 
properties — such  as  '  existence'  and  the  like — inhere  in  the  individual,  yet  inasmuch  as 
these  properties  are  common  to  individuals  of  many  other  classes,  they  cannot  be 
accepted  as  spec  ifying  the  cow  ;  which  cau  be  specified  only  by  the  dewlap,  &c,  which 
exist  in  no  other  animals. 

*  They  are  not  the  manifesters  of  the  "  cow  " — as  the  smoke  is  of  the  Fire.  Because 
even  before  the  existence  of  these  has  been  duly  ascertained,  with  regard  to  a  particular 
individual,  this  is  recognised  as  a  coxo,  i.e.,  belonging  to  the  class  "  cow." 
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6.  And  further,  if  the  dewlap,  &c,  were  the  manifesters  of  the  class 
'cow'  then)  we  could  have  an  idea  of  'cow'  only  when  we  would  have 
cognised  all  of  those  (viz.,  dewlap,  hoofs,  horns,  &c.)  But,  as  a  matter 
of  fact,  a  simultaneous  cognition  of  all  of  these  is  never  possible. 

7.  Therefore  it  must  be  admitted  that  just  as  the  parts  (making  up 
the  individual  cow),  by  the  mere  fact  of  their  existence,  bring  about  the 

i  dea  of  extension  in  regard  to  that  individual, — so  would  they  also  (bring 
about  the  ideas)  of  the  class  (to  which  the  individual  may  belong)  and  the 
properties  attaching  to  it,  &c,  &c. 

8.  Question :  "  If  so,  then  how  is  it  that  we  have  no  idea  of  the  class 
(cow)  in  a  place  where  these  (constituent  parts  the  dewlap,  &c.),  are  not 
at  all  cognised  (i.e.,  where  these  do  not  exist)"?  Answer:  The  very 
simple  reason  for  this  (non-recognition  of  the  Class)  lies  in  the  fact  that 
the  cognisable  object  (Class  or  Individual)  does  not  exist  in  any  other 
place  than  the  one  occupied  by  its  constituent  parts. 

9-10.  The  truth  is  that  when  the  Class  "  Cow  "  has  been  recognised, 
there  appears  a  cognition,  of  the  dewlap,  &c,  as  occup}Ting  the  same  point 
in  space  (as  the  "Cow  "), — this  latter  cognition  being  due  to  the  inseparabi- 
lity (of  the  cognition  of  the  '  Cow  '  from  that  of  the  dewlap,  &c.)  Or,  on 
account  of  the  absence  of  any  absolute  difference  (between  the  dewlap,  &c, 
and  the  individual  cow,  and  also  between  the  individual  cow  and  the  class 
"  Cow"),  the  Class  may  be  said  to  be  qualified  by  the  dewlap,  &c. 

10-11.  It  is  with  a  view  to  reject  an  inferential  reasoning  of  the 
adversary  that  it  is  added    (in  the  Bhashya)   "  being  perceptible  to  the 

*  "  Never  possible  " — and  hence  no  cognition  of  the  cow  would  be  possible  ! 

7  Our  idea  of  the  extension  of  an  object  is  due  to  the  fact  of  the  mere  existence  of  its 
parts.  That  is  to  say,  we  believe  it  to  be  extended,  simply  because  of  the  existence  of  its 
parts;  and  it  is  not  necessary  for  us  to  have  a  distinct  cognition  of  each  individual  part, 
before  having  an  idea  of  extension.  For  if  it  were  so,  we  could  find  no  resting  ground, 
until  we  reached  the  Atom  ;  i.e.,  in  the  case  of  every  object,  we  would  have  to  be  cognisant 
of  its  Atom, — a  palpable  absurdity  !  In  the  same  manner,  the  mere  fact  of  the  existence 
of  the  dewlap,  &c,  is  sufficient  to  give  us  an  idea  of  the  class  "  cow" ;  and  it  is  not 
necessary  for  us  to  have  a  distinct  recognition  of  every  one  of  its  distinguishing  fea- 
tures, in  the  shape  of  the  dewlap,  the  horns,  the  hoofs,  and  the  like. 

8  The  sense  of  the  reply  is  that  our  Class  is  not  omnipresent,  like  that  of  the 
Naiydyika ;  and  we  do  not  admit  of  its  existence  in  any  place,  save  the  one  where  the 
individuals  as  characterised  by  the  Dewlap,  &c,  exist.  Therefore  the  non-cognition  of 
the  class  is  due  to  mere  Negation,— in  the  shape  of  the  absence  of  the  said  constituent 
features,  and  not  to  the  non-cognition  of  these  features. 

9-10  As  a  matter  of  fact,  it  has  been  shown  that  it  cannot  be  the  qualification ;  but 
it  can  be  accepted  to  be  so,  on  the  ground  that  there  is  no  very  great  difference  among 
the  three. 

1°-H  Having  put  the  question — "  Is  the  Akrti  capable  of  being  the  subject  of  a 
syllogism"? — the  Bhashya  replies — na  pratyakshd   sati   sadhyu  bhuvitumarhati.     (Being 
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senses,  it  cannot,  &c."  And  the'argument  employed  by  the  adversary  is 
this :  "  The  Class  is  nothing  apart  from  the  Individual,— because  in  the 
absence  of  the  cognition  of  these  (individuals)  there  is  no  idea  of  that 
(i.e.,  Class),— just  as  is  the  case  with  a  series,  a  crowd,  a  forest,  &c.  (where 
no  idea  is  possible  without  an  idea  of  individuals  constituting  these." 

12.  We  ourselves  do  not  stand  in  need  of  the  statement  of  any  argu- 
ments (supporting  our  theory) ;  because  it  is  known,  and  accepted  by,  all 
men.  And  against  our  opponents  trying  to  negative  our  theory,  we  can 
bring  forward  the  fact  of  their  theory  contradicting  universally-accepted 
ideas. 

13.  Objection  :  "  But  in  case  the  Class  were  perceptible  by  the  senses, 
there  could  be  no  difference  of  opinion  (with  regard  to  its  existence)." 
Reply  :  The  very  fact  of  there  being  such  a  difference  with  regard  to  the 
means  of  right  notion  themselves,  whence  could  argumentative  people  (like 
you)  agree  as  to  these  (fundamental  bases  of  all  cognition)  ? 

14.  And  even  with  regard  to  "  colour,  &c." — objects  that  are  accepted 
to  be  perceptible  to  the  senses — these  (worthies)  have  an  objection !  And, 
as  a  matter  of  fact,  no  sane  person  objects  to  the  existence  of  the  Class. 

15.  We  find  various  usages  based  upon  class — notions, — e.g.,  the  case 
of  offering  curd,  talcra,  &c,  to  the  Brahmanas  and  the  Kaundinyas  (respec- 
tively). 

16.  By  the  word  "  ATerti"  here  (in  the  Bhashya)  is  meant  Class,  and 
not  the  shape.     Because  in  the  case  of  Air,  Fire,  Sound,  &c,  we  are  not 

perceptible  ta  the  senses  it  cannot  be  the  subject  of  a  syllogism).  The  sense  of  this  is 
that  our  adversaries  seek  to  prove,  by  inferences,  that  there  is  no  such  thing  as  Class  ; 
but  all  such  reasonings  are  set  aside  once  for  all,  by  the  fact  of  the  Class  being  per- 
ceived, by  the  senses,  to  be  something  distinct  from  the  Individuals ;  and  as  such  no 
amount  of  inferential  arguments  can  shake  our  theory. 

12  We  do  not  require  any  inferential  arguments,  either  for  strengthening  our  own 
position,  or  for  assailing  that  of  the  opponent.  In  both  cases  we  take  our  stand  wholly 
upon  Popular  Usage. 

•8  The  objection  is  clear.  The  sense  of  the  reply  is  that  even  with  regard  to  such 
things  as  the  means  of  right  cognition,  we  have  an  endless  divergence  of  opinions, — 
specially  with  regard  to  the  forms  and  the  source  of  such  means.  Consequently,  if  the 
mere  fact  of  there  being  difference  of  opinions  were  considered  sufficient  ground  for 
denying  the  existence  of  an  object,  how  could  the  Bauddha  establish  his  own  two 
means  of  cognition — viz.,     Sense-perception  and  Inference. 

l*  Colour,  &c,  are  perceptible  by  the  senses ;  and  yet  the  Bauddha  denies  their 
existence,  and  resolves  the  whole  external  world  into  mere  Idea ;  and  hence  he  cannot 
reasonably  deny  the  perceptibility  of  an  object,  on  the  sole  ground  of  there  being  a 
difference  of  opinion  with  regard  to  it. 

lfi  The  injunction  is  in  the  form — "give  curd  to  the  Brahmanas,  but  Takra  to  the 
Kaundinya."  Here,  unless  we  accept  the  word  "  Bruhmana  "  to  denote  the  general 
class  Brdhmana  (which  includes  the  Kaundinya) — we  could  not  justify  the  exception, 
with  regard  to  Kaundinya. 
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cognisant   of  any   shape   (though    -we    are   cognisant  of    the    class    '  Air,' 
'  Fire,'  &c.)  : 

17.  And  further,  with  each  individual,  we  are  cognisant  of  a  distinct 
shape  (and  thus  we  would  have  an  endless  series  of  shapes,  and  no  idea 
of  commonality).  And  if  the  commonality  were  to  consist  in  the  conjunc- 
tion of  the  constituent  parties,  then  it  would  be  destroyed  on  a  disruption 
of  these  (particles). 

18.  If  it  be  urged  that  we  could  have  "shape"  itself  as  (a  class) 
common  (to  all  shapes,  thus  avoiding  endlessness  and  explaining  the  idea  of 
commonality), — then  (we  reply  that)  this  (class  "  shape  ")  would  be  equally 
common  to  the  Horse,  the  Cow,  &c.  And,  as  a  matter  of  fact,  we  are  not 
Cognisant  of  any  such  class  as  the  "  shape,"  apart  from  what  is  popularly 
known  as  the  dass  "  Cow." 

19.  And  further,  though  we  recognise  a  sameness  of  shape  in  all 
similar  objects  (f.i.  the  gavaya),  yet  we  never  have  any  idea  of  the  class 
"Cow"  with  regard  to  these.  Therefore  it  must  be  admitted  that  the 
Class  is  something  entirely  different  from  the  Shape. 

20.  In  the  mention  of  the  Rucaka,  &o.,  the  Bhashya  has  exempli- 
fied the  classes  "Rucaka,"  and  the  rest.  (But  this  is  done  with  a  view 
to  show  that)  in  all  these  different  (shapes  of  gold)  Ave  l'ecognise  a 
common  class  "  Gold." 

21-23.  When  the  Vardhamanaka  being  broken  up,  a  Rucaka  is  made 
(out  of  the  same  gold),  then  the  person  who  desires    to  have  the  former 

11  "  And  if,  ^"c." — Shape  is  nothing  more  than  a  conglomeration  of  certain  particles  ; 
and  coglomeration  as  a  whole  is  bonnd  to  disappear,  whenever  there  is  the  slightest 
disjunction  of  the  particles.  Consequently  any  commonality  based  upon  this  conglo- 
meration could  never  be  anything  permanent. 

18  The  Cow,  as  well  as  the  Horse,  has  shape  ;  and  hence  if  all  the  notion  of  com- 
monality that  we  have,  with  regard  to  all  individual  cows  (taken  together),  were  to 
consist  in  the  mere  fact  of  their  having  shape ;  then  inasmuch  as  this  commonality  would 
belong  to  the  Horse  also,  it  would  also  come  to  be  called  "  Cow."  As  a  matter  of  fact, 
even  the  notion  of  the  commonality  "  shapedness"  (covering  all  individual  cows)  is  not 
possible  without  an  idea  of  the  class  "  Cow." 

20  This  refers  to  the  Bhashya:  "  Rucakah  swastiko  vardhamanaka  iti  hi  pratyaJc- 
chain  drcyate."  This  passage  is  explained  with  a  view  to  prove  the  fact  of  Class  being 
perceptible  by  the  senses.  ['  Rucaka,'  &c,  being  the  names  of  different  kinds  of  golden 
ornaments].  If  the  Class  were  not  something  different  from  the  shape,  then,  how  could 
we  have  any  such  common  name  as  "  Gold,"  applying  to  objects  of  such  diverse  shapes 
as  the  Rucaka,  &c. 

21.83  In  this  process  of  the  breaking  up  of  one  ornament,  and  the  making  of  another 
out  of  the  same  gold,  the  indifference  evinced  by  one  who  wants  mere  gold,  would  be 
possible  only  if  he  could  perceive  a  certain  character  persisting  in  the  gold,  independ- 
ently of  its  three  states— of  destruction  of  one  shape,  the  continuance  as  a  mass,  and 
the  remaking  of  it  into  another  shape.     And  the  only  common  character  that  can  be 
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becomes  sorry,  while  one  desiring  the  latter  oimament  likes  the  process, 
while  a  third  person  who  only  desires  gold  remains  indifferent,  unaffected. 
Therefore  the  object  (gold)  must  be  admitted  to  have  a  threefold  charac- 
ter. Because  unless  the  object  partook  of  production,  continuance  and 
destruction,  there  could  not  be  (with  regard  to  it)  the  three  notions  (of 
like,  dislike  and  indifference).  There  can  be  no  sorrow  (or  dislike)  with- 
out destruction  (of  the  object  desired)  ;  and  there  can  be  no  pleasure 
without  production  (or  appearance  of  the  object  desired)  ;  and  lastly, 
thei'e  can  be  no  indifference  without  continuance  or  permanence  (of  the 
desired  object).     For  these  reasons  there  must  be  a  permanence  of  the  Class. 

24.  In  the  case  of  a  heap  of  Mudga,  Seasamum,  8fc'.,  too,  where  we  are 
not  cognisant  of  any  difference  in  shape  among  the  individual  grains,  we 
have  an  idea  of  a  single  commonality  (belonging  to  all  the  grains,  of  Seasa- 
mum, f.i.),  which  is  distinctly  amenable  to  Sense-perception,  <fec. 

25.  In  the  case  of  a  person  seen  at  a  distance,  we  have  (in  our  minds) 
a  doubt  as  to  his  belonging  to  the  Bi^ahmana-class,  &c. ;  and  this  would 
not  be  possible  if  the  Glass  were  not  perceptible  to  the  senses. 

26-29.  The  specification  of  the  Class  is  brought  about  by  certain 
agencies,  in  the  shape  of  the  peculiarities  of  colour,  &c-.,  and  those  of  Time, 
Place,  &c.  (For  instance)  Gold  is  assuredly  distinguished  from  Copper 
by  its  colour;  Boiled  butter  is  distinguished  from  Oil  by  its  odour 
and  taste;  Fire  covered  over  by  ash  is  distinguished  by  its  touch; 
the  Horse   at  a  distance  is    distinguished    (from    other    animals)   by  its 

found  to  persist  thus  is  the  commonality  "  Gold  ;"  and  as  such  we  cannot  but  admit  the 
class  "gold"  to  be  eternal.  "  Therefore  the  object  must  be  admitted,"  &c.  Because  we 
come  across  these  three  feelings,  therefore  we  must  accept  the  object  gold  to  have  a 
threefold  character.  "  Permanence  of  the  Class" — It  is  only  because  we  have  an  object 
in  the  form  of  the  gold,  that  we  perceive  it  to  continue  during  all  the  three  states, 
through  which  the  mass  of  metal  has  passed  during  the  above  process.  And  because  it 
continues  thus,  in  all  the  three  states,  therefore  the  Class  must  be  admitted  to  be  some- 
thing permanent  and  everlasting. 

26  This  fact  shows — (1)  that  the  Class  ("  Brahmana,"  f.i.)  is  something  other  than 
the  individual,  because  even  though  the  individual  person  is  perceived  definitely,  yet 
there  is  a  doubt  as  to  the  class  to  which  he  belongs  ;  (2)  and  also  that  the  class  is  amen- 
able to  Sense-perception  ;  inasmuch  as  we  find  that  when  the  person  has  come  near  us, 
we  have  a  definite  idea  of  the  Class  to  which  he  belongs. 

2S.29  This  anticipates  the  following  objection  :  "  If  the  Class  is  perceptible  by  the 
Benses,  how  is  it  that  we  do  not  recognise  Brahmanahood  by  means  of  the  eye,  as 
quickly  as  we  do  the  fact  of  the  object  before  us  being  an  individual  man  ?  "  The  sense 
of  the  reply  is  that  the  Class  depends,  for  its  due  specification,  upon  certain  agencies, 
in  the  shape  of  certain  peculiarities  of  Colour,  Time,  Place,  &c.  "  And  sometimes,  fyc." — 
In  a  place  where  man's  conduct  is  rightly  regulated,  there  are  certain  actions  that  are 
performed  by  the  Brahmana  aloue.  This  would  serve  to  distinguish  the  Brahmana 
from  the  other  castes. 
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neighing;  the  Jar,  &c,  are  distinguished  (from  one  another)  by  their 
shape ;  the  (castes)  '  Brahmana,'  &c,  are  distinguished  by  their  origin 
(birth  and  parentage  of  the  individual),  and  sometimes  also  by  actions 
(where  they  happen  to  be)  properly  regulated  by  the  King  (of  the 
realm). 

30-31.  The  fact  of  the  Class  inhering  in  each  individual  being  thus 
perceived  (by  the  senses),  it  cannot  be  said  to  be  contradictory  (i.e.,  un- 
reasonable). And  even  though  such  is  the  case  (i.e.,  though  it  inheres  in 
every  individual),  it  cannot  be  held  to  be  many,  because  (with  regard  to  the 
Class)  the  idea  we  have  is  that  of  single  (commonality).  Nor  can  the 
singleness  of  the  form  (of  Class)  be  set  aside  by  a  difference  among  the 
individuals  to  which  the  Class  happens  to  be  related  (by  inherence). 
And  the  absence  of  omnipresence,  as  also  that  of  parts,  is  to  be  proved  in 
the  same  manner  as  (they  are  proved)  with  regard  to  sound. 

32.  Just  as  a  single  individual,  even  when  met  with  at  different 
times  (and  in  different  places),  is  recognised  to  be  the  same, — so,  in  the 
same  manner,  would  also  the  Class,  though  inhering  in  diffei'ent  (in- 
dividual) substrates  (be  yet  recognised  to  be  one). 

33.  The  question — whether  the  Class  belongs  to  the  individual  in  its 
entirety,  or  in  parts, — is  not  proper  with  reference  to  the  Class.  Because 
apart  from  the  individuals  themselves,  thei'e  can  be  no  idea  either  of  en- 
tirety or  of  parts  (with  regard  to  the  Class,  which,  by  itself,  is  impartite). 

34.  Therefore  (it  must  be  admitted  that)  we  are  cognisant  of  the 
mere  fact  that  the  Class  inheres  in  the  individuals.  And  there  being  no 
occasion  for  any  further  questions,  the  above  fact  (of  the  Class  inhering 
in  the  individuals)  rests  within  itself  (i.e.,  we  take  our  stand  upon  this 
well-ascertained  fact). 

35-36.     The  contact  in  parts,  which  we  perceive  in  the  case  of  the  gar- 

80.31  Thi8  refers  to  the  following  objection:  "Does  the  Class  belong  to  each  of 
the  individuals,  in  its  entirety, — or  does  it  pervade  through  all  of  them,  like  a  thread 
passing  through  all  the  beads  of  a  necklace  ?  The  former  alternative  cannot  hold  ; 
because  a  single  object  cannot  reside  in  its  entirety,  in  more  than  one  place  ;  and  as  for 
the  second  alternative,  how  can  there  be  a  recognition  of  anything  pervading  over  all 
individuals,  of  the  past,  the  present,  and  the  future  ?  Consequently  no  idea  of  the 
class  is  possible."  The  sense  of  the  reply  is  that  the  Class  inheres  iu  its  entirety  in 
every  individual ;  and  as  for  the  possibility  of  such  inherence,  in  as  much  as  we  actually 
perceive  it  to  be  so,  its  reality  cannot  be  gainsaid.  Nor  is  it  altogether  unreasonable  ; 
as  it  is  quite  possible  for  a  single  object  to  be  similarly  related  to  a  number  of  objects  ( 
"  Omnipresence,  $'c." — A  Class  is  such  as  is  not  limited  in  space  ;  and  not  that  it  exists 
everywhere.  The  fact  of  Sound  being  without  parts  has  been  proved  under  '  Sphota  ' ; 
and  that  of  its  being  not  omuipresent  will  be  explained  in  the  chapter  on  '  Qitbda ' 
later  on. 

Si.86  The  thread,  through  its  parts,  is  in  contact  with  every  one  of  the  beads,— one 
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land  and  the  thread  (on  which  the  garland  is  strung),  and  the  contact  in 
entirety,  which  we  perceive  between  animals  and  their  properties,  and 
between  the  voice  and  its  properties, — all  these  are  due  to  the  partite 
character  (of  the  thread)  and  the  non-extensive  (limited)  character  of  the 
properties  respectively.  And  inasmuch  as  both  these  characters  are 
wanting  in  the  Class,  we  can  have  none  of  the  aforesaid  contacts  with 
reference  to  it. 

37.  There  is  no  hard  and  fast  rule  restricting  the  methods  of  relation 
to  two  only.  Because  the  three  methods  (explained  in  K.  20  et  seq),  just 
as  the  two  just  mentioned,  are  alse  possible,  on  account  of  their  beinc 
perceived  by  the  senses  (as  described  above). 

38.  If  it  be  urged  that  "  the  threefold  relation  perceived  with  regard 
to  the  Class  is  not  perceived  anywhere  else  (and  hence  no  such  relation 
can  exist)," — (we  reply  that)  in  that  case,  the  same  would  be  the  case 
with  the  garland,  &c;  because  there  is  no  equality  (or  similarity)  between 
those  two  (the  relation  of  the  string  with  the  beads  and  that  of  the  pro- 
perty with  the  animal),  nor  is  there  any  (equality)  of  these  with  the 
relation  borne  by  the  Class  to  the  individuals. 

39.  For,  the  heat  of  fire  does  not  cease  to  exist,  on  the  mere  ground 
of  its  not  being  perceived  elsewhere.  Nor  is  the  relation  borne  by  the 
Class  to  the  individual  got  at  by  means  cf  Inference,  so  as  to  stand  in 
need  of  a  corroborative  instance. 

40.  Thus  then,  a  relation  (the  one  borne  by  the  Class),  which,  in  its 
proper  form,  is  perceived  by  the  sense,  cannot  possibly  be  rejected  on  the 
ground  of  the  form  of  other  relations, — specially  when  we  are  not  cogni- 
sant of  any  (such)  peculiarity  in  the  former  (as  would  place  it  in  a  position 
of  weakness  in  comparison  to  the  latter). 

41.  And  again,  it  is  not  proper  to  reject  a  principal  element  (in  the 
shape  of  the  Class  and  its  methods  of  relationship),  on  the  mere  ground 

part  of  the  thread  being  in  contact  with  one  bead,  and  so  on.  And  the  properties  of 
iHtiteness,  &c,  of  the  animal,  reside  in  it,  in  their  entirety.  The  reason  for  the  former 
fact  lies  in  the  fact  of  the  thread  having  so  many  parts  ;  and  that  of  the  latter  lies  in 
the  fact  of  the  properties  not  being  omnipresent.  The  Class  on  the  other  hand,  is  omni 
present;  inasmuch  as  it  belongs  to  all  individuals  of  the  past,  the  present  and  th0 
future;  and  as  it  is  so  perceived,  it  cannot  be  said  to  inhere  in  its  entirety  in  each 
individual. 

89  Because  a  certain  property  is  not  perceived  anywhere,  save  in  a  single  sub- 
strate,—that  cannot  be  a  reason  for  denying  its  existence  altogether.  For  instance. 
Warmth  is  found  in  fire  only  ;  and  certainly  its  existence  cannot  be  denied.  "  Infer- 
ence." — It  has  been  shown  above  that  the  relation  borne  by  the  Class  is  perceived  bv 
the  Senses. 

41  By  laying  stress  upon  the  twofoldnoss  of  relationships  you  seek  to  prove  the 
absence  of  the  Class.     But  as  a  matter  of  fact,  this  method  is  snbservient  to  the  Indi- 
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of  the  inapplicability  of  an  element  which  is  even  subordinate  to  its  subor- 
dinate. Because  (in  so  rejecting  the  Class  on  the  ground  of  the  said  in- 
applicability) you  would  be  rejecting  a  fact  of  Sense-perception  on  the 
ground  of  Inference  (an  absurdity). 

42.  Therefore  it  is  proper  to  reject  only  that  element  which  is  found 
to  be  wholly  incompatible.  But  this  cannot  lead  to  the  rejection  of  some- 
thing else  which  is  quite  compatible  with  actual  facts. 

43.  Thus  then  (the  cognition  of  Class  beiDg  due  to  Sense-perception), 
the  Class,  all-pervading  as  it  is  described  to  be  by  the  Vaiceshikas, 
is  recognised  only  in  that  place  where  it  happens  to  be  manifested  by  the 
^dividual;  just  as  a  letter  (though  omnipresent,  is  cognised  only  when 
manifested  by  particular  utterances). 

44.  Therefore  (it  must  be  admitted  that)  the  idea  of  'cow,'  with 
regard  to  the  individual  cows,  is  based  upon  the  single  class  "Cow," — 
because  in  the  idea  of  all  of  these  there  is  a  tinge  of  the  coio  ;  and  because 
the  idea  of  all  these  (individuals)  is  of  one  and  the  same  form, — just  as 
the  idea  of  a  single  individual  cow. 

45.  The  idea  of  the  'cow  '  is  not  due  to  the  "black  cow," — nor  is  it 
based  upon  any  other  (particular  cow)  ;— because  that  idea  of  cow  is  pos- 

vidnal,  which,  in  its  turn,  is  subordinate  to  the  Class.  Hence  the  fact  of  the  inappli- 
cability of  the  two  methods  of  relationship  (accepted  by  you)  cannot  lead  to  the  rejec- 
tion of  the  Class.  "Because,  $'c." — The  Class  audits  methods  of  relationship  are  all 
matters  of  Sense-perception  ;  whereas  the  fact  of  the  absence  of  any  relationship  on 
the  ground  of  the  inapplicability  of  the  two  methods,  is  got  at  by  means  of  Infer- 
ence. 

*2  What  is  impossible  is  only  the  applicability  of  the  two  methods  of  relationship 
to  the  case  of  the  Class.  Therefore  we  must  reject  this  applicability.  But  this  does 
not  necessitate  a  rejection  of  the  Class  itself. 

*i  Though  omnipresent,  the  Class — 'Cow'  f  i.— is  not  perceived  everywhere  ; 
because  that  which  manifests  it — the  Individual  Cow — exists  only  in  certain  places. 

4*  Having  proved  the  existence  of  the  Class,  as  based  upon  Sense-perception,  the 
author  proceeds  to  cite  certain  syllogistic  arguments.  The  minor  term  of  the  syllogism  is 
the  fact  of  the  idea  of  one  Individual  being  like  those  of  other  Individuals  ;  the  Major 
term  is  the  fact  of  this  Idea  being  due  to  a  single  class  ("Cow").  And  the  reasons 
are  : — (i)  Because  the  ideas  of  all  these  are  tinged  by  the  form  of  the  "  Cow";  and  (2) 
because  the  ideas  of  all  individual  Cows  are  of  one  and  the  same  form.  Example: — 
That  Idea  which  is  tinged  by  the  shape  of  the  Cow,  is  always  of  one  and  the  an  me 
form,  and  as  such,  must  be  based  upon  a  single  entity — e.g.,  the  Idea  of  an  individual 
Cow. 

45  The  Idea  of  Cow  is  not  brought  about  by  a  particular  Cow — the  black  one  f.i.  ; 
because  the  said  Idea  is  present  where  the  blackness  is  absent, — e.g.,  in  the  case  of  other 
kinds  of  cows.  Just  as  the  notion  of  "  Earth"  cannot  be  said  to  be  due  to  the  notion 
of  the  Jar.  The  KSrika  mentions  two  conclusions  that  follow  from  the  same  premises; 
The  first  is  what  has  been  explained  and  the  second  is  expressed  in  the  sentence — 
"Nor  is  it  based,  Sfc." 


Vanwada.  337 

sible  also  in  a  place  where  there  is  absence  of  that  particular  cow, — just  as 
the  idea  of  "earth"  with  regard  to  the  jar. 

46.  The  idea  of  'cow*  has  for  its  object  something  (i.e.,  the  class 
"  cow  ")  that  inheres  in  every  one  of  the  individuals, — because  with  regard 
to  every  individual  (cow)  there  is  an  idea  of  the  "  cow,"  which  is  com- 
plete in  itself, — just  as  the  idea  of  every  single  individual  cow  (taken 
one  by  one). 

47.  Though  inhering  in  each  one  of  the  individuals,  the  Class 
is  one, — because  (with  regard  to  it,  there  is  a  single  idea  of  the  class 
"Cow"), — just  as  in  the  case  of  negative  expressions  (like  "  non-Brah- 
mana,"  &c),  there  is  negation  of  the  Brahmana,  &c. 

48.  The  idea  of  the  "cow"  is  not  based  upon  similarity  (among  the 
individual  cows), — because,  being  valid  (i.e.,  correct)  it  is  brought  about 
by  identity, — just  as  the  recognition  of  a  certain  individual  object  (as 
being  the  same  that  was  seen  before). 

49.  And  certainly,  it  cannot  be  argued  that  with  regard  to  the  class 
"  Cow  "  any  such  single  idea  (as  serves  to  embrace  all  the  individuals  in 
a  single  notion)  is  false.  Because  in  this  (recognition  of  a  single  idea) 
there  is  no  discrepancy  in  the  means  (by  which  we  recognise  the  single 

*8  The  idea  of  the  Individual  Cow  resides  in  its  entirety  in  that  Individnal ;  and 
as  such  is  held  to  have  for  its  object,  the  objective  'Cow.'  In  the  same  manner,  the 
notion  of  "Cow"  has  for  its  object  something  that  is  commonly  inherent  among  all 
individual  cows;  and  this  can  only  be  the  Class  "Cow." 

*1  That  with  regard  to  which  there  is  a  single  idea  must  be  one;  even  if  inher- 
ing in  many  individuals.  For  instance,  the  negative  word  "  Non-Brahmana"  applies  in 
its  entirety  to  many  individuals — viz  :  the  Kshatriya,  the  Vaicya,  &c. ;  and  yet  the  negation 
of  Brdhmanhood  must  be  accepted  to  be  one  only ;  and  this  because,  with  regard  to 
all  cases  of  the  absence  of  Brdhmanhood  we  have  a  single  Idea, — that  of  non- Brdhmanhood. 
Consequently,  even  the  multiplicity  of  substrates  does  not  lead  to  any  multiplicity  of 
the  Idea  itself.  So  also  in  the  case  of  Class ;  though  it  inheres  in  every  one  of  t"he  Indi- 
viduals constituting  it,  it  must  be  accepted  to  be  one,  and  one  only. 

*3  The  idea  of  the  Cow  is  based  upon  a  recognition  of  the  fact  of  the  Class  "  cow  " 
inhering  in  one  Individual  being  identically  the  same  as  that  which  is  found  to  inhere 
in  another  Individual  Cow.  And  such  an  Idea  could  not  be  based  upon  similarity,  which 
differs  with  every  two  Individuals.  In  fact,  jnst  as  a  certain  Individual — Rama,  f.i., — 
having  been  once  seen,  comes  to  be  recognised  again,  as  being  the  same  person  ; 
so  in  the  same  manner,  in  the  case  of  the  Class  "  cow,  "  when  we  have  once  recog- 
nised it  as  inhering  in  the  Black  Cow,  if  we  happen  to  see  subsequently  a  Red  Cow, 
we  at  once  conclude  that  the  Class  inhering  in  this  latter  is  exactly  the  same  as  that 
which  inhered  in  the  Black  Cow.  And  so  on,  we  come  to  have  a  general  Idea  of  the 
Class  "  Cow,"  apart  from  the  Individual  Cows. 

*9  An  Idea  that  has  once  been  cognised  can   be   rejected   as  false,  only — (1)  if  at 

some  future  time  we  come  across  a  certain  flaw  in  tho  means  by  which  we  got  at  the  Idea  ; 

or  (2)    if    subsequently  stronger   conviotiona  to   the  contrary  present  themselves,  so 

strongly  as  to  contradict,  and,  by  its  superior  validity,  set  aside,  the  former  Idea.     In  the 

43 
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idea);  nor  ia  there  any  stronger  conviction,  to  the  contrary,  that  would 
reject  it. 

50.  Obj. :  "  In  a  place,  where  the  fact  of  the  Class  being  something 
other  (than  the  Individual)  has  been  proved  on  the  ground  of  the  cogni- 
sability  of  the  Class  apart  from  the  Individual, — the  instances  of  the 
'forest,'  &c„  are  brought  forward,  in  oi'der  to  show  the  non-absolute  (i.e., 
doubtful)  character  of  the  argument ; — and  as  such  how  can  irrelevancy 
be  urged  against  this  (citing  of  '  forest,'  &c.)  ?  " 

51.  If  we  were  to  bring  forward  the  fact  (of  the  perception  of  Class 
apart  from  the  individuals)  as  an  argument  to  prove  (our  position),  then 
ifc  would  be  quite  proper  to  urge  the  non-universality  (of  our  premises). 
But  as  a  matter  of  fact,  we  bring  forward  (the  aforesaid  fact  of  Sense- 
perception)  only  as  an  objection  (against  those  who  deny  the  existence  of 
the  Class  altogether)  ;  and  (it  is  with  regard  to  the  citing  of  '  forest, '  &c, 
against  this  objection,  which  is  not  an  argument,  that)  "  irrelevancy  "  has 
been  mentioned  (in  the  Bhashya). 

case  of  the  idea  of  the  Class  "  Cow  "  however,  we  have  none  of  those  two  contingencies  ; 
and  hence  the  idea  cannot  be  rejected  as  false. 

6°  Says  the  Bhashya:  "  asatyapyarthantari  evanjdtlyakebhavatipratyayah,  panktiryu- 
tham  vanamiti  yatha  iti  cit  asambaddham  vacanam,  &c,  &c."  And  the  objector  in  the 
Klrikii  Bhows  that  the  citing  of  the  instance  of  the  Forest,  &c,  is  not  "  asambaddha," 
inasmuch  as  it  strikes  at  the  very  universality  of  the  premiss  brought  forward  by  the 
Bhashya  to  provo  the  fact  of  Class  being  something  different  from  the  Individual. 
Because  the  Forest  is  also  recognised  as  something  different  from  each  Individual  Tree 
in  it,  and  yet  as  a  matter  of  fact  the  Forest  is  nothing  apart  from  these  trees  ;  there- 
fore the  mere  fact  of  the  Class  being  recognised  apart  from  the  Individuals  constitut- 
ing it  is  not  enough  reason  for  holding  the  Class  to  be  something  different  from  the 
Individuals. 

*l  The  fact  of  the  Class  being  something  different  from  the  Individual  is  perceived 
by  the  senses  ;  and  as  such,  for  proving  this  we  stand  in  need  of  no  arguments.  The 
fact  is  that  the  adversary  having  denied  the  existence  of  the  Class  apart  from  the  Indivi- 
duals, we  present  before  him  the  fact  of  the  Class  being  actually  perceived  by  the 
senses  to  be  something  different  from  its  constituent  Individuals.  And  as  this  is  no 
inferential  reasoning  that  we  bring  forward,  it  is  not  right  that  you  should  seek  to  set 
it  aside  by  citing  an  argument,  based  upon  the  instance  of  the  forest.  Specially  as 
Sense-perception  depends,  for  its  validity,  only  up'm  a  correct  functioning  of  the  senses, 
and  not  upon  any  non-contradiction,  &c.  Consequently  to  bring  forward  a  solitary 
instance  of  the  Forest — even  granting  the  validity  of  your  reasoning  with  regard  to 
this,— would  never  serve  to  invalidate  a  fact  of  direct  Sense-perception.  All  that  your 
instance  can  do  is  to  show  that  such  is  not  the  fact  in  every  case.  But  any  such 
exceptional  instance  cannot  affect  any  particular  case  of  the  Class  which  is  directly  per- 
ceived by  the  senses,  and  as  such,  can  never  be  set  aside,  except  when  we  cognise, 
by  means  of  the  senses,  the  fact  that  the  class  is  not  perceived  apart  from  the  Individuals. 
And  so  long  as  this  is  not  cognised,  no  amount  of  instances  can  shake  the  validity  of  a 
faot  founded  upon  direct  Sense-perception. 
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52.  By  this  (mention  of  the  fact  of  the  Class  being  perceived  to  be 
apart  from  the  individuals)  we  only  meant  to  show  that  the  arguments, 
brought  forward  to  prove  the  non-existence  (of  Class  apart  from  the 
Individuals'),  is  contradicted  by  a  fact  of  direct  Sense-perception.  The 
argument  brought  forward  by  the  adversary  (with  a  view  to  prove  the 
said  non-existence  of  the  Class,  &c),  has  already  been  shown  above  (in 
Karika  1J). 

53.  Nor  can  the  falsity  of  the  above  fact  of  Sense-perception  be 
urged  on  the  mere  ground  of  the  falsity  of  a  like  perception  with  regard 
to  the  forest.  Because  the  falsity  of  one  (Sense-perception)  cannot  lead 
to  the  falsity  of  all  (facts  of  Sense-perception).  And  hence  the  citing 
of  '  forest,'  &c,  cannot  but  be  declared  irrelevant. 

54.  Just  as  by  the  falsity  of  the  cognition  of  the  forest,  &c.  (as  some- 
thing apart  from  the  trees),  the  cognitions  of  taste,  &c,  do  not  become 
false  taste,  &c, — so  would  the  cognition  of  Class  too  (as  something  apart 
from  the  individuals)  (not  be  rendered  false,  by  the  falsity  of  the  cogni- 
tion of  the  forest).  Or  else,  you  must  mention  some  peculiarity  (with 
regard  to  the  cognition  of  Class)  (that  would  differentiate  it  from  the 
case  of  taste,  &c,  and  thereby  save  your  position). 

55.  The  idea  of  singleness,  with  regard  to  a,  forest  as  cognised  apart 
from  the  trees,  may  be  a  mistaken  one,  because  of  a  discrepancy  in  the 
shape  of  remoteness  (of  the  forest,  from  the  person  perceiving  it  from 
a  distance).  In  the  case  of  the  Class,  however,  there  is  no  such  discre- 
pancy (and  hence  it  cannot  be  false). 

56.  (In  the  case  of  the  cognition  of  the  forest  as  one),  when  one  gets 

l*  This  refers  to  the  following  objection  :  "Even  if  such  be  the  case,  the  instance 
of  forest,  &c,  may  be  accepted  as  invalidating  the  fact  of  Sense-perception,  urged  by 
the  Mimansaka,  and  as  such  there  would  be  no  irrelevancy  in  the  matter."  The  sense 
of  the  reply  is  that  because  the  perception  of  the  forest,  as  something  apart  from  the 
trees,  is  false — that  cannot  be  any  reason  for  denying  the  truth  of  other  facts  of  Sense- 
perception,  so  even  thus  the  irrelevancy  remains  just  as  before. 

64  "  Peculiarity  " — no  such  is  possible. 

65  A  cognition  can  be  accepted  to  be  a  mistaken  one,  only  when  there  happens  to 
be  some  discrepancy  in  the  means  of  that  cognition.  In  the  case  of  the  person  who 
(himself  at  a  remote  distance  from  the  forest)  makes  the  assertion  that  the  forest  is 
something  apart  from  trees  in  it, — we  may  consider  this  to  be  a  mistaken  notion,  because 
of  the  remoteness  of  the  forest,  which  is  a  great  discrepancy  in  the  process  of  Sense- 
perception  ;  and  there  is  every  chance  of  such  sensuous  perception  being  mistaken. 
In  the  case  of  the  cognition  of  the  Class  however,  we  have  no  such  discrepancy,  and 
ub  such  it  cannot  but  be  accepted  as  correct. 

66  Another  reason  for  rejecting  a  fact  of  Sense-perception  as  false  lies  in  the  fact 
of  its  being  such  as  is  subsequently  set  aside  by  another  couviction  got  by  a  more 
authoritative  means.  The  said  Idea  «f  the  Forest  uiav  be  so  resectable ;  but  that  of  the 
Class  is  never  found  fco  be  rejected. 
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near  the  trees,  the  singleness,  of  the  idea  (of  the  forest)  with  regax-d  to 
them,  ceases ;  whereas,  by  no  means  whatever,  is  the  idea  of  Class  (being 
an  entity  apart  from  the  Individuals)  ever  found  to  be  set  aside. 

57-58.  The  idea  of  the  singleness  (of  the  forest  as  apart  from  the 
trees), — (based  only  upon  perception),  as  considered  independently  of  (the 
denotation  of)  the  word  ("  Vana"), — has  been  rejected  (on  the  ground  of 
the  remoteness  of  the  observer,  who  could  not  be  expected  to  see  things 
rightly  from  a  distance).  And  as  for  the  Idea  of  singleness  (of  the  forest) 
based  upon  (the  fact  of  the  forest  being  the  only  object  denoted  by)  the 
word  "  Forest," — this  (Idea)  may  also  occur  to  one  who  is  in  the  middle  of 
the  forest  (and  not  at  a  distance).  But  even  this  Idea  may  be  taken  to  be 
false,  because  of  the  impossibility  of  its  being  amenable  to  (any  means  of 
right  notion)  Sense-perception  and  the  rest.  As  for  the  Class,  it  is  always 
in  the  same  character  (of  singleness,  apart  from  the  Individuals)  that  it  is 
cognised  by  all  the  means  of  right  notion  (and  as  such,  the  idea  of  its 
singleness,  &c,  can  never  be  set  aside). 

59.  As  a  rule,  a  word  is  always  used  with  reference  to  an  object 
which  has  been  cognised  by  other  means  of  right  notion.  Consequently 
whenever  it  happens  to  be  used,  with  regard  to  an  object  not  (otherwise)  per- 
ceived,— as  in  the  case  of  the  "  forest," — it  must  lead  to  mistaken  (notion). 

60.  (I.)  Some  people  hold  that  the  singleness  of  the  forest  is  always 
cognisable  by  the  ivord  alone ;  and,  as  such,  it  would  always  be  true,  even 
though  there  were  no  support  from  other  (means  of  right  notion);  just  as 
the  (cognition  of)  taste  is  true,  though  it  is  not  supported  by  the  car, 
or  any  other  means  of  right  notion,  save  the  tongue. 

61.  Falsity,  caused  by  the  non-support  (non-cooperation  of  other 
means  of  right  notion),  could  apply  (to  the  case  of  the  Idea  of  the  singleness 
of  the  forest  as  signified  by  the  word)  only  if  it  were  not  cognised.  When 
however,  it  has  once  been  duly  cognised,  the  mere  absence  of  extraneous 
corroboration  cannot  in  any  way  affect  its  validity. 

62.  That  the  word  can  apply  only  to  such  objects  as  arc  amenable  to 
other  means  of  right  notion,  is  not  accepted  as  a  rule  applying  to  all  words. 

69  If  the  notion  of  singleness  were  only  based  upon  the  word  "  Vana,"  then  alone, 
being  purely  ^verbal,  it  could  not  but  be  false. 

60  The  author  now  proceeds  to  explain  the  various  views  taken  of  the  above  ques- 
tion. Some  people  hold  that  the  idea  of  the  singleness  of  the  forest  is  got  at  by  means 
of  the  word,  and  is  true;  and  as  such  the  case  of  this  cannot  serve  to  invalidate  the 
notion  of  the  singleness  of  Class.  It  is  only  the  word  that  is  the  means  of  cognising 
the  singleness  of  the  Forest ;  and  as  such  this  idea  of  singleness  would  be  false,  only 
so  long  as  the  word  has  not  duly  signified  it.  When  however  the  idea  has  been  once 
signified,  it  stands  in  need  of  no  other  support. 

**  This  rule  cannot  affect  all  words  ;  because  there  are  certain  things— Dharma 
above  all  the  rest — that  are  cognisable  by  nord,  and  word  alone. 
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63.  (II.)  In  fact,  however  (in  the  case  of  the  Idea  of  the  singleness 
of  the  forest)  we  have  the  support  (of  other  means  of  right  notion),  in- 
asmuch as  the  forest  is  only  the  many  trees  (considered  together) ;  and 
these  trees  surely  are  cognised  by  other  means  of  right  notion  (Sense- 
perception,  f.i.)  ;  and  as  for  the  number  (singularity  in  "  Vanam"),  this 
too  is  found  to  be  cognised  (by  other  means  of  right  notion)  in  other 
objects  (the  jar,  f.i.) 

64.  If  it  be  urged  that  the  many  (trees)  cannot  be  denoted  by  a 
single  word  "  (Forest"), — (we  reply  that)  we  could  have  such  denotation, 
as  in  the  case  of  the  eJcages'ha  compound.  And  if  it  be  said  that  in  the 
case  of  the  ekacesha  the  number  is  changed  (into  the  plural), — then  (we 
reply  that)  we  may  leave  off  this  factor  (of  the  change  of  number)  (and 
yet  the  fact  of  the  denotation  of  the  many  by  a  single  word  remains 
common  both  to  the  eka$esha  in  '  ghatah  '  and  the  word  "  Vanam"  as  signi- 
fying the  many  trees). 

65.  Thus  then  we  find  that  the  compatibility  of  singularity  (with  the 
many  trees)  can  be  established  by  means  of  a  universal  affirmative  premiss. 
And  thereby  we  could  have  the  number  (singularity,  applying  to  the  trees 
as  constituting  the  forest),  even  though  it  is  not  cognised  by  any  other 
means  of  right  notion  ; — just  as  we  do  admit  of  the  movement  of  the  sun 
(which  is  not  cognisable  by  any  other  means  of  right  notion,  but  is 
established  only  by  means  of  Inference). 

66.  Some  people  explaiu  the  word  "Vanam"  as  denoting  the  com. 
monality  or  class  of  "  many  "  (i.e.,  Bahuhoa  =  multitudinousness)  as  located 
in  (i.e.,  belonging  to)  the  tree.     And  certainly  the  class   "  multitudinous- 

6*  In  the  ekaceiha  compound,  maDy  jars  are  signified  by  the  single  word  "  ghatah." 
The  second  objection  means  that  the  e1ca$esha  in  '  ghatah'  is  Plural,  whereas  '  Variant' 
is  Singular,  and  as  such  could  not  denote  many  trees.  The  sense  of  the  reply  is  that 
though  the  word  "  Vanam "  will  differ  from  the  ekaceslia  in  the  point  of  its  number( 
yet  the  fact  of  one  word  signifying  many  individuals  remains  the  same  in  both  cases ; 
and  it  is  this  alone  that  we  seek  to  establish. 

66  As  a  matter  of  fact,  singularity  belongs  to  the  trees  themselves.  Since  the  name 
'  Vanam'  applies  to  many  trees,  and  the  relation  of  singularity  (in  '  Vanam')  with  the 
many  cannot  be  cognised  by  any  other  means  of  right  notion, — therefore  we  must  have 
recourse  to  a  universal  affirmative  premiss,  whereby  we  could  establish  the  compati- 
bility of  the  denotation  of  the  noun  ("  Vana"  denoting  the  many  trees)  with  the 
denotation  of  the  affix  (the  Accusative  Singular).  This  premiss  is  that  "  the  affix  that 
is  found  joined  to  a  noun  connects  its  own  denotation  with  the  object  denoted  by  the 
noun."  From  this  premiss,  we  conclude  that  there  is  a  relation  between  the  objects 
denoted  by  the  word  "  Vana"  (i.e.,  the  many  trees)  and  the  singularity  denoted  by  the 
singular  Accusative  affix  in  "  Vanam." 

6*  Finding  that  no  amount  of  Inference  can  lead  to  the  compatibility  of  singularity 
with  many  trees,— because  this  would  moan  the  accepting  of  Inference  in  the  face  of  its 
opposition  to  a  fact  of  SenBe-perceptiou,— the  Karika  throws  out  another  suggestion. 
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ness  "  is  only  one  (and  as  such  the  singular  number  in  "  Vanam"  becomes 
quite  compatible  with  the  denotation  of  many  trees).  Or  (we  may  accept 
the  view  that)  the  class  "  Forest "  resides  in  the  trees  (and  thus  too  the 
singular  in  "  Vanam "  becomes  compatible,  as  the  class  "  Forest "  is  only 
one). 

67.  Even  in  the  absence  of  any  such  single  object  that  could  be  the 
substrate  (of  the  denotation  of  the  word  "  Vana "),  (such  denotation  is 
possible), — just  as  (though)  the  ichole  (has  no  one  substrate  apart  from 
the  parts  constituting  it,  yet  it  is  accepted)  to  be  one,  and  so  forth.  And  as, 
for  the  fact  of  the  manifestation  (of  the  single  forest)  by  means  of  the 
many  trees,  not  in  contact  with  one  another  (like  the  parts  of  a  iclwle), — 
since  such  manifestation  is  perceived  by  the  eyes  (as  really  existing  in 
the  case  of  the  single  forest  and  the  many  trees),  therefore  it  cannot  be  said 
to  be  incongruous. 

68-69.  The  word  "  Vana "  may  be  the  common  (generic)  name  of 
denotation  residing  elsewhere  (i.e.,  in  the  individuals)  :  Just  as  we  find  the 
name  "wandering  about"  applying  to  the  momentarily  changing  parti- 
cular movements, — so  in  the  same  manner,  is  distinctly  cognised  the  Class 
"  Forest,"  even  though  its  substrates  are  many  and  diverse. 

69-70.  (III.)  Or  again,  the  "  Forest"  may  be  accepted  as  one,  on  the 
ground  of  (all  the  trees  conjointly)  bringing  about  a  single  effect  (in  the 
shape  of  the  denotation  of  the  forest), — just  as  the  word  "  Ganh,"  though 
made  up  of  several  letters,  Ga  and  the  rest,  is  yet  accepted  as  being  (in 

87  Just  as  the  whole  has  no  substratum  apart  from  its  parts,  so  the  word  "  forest" 
lias  no  substrate  apart  from  the  trees  contained  in  it.  The  two  cases  beiDg  identical, 
we  cannot  rightly  deny  the  one  while  admitting  the  other.  "  Incongruous." — Though 
the  manifestation  of  the  single  forest  by  the  many  trees,  or  vice  versu,  is  a  fact  self- 
contradictory  in  itself, — yet  inasmuch  as  such  manifestation  is  cognised  by  Sense- 
experience  to  have  a  real  existence,  it  cannot  bat  be  admitted  to  be  true. 

60.89  The  movements  that  are  always  disappearing  are  also  included  in  a  generic 
term ;  and  as  for  "  forest,"  though  the  individual  trees,  the  substrates  of  the  generic 
notion  of  the  Forest,  are  many  and  various,  yet,  we  cannot  deny  the  correctness  of  the 
generic  notion. 

89.10  Though  the  letters,  making  up  the  word  "Ganh,"  are  many,  yet,  inas- 
much as  all  these  letters  conjointly  bring  about  the  only  effect,  in  the  shape  of  tho  signi- 
fication of  the  object  CW,  the  word  is  admitted  to  be  one  only.  Similarly,  in  the  case 
of  the  Forest,  though  it  cousists  of  many  trees,  yet  inasmuch  as  all  these  trees  con- 
jointly bring  about  the  single  effect,  in  the  shape  of  the  manifestation  of  the  Forest,  the 
collection  of  these  trees  is  accepted  as  one  composite  whole.  Those  trees  that  are 
always  found  to  exist  singly  by  themselves  cannot  have  any  single  joint  action ;  in 
fact,  they  are  the  causes  of  so  many  diverse  ideas  (of  various  trees)  ;  and  consequently 
these  cannot  be  held  to  be  included  in  the  denotation  of  the  single  word  "  Forest." 
And  as  a  matter  of  fact,  when  trees  are  at  great  distauces  from  one  another,  they  are 
never  calltd  "  Forest." 
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the  form  made  up  of  these  letters  taken  conjointly)  one  word  (denoting 
the  cow).  And  as  for  those  trees  that  are  always  known  to  exist  singly  by 
themselves  (apart  from  other  trees),  the  word  "  Forest"  is  not  meant  to 
apply  to  these. 

70-71.  (IV.)  Or,  in  the  case  of  such  terms  as  "Series,"  "Group," 
"  Forest,"  &o, — even  in  the  absence  of  the  singleness  of  the  objects  (denot- 
ed by  these), — we  may  explain  the  notion  of  singleness  as  being  indirectly 
indicated,  through  the  peculiarities  of  place,  time  and  action,  &c. 

71-73.  We  have  the  idea  of  "  Forest"  with  reference  to  a  collection 
of  trees; — but  wo  could  not  hold  the  idea  of  the  class  "  Cow  "  to  belong 
to  a  collection  of  cows.  Because  the  idea  of  the  class  "Cow"  is  similar 
to  that  of  the  "tree"  (inasmuch  as  just  as  to  each  of  the  individual 
trees  belongs  the  character  of  "  tree,"  so  to  each  individual  cow  belongs 
the  idea  of  the  class  "Cow").  Nor  can  we  assume  (the  idea  of  the  Class 
"Cow"  to  belong  to)  a  collection  (of  individual  cows)  ;  because  that  idea 
of  the  class  "  Cow  "  does  not  resemble  that  of  the  '  forest '  in  the  point  of 
the  non-cognition  of  this  latter  apart  (from  the  trees  constituting  it). 

73-74.  Nor  can  a  conglomeration  of  the  dewlap,  &c,  be  the  subs- 
trate of  the  idea  of  the  Class  ("Cow");  because  the  operation  of  these 
(dewlap,  &c),  ceases  with  the  bringing  about  of  the  cognition  of  the 
individual  (cow)  ;  whereas  the  idea  of  the  class  "Cow"  rests  in  the  com- 
monality of  (i.e.,  the  entity  common  to)  these  (individuals).  Then, 
even  if  you  deny  a  corporate  whole  (apart  from  the  constituent  particles, — 
as  held  by  the  Bauddha),  the  Class  still  remains  (untouched). 

75-76.  By  means  of  the  arguments  explained  before  (in  support  of 
the  existence  of   Class  apart  from  the  Individuals),  we  could  also  prove 

10.11  Inasmuch  as  the  trees  conjointly  exist  in  one  place,  or  at  the  same  time, 
or  have  the  same  joint  action, — these  special  features  indirectly  point  to  the  notion  of 
singularity  with  regard  to  the  "Forest,"  even  though  the  objects  denoted  by  the 
word — viz.,  the  trees — are  many  and  diverse. 

11.13  "  Does  not  resemble,  $'c." — The  forest  is  not  perceptible,  apart  from  the  trees, 
whereas  we  are  cognisant  of  the  Class  "Cow,"  even  apart  from  any  individual  cow 
that  may  come  into  our  view. 

1?-14  The  conglomeration  of  the  Dewlap,  &c,  is  only  capable  of  bringing  abont  a 
cognition  of  the  individual  cow;  whereas  the  idea  of  the  Class  'Cow'  extends  over  all 
individual  cows,  which  are,  on  this  very  account,  considered  as  belonging  to  one  and 
the  same  class.  "  Therefore  even,  Sfc." — The  Bauddha  holds  that  tbe  Whole  is  nothing 
apart  from  the  constituent  particles;  i.e.,  the  Jar  is  nothing  more  than  a  conglomeration 
of  atoms.  But  we  have  shown  above  that  the  Class  is  something  quite  different  from 
a  conglomeration  of  parts.  Therefore  the  denial  of  the  %vhole  does  not  affect  the  exist- 
ence of  the  Class. 

16.18  We  admit  of  the  Class,  simply  on  account  of  the  fact  of  the  cognition  of  a 
certain  single  commonality  extending  over   many  Individuals.     In  the  same  manner, 
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the  existence  of  the  whole  also.  But  between  this  (Whole)  and  its 
constituent  parts,  there  could  be  no  absolute  difference  ;  inasmuch  as,  like 
the  Class  from  the  Individuals,  this  Whole  also  is  never  coguised  as 
wholly  apart  (from  its  constituent  parts). 

76-77.  Both  difference  and  non-difference  (of  the  Whole  from  the 
Parts)  have  been  affirmed  and  denied  by  some  people.  But  between  the 
two  sets  of  arguments  it  has  never  been  ascertained  which  is  the  stronger 
and  which  the  weaker;  therefore  it  is  best  to  take  the  middle  course  (i.e., 
admit  of  both  difference  and  non-difference,  partially). 

78.  Thus  then,  both  difference  and  non-difference  being  affirmed  as 
well  as  denied  (with  equally  strong  arguments),  it  must  be  admitted  that 
(both  these  characters  apply  to  the  Whole,  which  thus  becomes  of  a  varie- 
gated character),  like  a  multi-coloured  object ;  and  as  such  it  is  incorrect 
to  assert  that  it  has  only  one  character  (f.i.  colour,  in  the  case  of  the 
object). 

79-80.  This  fact  of  the  non-absolute  character  of  an  object,  does  not 
render  our  cognition  of  it  doutbtful  (or  invalid).  Because  it  is  only  where 
the  cognition  itself  is  doubtful,  that  we  can  have  its  invalidity.  In  the 
present  case  however,  our  cognition  is  perfectly  certain,  viz.,  that  the 
object  is  of  non-absolute  (or  doubtful)  character  (and  as  such,  the  validity  of 
this  cognition  cannot  be  doubted). 

80-81.  The  fact  of  the  non-cognition  of  the  Whole,  when  the  parts 
have  been  mentally  abstracted,  is  also  possible  for  the  Aulukya  (who  holds 
the  difference — theory),  on  account  of  the  destruction  (of  the  Whole)  also 
being  in  the  mind  (of  the  person  who  abstracts  the  parts). 

inasmuch  as  we  have  notions  of  singleness— with  regard  to  a  jar,  f.i.,  even  though  it  is 
made  up  of  many  constituent  atoms, — we  must  admit  of  the  existence  of  one  corporate 
whole,  as  something  different  (thougb  not  absolutely)  from  the  constituent  parts. 

18.TI  "  But  letiveen,  $'c." — The  arguments  on  both  sides  are  equally  weak  and 
equally  strong. 

19.80  The  doubtful  character  of  the  object  does  not  in  any  way  invalidate  our 
cognition  of  it.  It  is  only  where  the  cognition  itself  is  doubtful — as  in  the  case  of  the 
doubt  as  to  whether  a  certain  object  before  us  is  a  man  or  a  post — that,  thrre  being 
no  fixed  cognition,  there  can  be  ho  validity  to  it.  In  the  case  in  question  however,  we 
have  a  definite  cognition,  not  doubtful  in  the  least,  of  the  duplicate  character  of  the 
object;  and  hence  the  cognition  cannot  be  said  to  be  doubtful  or  invalid. 

80.31  The  upholders  of  the  "  non-difference"  theory  urge  as  follows  :  "  When  we  men- 
tally abstract  the  constituent  atoms,  one  by  one,  from  any  object,  we  find  that  eventually 
nothing  is  left  behind  ;  and  hence  we  cannot  think  of  any  whole  apart  from  the  parts." 
The  sense  of  the  Kdrika  is  that  this  argument  is  not  by  any  means  exclusive;  because 
even  one  who  holds  the  whole  to  be  distinct  from  the  parts,  admits  the  whole  to  be  only 
an  entity,  due  to  an  agglomeration  of  parts ;  and  consequently,  when  the  parts  have  been 
mentally  abstracted,  the  agglomeration  of  these  also  ceases  (mentally) ;  and  thus 
there  being  a  mental  destruction  of  the   object  itself,  it  could  not  be  cognised  (after 


Vanavada.  345 

81-82.  The  relation  that  the  whole  hears  to  the  parts  is  recognised 
to  be  such  as  simultaneously  extends  over  (all  the  parts) ;  and  hence  the 
questions — whether  the  whole  is  related  to  each  part  in  its  entirety,  &c, 
&c. — with  regard  to  this,  are  to  be  rejected,  just  as  they  have  been  with 
regard  to  the  Glass. 

82-83.  If  the  idea  of  the  Class  "  Cow "  were  due  to  (that  of)  the 
conglomeration  of  the  various  parts,  dewlap  and  the  rest, — then  we  could 
not  have  the  notion  of  the  Class  "  Cow"  (which  we  may  have  cognised 
with  regard  to  one  cow)  with  regard  to  an  individual  cow  (other  than  the 
one  with  reference  to  which  the  bovine  character  has  been  cognised)  ; 
because  the  dewlap,  &c,  belonging  to  one  individual  cow  are  entirely 
different  from  those  belonging  to  the  other  (and  as  such  the  idea  of  one 
could  not  apply  to  the  other). 

83-84.  Nor  is  any  commonality  of  the  parts  acceptable  to  the  ad- 
versary (the  Bauddha,  who  denies  all  positive  commonality).  Therefore 
it  must  be  admitted  that  the  idea  of  the  class  "Cow"  is  brought  about 
by  something  other  than  the  dewlap,  &c. 

84-85.  The  idea  of  "  forest "  that  we  have — with  reference  to  a 
forest  other  (than  the  one  that  has  been  once  perceived  to  be  a  collection 
of  trees  and  so  forth), — is  said  to  have  for  its  object  the  class  "  tree  "  with 
many  substrates  (in  the  shape  of  the  many  trees  making  up  the  forest). 

85-86.  Just  as,  even  though  the  Class  by  itself  is  one,  yet  it  has 
multiplicity,  in  view  of  the  individuals  (included  therein), —  so  too,  though 
the  individuals  are  many,  yet  they  may  be  considered  as  one,  in  view  of 
the  Class  (to  which  they  belong). 

the  parts  have  been  taken  away) .    In  the  absence  of  the  parts  themselves,  we  cannot 
be  cognisant  of  any  conglomeration  of  them. 

81.82  "Rejected" — because  there  is  no  occasion  for  such  questions.  (See  above: 
"  na  hi  bhedavinirmuhte  kartsnyabhdga-vikalpanam). 

82.88  Any  idea — of  the  bovine  character,  f.i. — brought  about  by  the  Dewlap 
seen  in  one  cow,  cannot  be  the  same  as  that  which  is  brought  about  by  the  same  thing 
seen  in  another  cow.  And  thus  we  would  have  to  postulate  as  many  bovine  characters 
as  there  are  individual  cows. 

83.84  This  strikes  at  the  theory  that  the  notion  of  the  Class  "  Cow  "  could  pertain 
to  all  the  cows,  only  if  we  had  a  class  in  the  shape  of  the  parts  of  the  coio%— i.e.,  the 
class  "  dewlap "  would  include  the  dewlaps  of  all  cows,  and  so  on.  But  inasmuch 
as  the  Bauddha  denies  all  positive  Class,  even  this  refuge  is  barred  against  him. 

84.86  The  idea  of  the  Forest  has  been  analysed  above  into  that  of  the  Class  "  Tree  " 
with  many  substrates ;  and  the  sense  of  the  Karika  is  that  this  idea  may  be  accepted 
as  the  commonality  inhering  in  all  forests. 

86.88  The  Class  by  itself  is  one;  but  in  the  shape  of  Individuals,  it  is  many.     So  too, 
conversely,  the  Individuals  by  themselves  are   many ;  though  one   only,   in   the  shape 
of  the  Class. 
44 
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86-89.  In  the  matter  of  denoting  either  one  or  man}*  (objects), 
words  have  their  power  (of  denotation)  irrevocably  fixed  by  convention. 
Some  (words),  like  "Ambara"  (sky),  and  the  like,  denote  the  individual 
with  its  own  number  (i.e.,  singular).  In  the  assertion  "  one  corn  is  ripe  " 
(said  with  reference  to  the  sheaves  of  coin  in  a  field),  the  word 
("  Vrzhih")  denotes  the  class  ("  Vrihi")  with  its  own  number  (singular). 
In  the  case  of  the  "  sannahanana  (preparation)  of  the  wife"  ("in  accord- 
ing to  the  Injunction  Patnlm  sannahydt ")  the  word  ("Patnim")  denotes 
the  individual  (wife)  as  qualified  by  the  number  (singularity  of  the  Class). 
(In  the  Injunction  "  Vasantaya  kapnijalan  alabhet")  the  word  "  Kapin- 
jalan  "  signifies  the  class  "  Kapinjala  ". 

91-92.  The  word  "  Darah,"  whether  used  with  regard  to  an  individual 
(wife)  or  to  the  Class,  is  always  used  in  accordance  with  the  number  of  the 
constituent  parts  (i.e.,  always  in  the  Plural). 

92-93.  The  word  "  Vana "  (used  always  in  the  Singular)  on  the 
other  hand,  signifies  many  individual  (trees)  as  qualified  by  the  number 
(singularity)  of  the  Class;  or  it  may  be  taken  to  signify  the  (single)  Class 
■'  Tree"  as  located  in  many  individuals. 

93-94.  Similarly  in  the  case  of  all  such  words  as  "  Series  "  ( "  Crowd"  ) 
&c,  we  always  have  some  (singular)  qualification  or  other,  in  the  shape 
of  conjunction,  &c.  (which  serve  to  justify  the  Singular  number).  There- 
fore the  notion  of  singularity  (in  these)  is  not  groundless. 

94-95.  If  the  idea  (of  single  commonality),  that  is  common  betwreen 
the  Forest  and  the  directly  perceptible  Class,  be  said  to  be  non-existing 
(i.e.,  false,  with  regard  to  the  Class,  simply  because  it  is  found  to  be  false  in 
the  case  of  Forest), — then  (even  such  known  objects  as)  the  trees,  &c.t 
being  equal  to  the  Class  (on  the    ground  of  sense-perceptibility),   (would 

86.89  The  Sky  is  one ;  the  Corns  are  many  ;  hence  the  Singular  is  based  upon  the 
Class,  The  word'pafnl '  refers  to  the  wives  of  all  persons  performing  the  Dana-P/hna- 
masa  sacrifice  ;  hence  the  Singular  number,  in  the  word  "  patnlm"  as  appearing  in  the 
Sentence  must  be  accepted  as  referring  to  the  singleness  of  the  Class  "  Patnl."  The 
class  "Kapinjalu"  is  only  one;  therefore  the  Plural  number  must  be  explained  as 
pertaining  to  the  plurality  of  the  Individuals. 

91.92  This  lays  down  the  conventional  rules. 

93.94  The  singularity  of  the  word  "  Series  "  is  ba9ed  npon  the  fact  of  many  indivi- 
duals being  joined  to  one  another  in  a  certain  fixed  order;  and  thus  this  is  based  upon 
Conjunction. 

94.96  The  idea  of  commonality  belongs  to  the  Forest,  and  also  to  the  Class.  And 
being  found  to  be  false  in  the  case  of  the  Forest,  if  it  be  said  to  be  false  in  the  case  of 
the  Class  also, — then  the  well-recognised  perceptibility  of  the  Class  must  also  be 
rejected  as  false.  Following  the  same  course  of  reasoning,  sense-perceptibility  being 
common  to  the  trees,  to  the  jars,  in  the  same  way  as  to  the  Class, — inasmuch  as  it  haa 
been  found  to  be  false  in  the  case  of  this  last,  it  cannot  but  be  rejected  as  false,  with 
regard  to  the  others  also.     And  this  wonld  mean  that  no  sensuous  perception  is  true !  ! 
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have  to  be  rejected  as  false)  ;  and  we  would  finally  come  to  Nihilism  (the 
theory  of  Cumjavada). 

95-96.  In  fact  the  idea  of  "  Forest  "  apart  from  the  trees  (contained 
therein)  is  only  an  object  of  what  is  a  mere  semblance  of  Sense-pei'ception 
(i.e.,  mistaken  Sense-perception)  ;  and  as  such,  it  cannot  vie  with  (i.e., 
cannot  be  held  to  be  similar  to)  the  (idea  of)  "  Class,"  which  is  an  object 
of  direct  (and  correct)  Sense-perception. 

96-97.  If  you  urge  that  "  if  there  be  equality  between  the  Class  and 
the  Forest,  then  the  Forest  also  becomes  an  entity  (apart  from  the  trees)," — 
then  by  this  assertion,  you  would  be  renouncing  the  (refutation  of  the) 
Class-theory,  and  pointing  out  objections  against  an  altogether  different 
theory  (with  regard  to  the  nature  of  the  conception  of  Forest,  &c.) 

98.  Thus  have  we  explained  things  in  accordance  with  the  nature  of 
Words  and  their  Meanings  as  accepted  by  all  people.  In  fact,  in  philoso- 
phical treatises,  we  cannot  use  words  in  an  arbitrary  sense  assumed  by 
ourselves.  As  a  matter  of  fact  (as  shown  above),  in  accordance  with 
ordinary  usage,  there  is  a  difference  between  the  (ideas  of)  Class  and  those 
of  "  Series,"  "  Forest,"  &c.  If  however,  such  difference  be  not  found  to  be 
reasonable  (in  accordance  with  general  popular  usage) — even  then  that 
would  mean  no  rejection  (of  our  theory). 

Thus  ends  the  Vanavada. 

(Section  16). 
SAHBANDHAKSHEPA-PARlHARA. 

1.  The  Word  and  its  denotation  may  be  as  you  have  described  them 
to  be.  But  you  ought  to  explain  the  Relation  (between  them ),  for  the 
sake  of  which  you  have  taken   all  this   trouble  upon  yourself. 

2-3.  "  This  relation  having  already  been  explained  (before),  why 
should  the  question  be  again  asked  ?     And  the  reply  too  (that  the  Bhashya 

96.95  Therefore  the  instance  of  the  "Forest"  cannot  in  any  way  affect  the  validity 
of  the  idea  of  Class. 

96.97  Xf  the  case  of  the  "  Class"  is  exactly  similar  to  that  of  "  Forest,"— then,  just 
as  the  Class  has  an  existence  apart  from  the  Individuals,  so  also  would  the  Forest 
come  to  have  an  existence  apart  from  the  trees. 

9?  "  No  rejection" — because,  even  in  that  case,  we  have  already  proved  that  the 
idea  of  "  Forest "  is  not  false ;  and  so  even  if  the  case  of  the  Forest  were  similar  to 
that  of  the  Class,  none  of  the  two  could  be  false. 

1  This  refers  to  the  Bhdshya  !  "  atha  hah  Sainbandhah,  &c,  &c."  The  sense  of  the 
Kdrilcd  is  that  even  if  it  be  granted  that  the  word  is  made  up  of  letters,  and  that  its 
denotation  consists  in  the  class, — we  have  yet  to  explain  what  relationship  the  denota- 
tion bears  to  the  word. 

%•*"  Reply" — the  Bhashya  says  that  the  relationship  between  the  word  and  its 
meaning  lies  in  the  fact  that  the  meaning  is  cognised  on  the  cognition  of  the  word. 
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gives  to  the  question)  cannot  be  the  correct  reply,  because  it  does  not 
mention  the  form  of  the  relation.  If,  on  being  asked  '  what  is  the  medicine 
for  fever  ?' — if  one  were  to  reply  '  that  by  which  it  is  destroyed,' — what 
information  will  have  been  afforded  by  this  reply  ?  " 

4.  In  view  of  this  objection,  some  people  declare,  that  the  author 
of  the  Bhashya,  not  being  satisfied  with  the  explanation  (of  the  relation 
described)  above  (in  a  previous  chapter),  has  again  raised  the  question  (of 
the  relation  between  Word  and  its  Meaning),  with  a  view  to  laying  down 
(and  explaining)  another  relation. 

5.  Since  the  relation  of  "  the  name  and  the  named"  (which  is  the 
relation  that  has  been  explained  above  as  subsisting  between  the  Word  and 
its  Denotation)  follows  after  the  comprehension  (of  the  Word),  and  the 
comprehension  must  have  been  preceded  by  some  other  relation  (because 
without  some  relation  no  comprehension  is  possible) ;  therefore  that 
relation  of  the  "  name  and  the  named  "  cannot  be  a  (causal)  factor  in  the 
comprehension  (of  the  word). 

6.  Even  before  one  has  come  to  know  the  fact  of  (such  and  such  a 
word)  being  the  name  (of  a  certain  thing),  he  comprehends  its  meaning 
through  the  cognition  of  some  other  relation  ;  and  it  is  later  on  that 
he  comes  to  think  of  the  word  being  the  name ;  (therefore  the  relation  of 
the  "  name  and  the  named"  cannot  be  the  means  of  comprehension). 

7.  Others  hold  the  relation  (between  Woi'd  and  Meaning)  to  be  one 
of  invariable  concomitance  ;  inasmuch  it  is  only  this  (relation)  without  (a 
cognition  of)  which,  the  comprehension  of  the  word  could  not  bring  about 
the  comprehension  of  the  denotation. 

8.  This,  however,  is>  not  right;  because  in  the  Bhashya  there  is  no 
mention  of  such  a  relation  (as  that  of  invariable  concomitance).  If  the 
reply  given  in  the  Bhashya  alone  be  taken  to  imply  this  relation  (even 
though  it  does  not  mention  it),  then  why  should  the  sentence  in  the 
Bhashya  not  be  taken  to  imply  the  contrary  (that  even  without  the 
relation  of  invariable  concomitance,  comprehension  is  possible)  ? 

The  sense  of  the  objection  is  that  this  alone  cannot  be  sufficient ;  as  this  does  not 
make  quite  clear  the  specific  relationship  borne  ;  specially  because  the  reply  is  a  mere 
begging  of  the  question.  As  the  meaning  of  the  Question  is — "  what  is  the  relation 
by  which  the  meaning  is  cognised  on  the  cognition  of  the  word  ?" — and  the  Reply  that 
is  given  is  only  a  paraphrase  of  this,  just  as  in  the  counter-instance,  "  that  whereby 
fever  is  destroyed  "  is  only  a  paraphrase  of  the  term  "  fever-medicine." 

*  This  supplies  one  answer  to  the  first  question  in  K.  2. 

1  The  latter  half  of  the  Karikd  seta  the  relationship  into  the  Eeply  given  in  the 
Bhashya. 

8  "  Why  should,  $"c." — When  the  sentence  denotes  neither  the  necessity  of  the 
relation  nor  its  contrary, — then  it  is  as  reasonable  to  infer  one  thing  as  the  other 
There  is  no  restrictive  rule. 
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9.  And  then  again,  the  (application)  of  tbe  relation  of  invariable 
concomitance  (to  the  case  of  the  comprehension  of  words)  has  already  been 
set  aside.  And  as  for  the  Name,  the  fact  of  its  (application  to  the  case  of 
the  Word  and  its  Meaning)  comes  to  be  recognised,  through  the  usage  of 
ordinary  people ;  and  even  when  the  Word  is  not  definitely  recognised  to 
be  the  '  name,'  we  are  still  cognisant  of  its  denotativeness  (of  the  meaning). 

10.  Therefore  it  must  be  admitted  that  the  (treatment  of)  "  Rela- 
tion "  having  been  interrupted  by  a  consideration  of  the  nature  of  the 
denotation  of  words  (in  the  chapters  on  Sphota,  &c),  it  is  again  brought 
forward  simply  with  a  view  to  the  consideration  of  the  question  of  its 
eternality  or  non-eternality. 

11.  The  expression — "on  the  comprehension  of  the  Word,  the 
meaning  is  comprehended  " — also  points  to  the  pmver  or  denotativeness  (of 
the  Word), — which  (power)  consists  in  the  fact  of  the  Word  being  either 
the  agent  or  the  instrument  (or  means)  of  the  denotation  (or  significa- 
tion, of  the  Meaning). 

12.  Obj :  "  The  relation  of  denotability  does  not  belong  to  the  Denoter 
( Word)  and  the  Denoted  (Meaning)  by  themselves.  And  as  for  compre- 
hension, this  is  based  upon  certain  conventional  rules  laid  down  by  men 
(in  Dictionaries)  just  as  (we  comprehend  certain  meanings  from)  cer- 
tain gestures  of  the  eye." 

13.  Reply  :  Is  this  "  conventional  rule  "  made  in  accordance  with  the 
requirements  of  each  individual  mortal  being,  or  of  each  utterance  (of  the 

9  Aa  a  matter  of  fact,  there  is  no  such  invariable  concomitance  as  is  mentioned 
above  (under  "  Sphota  ").  Even  before  the  word  is  cognised  as  the  name,  it  is  known 
to  be  the  denotation  of  a  certain  meaning  ;  and  this  is  due  to  the  fact  of  oar  finding 
experienced  old  persons  using  it  in  a  certain  definite  sense ;  and  it  is  only  when  an  old 
person  says  that  such  and  such  a  word  is  the  name  of  such  and  such  a  thing,  that  we 
become  cognisaut  of  the  fact  of  the  word  being  a  Name.  The  Nyayaratnakara  adds 
"  Though  the  word  is  not  definitely  pointed  out  as  being  a  name  (at  least  not  in  so 
many  words), — yet  the  Denotability,  that  we  are  cognisant  of,  and  which  is  quite 
different  from  the  sense-organs  and  the  other  means  of  right  notion,  is  nothing  more 
or  less  than  what  is  meant  by  "  Name"  ('  Name  *  =  that  which  denotes).  For  this 
reason,  it  is  certain  that  it  is  the  relationship  of  the  '  Name  and  Named  '  that  is  the 
chief  factor  in  the  comprehension  of  meaning.  Consequently,  the  fresh  raising  of  the 
question  cannot  be  attributed  to  any  aversion  to  this  theory  (explained  above),  and  to  a 
desire  for  pointing  out  some  other  relationship  in  the  shape  of  invariable  con- 
comitance, &c.  &c." 

11  "  Power,"  '  Denotability,'  '  Name,'  &c,  are  all  synonymous — all  signifying  the 
fact  of  the  word  being  either  the  agent  or  the  means  of  signifying  the  meaning. 

12  With  a  view  to  the  refutation  of  the  objections,  urged  in  the  chapter  on 
"  Sambandhakshepa,"  against  the  Relationship,  the  Author  first  of  all  recapitulates  the 
objections.  The  sense  of  the  objection  is  that  the  Relationship  not  being  natural,  it 
cannot  be  held  to  be  eternal. 
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word)  ?  Or  is  it  made  once  for  all,  at  the  beginning  of  creation,  by  some  one 
person  (Brahma  f.i.)  ? 

14.  And,  does  the  relation  differ  with  each  (different  person  and 
utterance),  or  is  it  one  only  ?  If  it  be  one  only,  then  (being  common  to  all 
individuals,  of  the  past,  the  present  and  the  future)  it  cannot  be  said  to  be 
catised  (and  hence  non-eternal)  ;  and  if  it  differ  (with  different  individuals), 
then  people  would  surely  be  cognisant  of  some  such  differences. 

15.  If  the  rule  be  different  (with  each  different  individual),  then  it 
would  he  necessary  to  assume  a  power  (or  denotativeness)  with  each  of  these 
different  relations  (fixed  by  convention).  And  then  too,  a  person,  who  has 
recognised  the  denotability  in  accordance  with  (the  rule  laid  down  by) 
one  person,  could  never  understand  the  word  when  used  by  another 
person. 

16.  If  it  be  urged  that  each  word  will  be  comprehended  in  accord- 
ance with  the  rule  laid  down  (with  regard  to  it)  by  some  one  person, — 
then,  hoAv  could  a  word,  with  regard  to  which  different  conventional  rules 
(of  denotability)  are  laid  down  by  different  people,  be  at  all  comprehended 
(to  have  a  definite  meaning)  ? 

17.  If  it  be  held  that  there  is  an  option  among  the  many  significations 
of  a  single  word, — this  cannot  be ;  inasmuch  as  the  one  (conventional 
deuotability)  necessarily  rejects  the  other  (and  there  can  be  no  ground  for 
option).  Nor,  in  ordinary  usage,  are  we  cognisant  of  the  (simultaneous) 
co-existence  of  these  (different  conventional  denotabilities). 

18.  For,  we  find  that  all  usage  is  based  upon  only  one  (out  of  the 
many  diverse  conventional  denotabilities).  "Whereas,  if  the  relation  were 
to  be  governed  by  different  rules  laid  down  by  different  persons,  no  one 
(relation)  could  be  the  means  of  the  comprehension  (of  the  word). 

19.  Even  where 'there  is  no  difference  in  the  (form  of  the)  Word  or 
in  that  of  the  Meaning  (i.e.,  in  a  case  where  the  same  word  is  applied  to 

l&  Because  the  Rule,  and  hence  the  denotability,  differs  with  each  person. 

16  With  regard  to  a  word  of  which  the  convention  is  laid  down  by  a  single  person, 
there  will  not  be  much  difficulty  in  comprehending  its  meaning.  But  with  regard  to  a 
word  where  there  is  a  difference  of  such  conventional  denotability  (as  in  the  case 
of  the  word  "  ptlu  "  which  is  made  by  us  to  denote  a  tree,  whereas  the  Aflecchas  make 
it  denote  an  elephant), — how  could  there  be  any  comprehension  ? 

18  It  is  only  when  there  is  a  single  relationship  between  the  Word  and  its  Mean- 
jntr, — that  we  can  say  that  such  and  such  a  person  is  trustworthy  and  the  other  is  not. 
If  however,  the  meanings  of  words  were  to  be  regulated  by  different  persons,  in 
accordance  with  stray  rules  laid  down  by  themselves,  then,  all  persons  would  be  equally 
trustworthy, — a  palpable  absurdity. 

19  We  always  comprehend  the  Word  as  bearing  one  and  the  same  relation  to  its 
meaning.  Hence  there  cau  be  no  option  with  regard  to  this  relation  :  it  must  be 
accepted  to  be  one  only. 
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the  same  meaning), — if  there  be  a  multiplicity  of  persons  (i.e.,  if  the 
relation  subsisting  between  that  word  and  its  meaning  be  said  to  be 
different,  in  accordance  with  the  rules  laid  down  by  different  people)  ; — 
then  no  option  would  be  possible  ;  inasmuch  as  the  person  comprehending 
the  word)  is  not  found  to  doubt  whether  this  or  that  is  the  relation 
(between  the  Word  and  its  Meaning). 

20.  And  again,  on  the  word  "  cow "  being  pronounced  once, — the 
persons  present,  willing  to  comprehend  it,  being  many, — if  the  relation 
were  optional,  then  some  people  would  comprehend  the  word,  and  others 
would  not. 

21-22.  If  it  be  urged  that  "  we  could  have  a  simultaneous  co-existence 
(of  different  relations)  with  regard  to  the  difference  among  the  persons 
(holding  the  different  relations)", — this  cannot  be  ;  as  such  (co-existence) 
is  impossible,  on  account  of  the  speaker  being  one  only  (who  must  have 
used  the  word  with  regard  to  only  one  relation  in  his  mind) .  And  if  there 
were  a  difference  between  the  ideas  of  the  speaker  and  the  hearer  (with 
regard  to  the  relation  borne  by  the  Word  to  its  Meaning),  then  all  ordinary 
parlance  would  become  faulty  ;  inasmuch  as  the  relation  in  the  mind  of 
of  the  hearer  would  be  quite  different  from  that  in  the  mind  of  the  speaker 
(and  which  latter  he  desires  to  be  conveyed  by  the  word  he  uses). 

22-23.  In  order  to  point  out  a  relation  (for  the  sake  of)  the  hearer 
what  relation  could  the  speaker  have  recourse  to  ?  If  it  be  the  one  which 
he  has  already  known,  then  the  speaker  cannot  be  said  to  point  it  out  to 
him  (because  he  already  knows  it)  ;  and  if  he  points  out  an  altogether  new 
relation,  then  this  latter  not  having  ever  been  known  by  the  hearer  to 
lead  to  the  comprehension  of  any  meaning,  (he  could  never  comprehend 
the  word  used). 

24.     If  it  be  urged  that  "in  any  case  (whether  the  relation  be  one 

80  It  would  be  comprehended  only  by  that  person  who  had  accepted  the  relation  in 
which  the  word  had  been  nsed. 

21-88  "  Co-existence"— One  and  the  same  word  may  he  accepted  to  bear  the  differ- 
ent relations,  at  one  and  the  same  time,  in  accordance  with  the  opinions  of  different 
persons.  "  Speaker  being  one  only" — Since  he  can  have  only  one  relation  in  his  mind 
therefore  only  those  among  his  listeners  will  comprehend  him  who  wonld  have  that 
relation  tallying  with  that  which  they  themselves  hold.  Other  people  wonld  not  com- 
prehend him,  at  least  in  the  particular  sense  that  he  wished  to  be  conveyed. 

"  Parlance,  &c." — Because  the  hearer  not  comprehending  the  meaning  desired  to 
be  conveyed  by  the  speaker,  there  would  be  an  inextricable  confusion,  and  all  intelli- 
gent conversation  would  cease  altogether. 

88.83  This  is  the  reason  why  Convention  cannot  be  held  to  be  different  with 
different  persons. 

84  Tt  may  be  all  very  well  with  the  hearer;  but  the  speaker  himself  cannot  use  a 
word   i"   a  certain  sense,  unless  he  knows  for  certain  that  the  word  wonld  convey  that 
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known  before,  or  not)  the  end  of  the  hearer  (viz.,  the  comprehension  of 
the  word)  would  be  accomplished  all  the  same"; — (then,  we  reply),  that 
the  other  person  (i  e.,  the  speaker)  could  not  use  the  word  with  regard  to  a 
relation  which  he  himself  does  not  know  to  be  the  well-established  (means 
of  getting  at  the  comprehension  of  the  word).  If  it  be  urged  that  the 
objection  urged  in  k.  22-23  applies  also  to  the  case  of  the  jar,  &c , — (we 
reply)  it  is  not  so:  because  in  the  case  of  these  it  is  the  class  ("jar") 
which  is  held  to  constitute  the  meaning  (of  the  word). 

25-26.  Though  (even  in  the  case  of  the  jar)  it  is  not  reasonable  to 
point  out  (to  the  hearer)  an  individual  which  he  already  knows  to  be 
denoted  (by  the  word),  and  the  denotability  that  may  be  newly  pointed 
out  is  not  known  (by  the  speaker  himself)  to  have  the  power  of  bringing 
about  the  effect  (comprehension), — yet  the  denotability  (of  the  individual 
jar), — in  the  matter  of  fetching  it  f.i., — is  based  upon  the  (fact  of  the)  clan 
("jar"  being  the  object  denoted  by  the  word,  which  fact  is  known  both 
to  the  speaker  and  to  the  hearer).  And  this  ("  Class  ")  has  no  beginning 
in  time ;  whereas  your  relation  has  a  beginning  (depending  as  it  does  upon 
conventions  made  by  persons). 

27.  If  you  admit  of  an  eternal  commonality  (Class)  (covering  all  the 
Relations),  then  our  position  is  established  (since  you  also  revert  to  that). 
But  still  (even  though  you  have  modified  your  theory  with  mine,  yet,  it 
cannot  be  the  Correct  theory,  because)  it  is  not  possible  (for  the  denotation 
of  a  Word)  to  have  a  double  form. 

28.  Because  the  Relation  is  only  a  particular  kind  of  potency  (or 
Denotability)  ;  and  of  this  (Potency)  there  can  be  no  different  individuals. 
And  further,  the  Potency  being  only  inferable  from  its  effect  (which  is 
one  only),  it  cannot  be  many. 

meaning.  "  It  is  the  Class,  fyc." — And  hence,  even  to  a  person  who  is  already  cogni- 
sant of  this  denotation,  we  could  point  out  that  "  this,"  a  certain  individual  before  us, 
belongs  to  the  Class  "  Jar  ;"  and  this  will  be  conveying  a  new  information  to  him  ;  and 
yet  in  due  accordance  with  a  word  whose  denotability  the  speaker  is  cognisant  of. 
Consequently  the  objection  urged  in  K.  22-23  cannot  apply  to  the  case  of  the 
individual  jar. 

26.2*  "  And  this  has  no  beginning,  ^*c." — Inasmuch  as  the  Class  has  no  beginning 
our  theory  is  unaffected  by  the  question — "  Before  the  Class  existed  where  did  the 
denotability  exist  ?  "  This  can  only  affect  the  other  party  who  hold  the  relation  to  be 
a  caused  one,  and  hence  not  everlasting. 

87  "  Double  form  " — that  of  the  Class  and  the  Individual — is  not  possible  :  and  hence 
your  theory  cannot  be  correct ;  inasmuch  as  you  attribute  this  double  character  to  the 
denotation  of  a  Word. 

28  The  Potency  being  one  and  one  only,  it  cannot  be  divided  into  individuals ; 
specially  as  the  existence  of  the  Potency  can  be  inferred  only  from  its  effects;  conse- 
quently   it  could  be  many  only  if  its  effects  were  many.   As  a  matter  of  fact,  however, 
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29.  In  fact,  the  existence  of  the  Potency  is  assumed  only  because, 
without  it,  certain  facts  are  inexplicable ;  and  these  facts  being  explained 
through  one  entity  (Class)  alone,  it  is  not  right  to  assume  many  in- 
dividuals. 

30-31.  At  the  time  of  the  mention  of  the  Relation  (as  fixed  by  the 
speaker  himself),  on  the  word  "cow"  (f.i.)  being  uttered,  some  people 
would  understand  the  word  by  means  of  their  comprehension  of  the  (new) 
relation  ;  whereas  others  would  not  do  so  (being  non-cognisant  of  the  new 
relation  fixed  upon).  Thus  then,  we  see  that  if  the  relation  did  not  exist 
(from  time  immemorial,  and  were  only  coined  by  different  speakers)  then,  all 
persons  could  not  understand  the  word.  If  it  be  argued  that,  "if  the  relation 
were  ever  existent,  then  all  people  would  comprehend  it  (which  also  is  not 
possible)," — we  say  it  is  not  so;  because  the  relation,  though  eternal,  is 
not  cognised  by  certain  people  at  a  particular  time  (and  so  the  difference 
with  regard  to  each  person  governs,  not  the  relation  itself,  but  the  cog- 
nition thereof  by  different  people). 

32.  The  word,  being  the  means  of  the  comprehension  of  its  meaning, 
stands  in  need  of  its  own  cognition  (by  the  bearer).  Hence  even  though 
ever-extant,  the  relation  could  not  express  (its  meaning),  so  long  as  it 
itself  were  not  duly  recognised. 

33-34.  "With  regard  to  an  object  that  exists,  we  often  find  that  (in 
some  cases,  and  by  certain  people)  it  is  not  perceived  ;  whereas  that  which 
is  absolutely  non-existent,  is  never,  by  any  person,  known  to  be  extant ; 
because  the  two  properties  of  existence  and  non-existence,  being  mutually 
contradictory,  can  never  belong  (simultaneously)  to  the  same  object. 

34-35.  Obj. :  "In  the  same  manner,  there  is  a  contradiction  between  the 
known  and  the  unknown."  Reply  :  The  Cognition  resides  in  the  person;  and 
since  there  are  many  persons,  this  {cognition  of  the  relation  simultaneously 
with  its  non-cognition)  cannot  be  incompatible.  Because  the  cognition  does 
not  contradict  the  non-cognition  residing  in  another  person. 

we  find  the  effect,  in  the  shape  of  the  denotation,  to  be  one  only,  in  the  form  of  the 
Class ;  therefore  the  Potency  cannot  be  many. 

89  "  Pact"— of  the  denotation  of  a  word ;  and  this  is  quite  reasonably  explained,  as 
referring  to  the  one  entity,  Class ;  and  as  such  it  is  not  right  to  apply  the  denotation 
to  the  individuals,  which  are  many. 

M  The  meaning  of  a  word  can  never  be  comprehended  until  we  cognise  the 
relation  subsisting  between  them. 

S3-S*  It  is  a  fact  of  common  experience  that  an  object,  though  existing,  may  not 
be  perceived ;  and  it  is  quite  possible  that  the  relation,  though  existing,  may  not  be  per- 
ceived.   If,  however,  it  were  wholly  non-existent,  it  could  never  be  perceived  to  exist. 

81.86  The  sense  of  the  objeotion  is  that  the  properties  of  existence  and  non-existence 
can  never  belong  to  the  Relation  j  and  similarly  the  characters  of  being  known  and  not 
Known  could  not  belong  to  it  at  one  and  the  same  time.  Tho  sense  of  the  reply  is  that 
45 
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36.  On  the  other  hand,  between  existence  and  non-existence  there  is 
a  distinct  contradiction,  on  account  of  both  residing  in  (a  single  sub- 
strate) the  Relation  itself.  And  since  a  multiplicity  (i.e.,  number  greater 
than  one)  of  this  (Relation)  has  been  denied  (in  Karikas  28,  29),  therefore 
we  cannot  base  the  compatibility  (of  existence  with  a  simultaneous  non- 
existence) on  that  ground  (of  multiplicity)  (as  we  have  done  in  the  case 
of  persons). 

37.  The  white  colour,  placed  before  the  blind  and  the  not-blind,  is  not 
perceived  by  the  blind,  while  it  is  perceived  by  the  other.  But  this  fact 
(of  its  cognition  by  one  person  and  non-cognition  by  another)  does  not 
prove  that  it  is  both  non-existent  and  existent. 

38.  There  is  no  contradiction  in  the  former  case,  because  there  is 
a  diversity,  among  the  persons,  based  upon  the  faet  of  oue  (person  with 
eyes)  being  capable  (of  perceiving  colour)  and  the  other  (the  blind  person) 
being  incapable  (of  perceiving  it).  And  of  perception  (of  the -colour)  too, 
there  is  no  other  reason,  save  the  fact  of  its  existence. 

39.  Thus  then,  the  cognition  of  usage  being  equal  (on  account  of  its 
efficiency  to  prove  the  existence  of  the  Relation  between  Word  aitd  its 
Meaning)  to  the  organs  of  sense-perception  (which  also  infallibly  proves 
the  existence  of  the  object  perceived), — only  those,  that  are  endowed   with 

the  Cognition  of  the  relation  belongs  to  several  persons ;  and  hence  it  is  quite  possible 
that  at  one  and  the  same  time,  it  may  be  known  to  one  person  and  unknmen  to 
another.  Existence,  on  the  other  hand,  belongs  to  the  Relation  itself  ;  and  as  this  is  one 
only,  it  cannot  have  both  Existence  and  Non-existence  at  one  and  the  same  time. 

81  The  substrates  of  Perception  and  Non-perception  are  distinct ;  whereas  that  of 
Existence  and  Non-existence  is  one  only  :  in*.,  Colour.  Consequently,  though  it  is  quite 
possible  for  one  person  to  perceive  it,  while  the  other  does  not  do  so, — yet  it  cannot  be 
said  that  the  colour  is  both  extant  and  non-existing. 

89  "  And  of  perception,  &c." — This  anticipates  the  following  argument :  "  Granted 
that  there  can  be  both  Existence  and  Non-existence  of  the  Relation  ;  even  then,  we  could 
hold  that,  inasmuch  as  some  people  do  not  perceive  it,  it  does  not  exist  at  all."  The 
sense  of  the  reply  as  embodied  in  the  second  half  of  the  Karikd  is,  that  the  mere  fact 
of  a  certain  thing  not  being  porceived  by  some  people  can  never  establish  its  Non- 
existence ;  because  the  non-perception  might  be  due  to  some  defect  in  the  perceptive 
f;icnlty  of  the  man ;  and  while  the  thing  is  not  perceived  by  one  person,  it  may  be 
perceived  by  other  persons.  As  a  matter  of  fact,  it  is  the  fact  of  a  certain  thing  being 
perceived  that  can  conclusively  establish  its  existence ;  for  the  simple  reason  that  if 
the  thing  did  not  exist  it  could  never  have  been  perceived  by  any  person.  Conse- 
quently even  if  the  thing  happens  to  be  perceived  by  a  single  person,  this  fact  of  its 
perception  at  once  goes  to  establish,  beyond  doubt,  the  fact  that  the  thing  exists. 

89  The  means  of  visual  perception  is  the  Eye  ;  hence  one  who  is  without  the  Eye 
can  never  see  an  object.  In  the  same  manner,  the  cognition  of  the  usage  of  the.  word 
is  the  means  of  comprehending  its  meaning;  and  hence  one  who  has  not  that  cogni- 
tion,— i.e  ,  who  does  not  know  the  sense  in  which  the  word  is  used  by  ordinary  people — 
can  n^ver  comprehend  the  meaning  of  that  word. 
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the  former  (i.e.,  those  that  are  cognisant  of  the  usage  of  the  word),  will 
be  able  to  comprehend  its  meaning;  while  others  (being  devoid  of  the 
cognition,  and  thereby)  resembling  the  blind  (in  the  matter  of  visual  per- 
ception), cannot  (comprehend  it). 

40.  And  though  this  (usage)  is  one  only,  yet  it  will,  by  "  tantra," — 
i.e.,  tacit  supposition — help  (all  future  comprehension), — like  the  "  laying 
of  the  fire"  (at  Agnihotra).  The  remembrances  of  it  will,  of  course, 
differ, — like  the  fetching  of  the  "  Agnihotra  "  Fire. 

41.  To  all  persons  ignorant  (of  the  Relation  of  a  Word  with  a  certain 
meaning),  the  Relation  comes  in  a  well-established  form,  through  previous 
traditions  (i.e.,  from  people  who  have  known  it  before  them,  and  so  on  ad 
infinitum) ;  and  therefore  there  can  be  no  beginning  of  the  (application  of 
the)  Relation  (to  the  Word)  ;  and  (as  such  it  must  be  held  to  be  eternal). 

42.  The  theory,  of  the  accomplishment  (of  the  Relation)  based  upon 
(conventional  rules  made  with)  each  utterance  (of  the  word),  has  been 
rejected  in  the  Bhashya.  And  as  for  the  fixing  (of  the  relation)  at  the 
beginning  of  Creation, —  (this  cannot  be ;  since)  we  do  not  admit  of  any 
such  time  (the  world  being  eternal  and  as  such  having  no  beginning 
in  time). 

43-44.     Obj. :  "  But,  if  there  be  such  a   Person  as  would  create  the 

world,  and  then  set  going  the  processes  of  Dharma  and  Adharma,  and   the 

uses  and  relations  of  words,  for  the  sake  of  the  world, — then,  such  a  fact  would 

not  in  any  way  vitiate  the  Veda."     Reply  :  Yet  this  theory  is  as  difficult 

to  prove,  as  an  omniscient  person ;  hence  we  have  not  admitted  it  (in  the 

Mzmansa  system). 

' 
*"  One  who  performs  the  daily  Agnihotra    has  not  got  to  prepare  the  fire  for  the 

performance  of  any  other  sacrifice  ;  as  the  once  consecrated  fire  is  used  by  hiin  in 
all  actions.  In  the  same  manner,  when  we  have  once  cognised  the  usage  of  a  word, 
this  one  cognition  helps  us  to  comprehend  it  in  every  case.  And  as  in  the  case 
of  fire,  the  Agnihotra  fire  has  to  be  fetched  from  one  place  to  another, — and  this  fetch- 
ing differs  in  each  case, — so  in  the  case  of  the  usage  of  words  also,  in  every  future 
case,  we  will  have  to  remember  the  usage,  and  this  recalling  to  mind  wiil  always  differ 
with  different  persons. 

*2  Up  to  K.  41,  we  have  refuted  the  theory  that  the  relation  is  governed  by  conven- 
tional rules  laid  down  with  each  different  individual  speaker  and  hearer.  We  now 
proceed  to  consider  the  other  two  alternatives.  The  theory  referred  to  in  the  first 
half  is  refuted  in  the  Bhashya,  in  the  section  on  Words,  where  it  has  been  declared 
that  "  a  single  utterance  cannot  accomplish  the  relationship  of  the  word  with  its  denot- 
ation, nor  can  it  bring  about  it3  usage,  &c,  &c."  We  need  not  repeat  that  refutation 
on  the  present  occasion.  Then  there  remains  the  theory  that  the  meaning  of  each  word 
is  fixed  by  the  Creator  at  the  very  beginning  of  creation,  and  this  theory  is  refuted  in 
the  next  Kurikd  by  a  total  denial  of  any  such  creator  or  beginning  of  creation,  &c. 

•4S--U  The  opponent  means  that  such  a  theory  is  not  contradictory  to  the  Veda. 
For  a  refutation  of  the  "  omniscient"  person,  see  above,  Sutra  2. 
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45.  At  a  time  when  all  this  (earth,  water,  &c),  did  not  exist,  what 
could  have  heen  the  condition  of  the  universe  ?  As  for  Prajapati  himself, 
what  could  he  his  position  ?  and  what  his  form  ? 

46.  And  at  that  time  (when  no  men  existed)  who  would  know  Him 
and  explain  His  character  to  the  later  created  persons  ?  (If  it  he  held  that 
He  cannot  he  perceived  by  any  man,  then)  without  perception  (or  cogni- 
tion of  some  sort,  by  some  person),  how  can  we  determine  this  (fact  of 
His  existence)  ? 

47.  Then  again,  in  what  manner  do  you  believe  the  world  to  have 
had  a  beginning  in  time?  (If  it  be  held  that  it  is  brought  about  by 
a  desire  on  the  part  of  Prajapati,  then)  since  Prajapati  is  (held  to  be) 
without  a  material  body,  &c.,  how  could  He  have  any  desire  towards 
creation  ? 

48-49.  And  if  He  has  a  body,  assuredly  this  body  could  not  have 
been  created  by  Himself  ;  thus  then  we  would  have  to  postulate  another 
creator  (for  his  body)  (and  so  on,  ad  infinitum).  If  Prajapati's  body  be  held 
to  be  eternal,  then  (we  ask) — so  long  as  earth  (water,  &c),  have  not  been 
produced,  of  what  material  would  that  body  be  composed  ? 

49-50.  Then  again,  in  the  first  place,  how  is  it  that  He  should  have 
a  desire  to  create  a  world  which  is  to  be  fraught  with  all  sorts  of  troubles 
to  living  beings?  For  at  that  time  (of  the  beginning  of  creation)  he  has 
not  got  any  guiding  agencies,  in  the  shape  of  the  virtue  (or  sin),  &c,  of  the 
living  beings  themselves.  Nor  can  any  creator  create  any  thing,  in  the 
absence  of  means  and  instruments. 

51.  Even  the  production  of  the  spider's  net  is  not  held  to  be  without 
some  sort  of  a  (material)  basis  ;  as  (the  net  is  spun  out  of)  the  saliva,  which 

♦6  All  place  exists  in  one  of  the  substances.  Hence  if  these  did  not  exist,  where 
could  Prajapati  stand  ?    And  of  what  materials  could  his  body  be  composed  ? 

*1  If  Prajapati  has  a  body,  it  must  be  held  to  be  eternal ;  and  when  one  body 
would  be  eternal,  how  could  we  deny  the  eternality  of  other  bodies — our  own,  for 
instance  ?  The  only  ground  of  the  belief  in  the  transient  character  of  our  own  body 
consists  in  the  fact  of  its  being  corporeal  or  material  ;  and  when  one  material  body  is 
transient,  there  is  no  reason  why  Prajapati's  body  should  be  held  to  be  eternal.  For 
if  his  body  is  eternal,  ours  also  must  be  eternal. 

49.60  People  hold  that  all  the  trouble  in  the  world  is  due  to  the  vicious  deeds  of 
living  beings  in  the  previous  birth.  This  may  be  quite  true  ;  but  at  the  very  beginning 
of  creation,  there  being  no  previous  birth,  no  such  guiding  principle  would  be  available ; 
and  the  blame  of  creating  a  troublous  world  would  rest  with  the  creating  God. 

61  Even  granting  the  agency  of  Virtue  and  Vice,  that  alone  could  never  suffice  for 
the  creation  of  worlds.  Because  it  is  always  out  of  some  such  material  as  clay  and 
the  like,  that  a  certain  thing — f  .i.,  the  Jar — is  made  ;  while  Prajapati  has  got  no  such 
material  at  hand ;  and  as  snch  there  being  no  material  basis  on  which  He  could  proceed, 
all  that  you  supply  Him  with  are  the  uuseen  agencieB  of  Virtue  and  Vice  j  and  this 
could  be  of  no  initial  help  to  Him. 
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is  produced  out  of  the  body  of  the  animals  (flies,  &c),  eaten   (by   the 
spider). 

52.  (If  it  be  held  that  Px'ajapati  creates  the  world,  out  of  pity, 
then,  we  say)  in  the  absence  of  objects  of  compassion  (in  the  shape  of 
living  persons),  no  Pity  (or  Compassion)  could  be  possible  for  Him.  And  if 
He  were  urged  to  creations  by  pure  compassion,  then  He  would  create  only 
happy  beings. 

53.  If  it  be  urged  that  "  without  some  pain,  neither  the  creation  nor 
the  continuation  of  the  world  would  be  possible," — then  (we  reply  that) 
when  everything  depends  upon  the  mere  will  of  the  Creator  Himself,  what 
could  be  impossible  for  Him  ? 

54.  And  if  He  were  to  depend  upon  Laws  and  Agencies,  then  this 
fact  would  deprive  Him  of  His  (boasted)  independence.  (You  say  He 
desires  to  create  the  world, — will  you  let  me  know)  what  is  that  end  which 
He  desires,  and  which  could  not  be  gained  without  creating  the  world  ? 

55.  For  without  some  end  in  view,  even  a  fool  does  not  act.  Then  if 
He  were  to  act  so  (without  any  end  in  view),  then  what  would  be  the  good 
of  his  intelligence  ? 

56.  If  the  activity  of  the  Creator  were  due  to  a  desire  for  mere  amuse- 
ment, then  that  would  go  against  his  ever-contentedness.  And  (instead 
of  affording  any  amusement),  the  great  amount  of  work  (required  for 
creation)  would  be  a  source  of  infinite  trouble  to  Him. 

57.  And  His  desire  to  destroy  the  world  (at  Pralaya)  too  would  be 
hardly  explicable.  And  (above  all)  such  a  Creator  could  never  be  known 
by  anybody. 

58.  Even  if  He  were  known  in  form,  the  fact  of  His  being  the  Creator 
could  never  be  known.  Because,  at  that  time  (i.e.,  in  the  infancy  of  creation ) 
what  could  the  living  beings,  appearing  at  the  beginning  of  creation, 
understand  ? 

59.  They  could  not  understand  wherefrom  they  have  been  born  ;  nor 

&3  Ifc  ia  we  who  recognise  and  bow  down  to  the  law  that  without  Pain  the  world 
could  not  exist.  Your  Creator,  however,  being  all-powerful,  could  annul  the  said  law, — if 
He  were  really  moved  to  creation  by  sheer  compassion — and  create  a  world  eter- 
nally happy. 

65  «  What  ivould,  §rc." — For  in  that  case,  the  action  being  without  any  motive,  your 
Creator  would  resemble  the  Pradhdna  of  the  Sdnkhyas.  This  Pradhdna  is  held  to  bo 
non-intelligent,  and  as  such  it  could  not  have  any  motive  for  its  activity.  Thus  then, 
inasmuch  as  your  Creator  too  would  act  without  a  motive  He  also  would  have  to  be 
admitted  to  be  non-intelligent ;  and  certainly  this  could  not  be  a  very  palatable  morsel 
for  you. 

68  One  has  recourse  to  an  amusement  with  a  view  to  please  himself.  Hence  if  the 
Creator  wants  amusement,  He  cannot  be  said  to  be  eternally  happy  and  contented. 

69  Because  they  have  appeared  after  Prajapati  has  fiuished  his  operations. 
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could  they  know  the  state  of  the  world  prior  to    creation,   or   the   fact  of 
Prajapati  heing  the  Creator. 

60.  Nor  could  the  idea  that  they  would  derive  from  His  own  asser- 
tion (with  regard  to  His  being  the  Creator),  be  altogether  trustworthy  ; 
because  even  though  He  may  not  have  created  the  world,  He  might 
speak  of  having  done  so,  in  order  to  show  off  His  great  power. 

61.  In  the  same  manner  the  Veda  that  would  proceed  from  him 
would- only  be  doubtful,  and  hence  could  not  be  admitted  as  a  sure  proof 
of  His  existence  (and  creative  power).  And  as  for  that  (Veda)  which  is 
eternal,  how  could  it  make  a  mention  (of  facts  and  processes  with  refer- 
ence to  the  creation  of  living  beings,  &c.)  ? 

62.  For,  if  the  Veda  existed  before  the  objects  (created),  then  there 
can  be  no  connection  between  this  (Veda)  and  the  objects  created.  Therefore 
the  passages  (occurring  in  the  Veda)  (which  appear  to  describe  the  process 
of  creation)  must  be  interpreted  as  praising  up  something  else  (i.e.,  some 
injunctions  of  sacrifices,  &c.) 

63.  The  idea  common  among  ordinary  people  (that  the  Veda  men- 
tions of  the  creation  as  proceeding  from  Prajapati)  is  a  mistaken  one, 
caused  by  certain  -valedictory  passages  (praising  up  certain  injunctions). 
Because  whenever  a  passage  is  not  duly  considered  and  interpreted  together 
with  the  passages  that  precede  and  follow  it,  it  is  bound  to  give  rise  to  a 
misconception. 

64.  The  use  of  the  Mahabharata,  &c,  too  to  the  matter  of 
Lharma,  &c„  is  in  the  form  of  telling  stories  (exemplifying  and  praising 
up  certain  duties  and  sacrifices),  just  like  that  of  the  Vedic  passages 
(which  seem  to  mention  certain  processes,  while  they  only  praise  up 
certain  sacrifices).  Therefore  the  notion  (of  the  creation  proceeding  from 
Prajapati)  got  from  these  (i.e.,  passages  occurring  in  the  Puranas,  &c), 
would  also  be  only  a  mistaken  one. 

65.  Because  mere  story- telling  cannot  have  any  use,  therefore  in  all 
these  (stories  making  up  the  Puranas)  we  must  admit  of  something  that 
could  be  the  object  of  praise  or  dispraise  (embodied  in  the  stories)  ; — and 
this  something  may  be  that  which  is  enjoined  either  in  the  Veda,  or  in 
the  Puranas  themselves. 

66.  If  there  were  any  such  thing  as  the  first  activity  of  the  Veda 

fll  Since  there  is  a  mention  of  creation,  it  must  have  been  composed  after 
the  event. 

62  "  No  connection  " — i.e.,  the  Veda  that  existed  before  the  creation  came  about, 
could  not  speak  of  the  event. 

8*  The  story  of  the  creation  mentioned  in  the  Puranas  must  also  be  taken  only  as 
praising  certain  sacrifices ;  it  cannot  be  taken  as  literally  true. 

88  The  second  half  of  the  Kdrikd  refers  to  the  theory  that  during  Pralaya  the 
Veda  lies  latent  in  the  bosom  of   Prajapati;   and   at   the    beginning    of   creation   it    is 
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(towards  injunction,  &c),  (this  would  mean  that  the  Veda  has  had  a 
beginning,  and)  then  we  could  never  have  an  idea  of  the  fact  of  its  not 
being  composed  by  anybody  (but  being  eternal  in  itself).  The  theory 
too,  that  during  universal  dissolution  the  Veda  resides  in  (the  person  of) 
Prajapati,  could,  at  best,  only  bo  considered  doubtful. 

67.  If,  however,  you  assume  the  eternality  of  the  Creator  and  the 
processes  of  creation  and  dissolution, — then  too,  we  could  only  admit  of 
a  gradual  process  of  creation,  such  as  we  see  in  the  case  of  present  living 
beings  (creating  the  Jar,  &c.) 

68.  And  as  for  a  "  Pralaya  "  in  the  form  of  universal  destruction, 
we  find  no  proofs  for  admitting  it.  Nor  could  such  an  action  (of  destruc- 
tion) on  the  part  of  Prajapati  serve  any  useful  purpose. 

69-70.     And  for  such  souls  as  have  (the  load  of)  actions  (Dharma  and 

brought  forth  by  Him  into  its  full  activity ;  and  this  fact  of  being  brought  into  activity 
does  not  necessarily  imply  its  non-eternality.  The  meaning  of  the  Karikd  is  that  the 
theory  referred  to  is  extremely  improbable,  and  has  already  been  refuted  under 
Sutra  (2). 

6T  With  this  Karikd  begins  the  consideration  of  the  Vaiceshika  theory,  which  is 
thus  summed  up  in  the  Nyciya  -ratndkara  :  "  The  processes  of  creation  and  dissolution 
are  eternal.  After  a  hundred  years  of  Brahma  have  elapsed  daring  the  existence  of  the 
world,  there  arises  in  the  mind  of  God  a  desire  to  destroy  the  world  ;  and  in  obedience 
to  this  desire,  there  comes  about  a  universal  disjunction  of  atoms,  and  in  the  end  all 
that  is  left  behind,  is  only  a  number  of  disjointed  atoms  of  Earth,  Water,  Fire,  Air, 
Akdca,  (i.e.,  Space)  and  Soul ;  during  this  time  all  the  Dharma  and  Adharma  of  indivi- 
dual men  are  kept  in  abeyance  by  Divine  Will  ;  these  Dharma  and  Adharma  lie  latent 
in  the  soul  of  each  individaal.  When  the  period  of  dissolution  passes,  the  same  God 
seeing  the  souls  of  men  lying  idle,  without  obtaining  the  results  of  their  deeds  and 
misdeeds,  takes  pity  on  them ;  and  this  pity  gives  rise  to  a  desire  on  His  part  for 
creation,  and  directly  all  homogenous  atoms  become  combined, — these  combinations 
bringing  into  existence  all  the  various  objects  of  the  world;  and  then  the  Dharma  and 
Adharma  of  the  men  are  let  loose ;  and  this  going  forth  into  activity  comes  to  affect 
the  destiny  of  each  individual  soul,  throwing  some  of  them  down  into  animal  life, 
while  raising  others  to  lives  in  nobler  families.  And  then  the  same  God  creates  the 
Veda,  with  a  view  to  explain  Dharma  and  Adharma  to  the  world.  Thus  it  is  that  the 
Veda  comes  to  differ  with  each  cycle  of  creation.  But  inasmuch  as  this  process  itself 
is  eternal,  the  Veda,  the  Creation  and  the  Dissolution,  should  all  be  considered  eternal, 
and  eo  also  the  Creator."  The  sense  of  the  second  half  of  the  Karikd  is  that  any  such 
simultaneous  creation  as  the  Vaiceshika  speakes  of,  we  never  come  across  in  ordinary 
life,  where  every  process  is  distinctly  gradual.  Hence  we  cannot  admit  of  any  such 
simultaneous  creation. 

88  And  no  intelligent  creator  could  have  recourse  to  such  a  suicidal  process,  unless 
it  served  some  very  important  purpose  of  his  ;  and  since  we  cannot  think  of  any  such 
purpose  we  cannot  believe  in  a  Universal  Dissolution. 

69.10  The  Vaigishika  holds  that  during  Pralaya  the  souls  of  men  continue  to  exist 
with  all  their  Dharma  and  Adharma  lying  latent,  without  bringing  about  any  results  ; 
this  the  Karikd  denies. 
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Adharma)  upon  them,  there  can  be  no  existence,  during  which  there  is  no 
enjoyment  of  their  results.  Nor  can  the  results  of  one  action  be  res- 
trained by  any  other  action  (in  the  shape  of  the  Creator's  desire,  as  held 
by  the  Vaiceshika) ;  and  it  is  not  possible  for  all  actions  to  coutinue  to 
remain  devoid  of  their  results.  Nor  is  there  any  single  action,  the  result 
of  which  could  be  the  non-fruition  of  all  other  actions  (and  which  single 
action  would  thereby  keep  the  other  actions  in  check). 

71.  Then  again,  if  all  the  actions  (of  persons)  were  to  be  destroyed 
(at  the  dissolution),  then  no  future  creation  would  be  possible ;  for,  under 
the  circumstances  (i.e.,  if  actions  were  destroyed),  what  could  bo  the  means 
of  bringing  out  these  actions  (out  of  their  latent  state)  ? 

72.  If  the  desire  of  God  be  held  to  be  such  a  means,  then  that 
(desire)  in  itself  could  be  au  efficient  cause  of  the  creation  of  souls.  And 
if  creation  were  dependent  upon  God's  wish,  it  would  be  useless  to 
assume  the  (agency  of)  actions  (Dharma  and  Adharma). 

73.  And  it  is  not  possible  for  the  God's  desire  too  to  be  produced 
without  any  cause.  If  there  be  any  such  cause  (of  the  production  of 
the  God's  desire),  then  that  could  also  be  the  cause  of  the  (production  of 
the  worldly)  elements  also. 

74.  If  one  were  to  argue  that '  the  production  of  the  bodies  of  living 
beings  is  controlled  by  an  intelligent  agency  (in  the  form  of  God's 
desire), — because  they  are  made  up  of  certain  constituent  parts, — like  a 
house,  &c.,' — then,  he  should  be  answered  thus : 

75-7G.     If  by  "  control "  it  is  meant  only  the  fact  of  some  intelligent 

11  The  Vaigeshika  holds  that  when  the  God  desires  to  create  again,  then  the 
Dharma  and  Adharina  of  men  come  out;  and  it  is  in  accordance  with  these  that 
he  regulates  the  next  creation.  But  when  all  actions  aro  destroyed  at  Pralayn 
they  would  cease  to  exist  and  there  would  be  no  means  of  bringing  them  into 
activity. 

72  It  would  be  a  needless  complication  to  assume  that  it  is  God's  wish  that 
manifests  the  destroyed  actions  which  regulate  the  creation.  God  being  omnipresent 
and  omnipotent,  if  His  wish  had  anything  to  do  with  the  creation,  there  would  be  no 
need  for  any  other  agency. 

I3  God's  desire  too  cannot  be  eternal ;  as  that  would  lead  to  eternal  creation  or 
eternal  dissolution.  If,  on  the  other  hand,  the  desire  be  non-eternal,  there  must  be 
some  cause  that  gives  rise  to  it  in  the  mind  of  the  Creator.  And  then  for  the  activity 
of  this  cause  also,  we  would  require  another  cause,  and  so  on,  ad  infinitum.  Even 
granting  the  possibility  of  a  cause  for  the  God's  desire,  if  there  be  such  a  cause,  that 
alone  could  suffice  for  the  creation  of  the  world,  and  there  would  be  no  need  of  postu- 
lating an  intermediate  agency,  in  the  shape  of  the  God's  desire. 

lb.lt  "Redundant" — because  it  only  proves  that  the  world  is  affected  by  intelli- 
gent agencies;  and  as  the  actions  of  even  individual  living  beings  are  such  intelligent 
agencies,  your  argument  does  not  necessarily  establish  the  superintendence  of  a  supra- 
mundane  intelligent  cause,  in  the  shape  of  an  omniscient  God. 
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agency  being  the  cause  of  creation, — then,  inasmuch  as  all  creation  could 
be  accomplished  by  the  actions  of  all  living  beings  (which  are  intelligent 
agents),  your  argument  would  become  redundant  (proving  a  fact  already 
proved  ;  for  no  one  denies  the  fact  that  the  diversity  of  the  world  is  regu- 
lated by  the  actions  of  living  persons).  (And  you  have  the  same  redun- 
dancy) even  if  by  "  control  "  you  mean  that  the  creation  of  bodies  is 
preceded  by  the  desire  of  an  intelligent  agent  ;  because  the  actions  (of 
living  beings)  too  are  preceded  by  it  (i.e.,  a  desire,  to  act,  on  the  part  of 
the  acting  persons). 

If,  however,  you  mean  that  the  creation  follows  immediately  after  the 
desire,  then  (we  say  that)  there  is  no  such  immediate  sequeuce  even  in  the 
case  of  your  own  instance  (the  making  of  a  house  not  following  imme- 
diately after  the  desire  of  the  builder). 

77.  Your  premises  too  are  inconclusive  (i.e.,  deficient  and  doubtful), 
with  regard  to  the  body  of  God  Himself.  For  His  body  too  must  have 
had  a  beginning,  inasmuch  as  it  is  also  a  body,  like  ours  (made  up  of 
constituent  parts). 

78.  If  it  be  argued  that  "  the  production  of  the  God's  body  too  is 
controlled  by  His  own  intelligence,  and  as  such  this  (case  of  the  God's 
body)  does  not  go  against  the  conclusion  (of  the  argument  mentioned  in 
K.  74)," — then  (we  reply  that)  the  bodiless  God,  being  like  an  emancipated 
soul,  could  not  exercise  any  control. 

79.  And  if  in  the  case  of  the  jar,  &c.  (that  you  cite  as  an  instance) 
you  refer  to  the  superintendence  of  the  potter,  etc.,  then  the  control  of  the 
God  would  not  apply  to  these  (and  as  such  the  instance  could  not  prove 
the  fact  of  the  creation  of  the  body  being  controlled  by  God)  ;  if,  on  the 
other  hand,  you  mean  that  the  making  of  the  jar  is  controlled  by  God, 
then  you  would  have  the  deficiency  of  the  major  term  (that  is  to  say,  the 
fact  of  the  jar,  &c,  being  controlled  by  God  is  not  recognised  by  us,  and 
hence  these  could  not  serve  as  instances  to  prove  the  same  with  regard  to 
the  body,  &c.) 

80.  And   if   you   take   the   instance   (of  jar,   &c),   as  it  is  commonly 

"H  And  thus  the  body  of  the  God  also  would  have  to  be  controlled  by  an  intellig- 
ent agent,  in  accordance  with  your  argument.  But  you  deny  any  such  control  over 
the  divine  body,  and  thereby  you  weaken  your  own  argument. 

18  "  Bodiless  God  " — If  God  were  to  control  the  production  of  his  own  body,  then 
he  could  do  so  only  in  a  bodiless  state  ;  inasmuch  as  so  long  this  controlling  force  has 
not  been  exerted,  his  body  could  not  have  been  produced.  And  just  as  a  soul  that  has 
been  emancipated  from  the  world  and  has  become  bodiless  cannot  exert  any  controll- 
ing force  over  anything,  so  too  a  bodiless  God  could  not  exert  any  control. 

8"  The  jar  is  found  to  be  made  by  the  potter,  who  is  not  a  god,  and  who  is  perish- 
able.    Hence  in  accordance  with  this  instance,  the  argument  would  stand  thus :     "  The 
body  is  not  created  by  a  God, — because  it  is  controlled  by  intelligence— as  for  instance 
46 
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recognised,  then  the  premiss  would  contradict  (the  conclusion)  ;  inasmuch 
as  in  that  case  (the  instance  would  lead  to  the  conclusion  that)  the  body, 
&c,  are  produced  by  one  who  is  not  a  God,  and  who  is  himself  pei-ishable. 

81-82.  If  it  be  held  that  God  does  not  Himself  carry  on  any  opera- 
tions, as  the  potter  does  (towards  making  the  jar),— then,  how  could  an 
insentient  entity  (in  the  shape  of  the  atoms)  follow  His  desire  ?  Therefore 
the  creation  of  the  atoms,  &c,  could  never  be  brought  about  by  a  mere 
desire  of  His. 

82-83.  Of  a  Person  who  is  Himself  extremely  pure,  the  modifications 
(in  the  shape  of  this  universe)  could  not  be  impure  (as  the  world  is  found 
to  be).  Dharma,  &c,  too  being  absolutely  under  His  power,  it  is  not  right 
(and  reasonable)  that  there  should  be  pain  (in  this  world).  And  if  the 
activity  (of  the  world)  were  to  be  dependent  upon  (i.e.,  regulated  by) 
these  (Dharma,  &c),  then  that  would  be  accepting  something  else  (i.e., 
an  agency  other  than  God's  desire). 

84.  The  God  himself  being  absolutely  pure,  and  there  being  no  other 
object  (at  the  time  of  creation),  what  could  bring  about  the  activity  of 
Nescience,  which  (in  falsity)  resembles  a  dream  ? 

85.  If  the  mobility  (to  activity)  were  held  to  be  due  to  something 
other  (than  Brahma),  then  you  would  have  duality  (since  you  would  be 
admitting  the  existence  of  Brahma  and  something  else  to  stimulate  tho 

the  jar,  &c. ;  and  thus  the  premiss  that  you  brought  forward  to  prove  the  creation  to 
have  been  brought  about  by  a  God  comes  to  prove  something  quite  to  the  contrary. 

81.82  The  Karikd  combats  the  theory  that  God  does  not  actually  work  out  the 
creation  Himself,  as  all  that  he  does  is  to  express  a  desire,  that  is  instantly  obeyed  by 
the  eternal  atoms  of  matter,  which  proceed  to  combine  homogenously  and  thus  form 
the  endless  substances.  Against  this  theory  the  question  is  put — how  could  the  insen- 
tient atoms  be  cognisant  of,  and  obey,  the  wish  of  the  God  ? 

82.83  Now  begins  the  refutation  of  the  Sdnkhya-Veddnta  theory  that  the  world  is 
only  the  modification  of  a  single  Person,  who  is  extremely  pure,  &c,  &c.  If  then,  it  be 
held  that  the  evils  in  the  world  are  due  to  the  past  Adharma  of  the  men, — then,  inas- 
much as  this  Adharma  also  would  be  under  His  guidance,  He  might,  on  account  of  His 
extreme  purity,  remove  the  impurities  of  the  world,  which  would  be  left  absolutely  pure 
and  happy.  Further,  if  you  grant  the  fact  of  the  creation  of  the  world  having  its 
character  regulated  by  Dharma,  &c,  then  that  would  amount  to  an  acceptance  of 
agencies  other  than  that  of  Divine  Will,  operating  towards  the  creation  of  the  world. 

84  Even  the  Vedunta  theory  is  not  tenable  by  itself.  Because  when  nothing  but 
Brahma  exists,  what  is  it  that  causes  the  Nescience  to  operate  towards  creation  ?  It 
could  not  be  Brahma  Itself ;  as  That  can  have  nothing  to  do  with  Nescience,  which  is  a 
false  entity  and  whose  functioning  is  as  unreal  as  a  dream. 

85  If  Nescience  were  natural,  then  to  whom  would  it  belong  ?  Certainly  not  to 
Brahma  ;  as  that  consists  of  Absolute  Knowledge,  and  as  such  could  not  have  any  con- 
nection with  Nescience.  Then  the  existence  of  Nescience  apart  from  Brahma  would 
bring  about  Duality.  And  above  all,  if  Nescience,  like  Brahma,  were  natural,  it  could 
never  be  set  aside,  and  hence  no  Deliverance  would  be  possible. 


SAMBAUDHAKSHEPAPARIHARA.  363 

activity  of  Nescience).  And  if  Nescience  itself  were  only  natural  (aud  as 
such  not  requiring  any  stimulation  from  without),  then  none  could  strike 
it  off  (and  we  could  not  have  any  Deliverance). 

86.  A  natural  existence  (like  that  of  Nescience)  could  be  destroyed 
only  by  the  influence  of  something  unique  (i.e.,  some  such  agencies  as  those 
of  meditation,  &c.)  But  for  those  who  have  their  only  means  (of  deli- 
verance from  Nescience)  in  the  Self,  there  cannot  be  any  unique  agency. 

87.  Even  for  those  (the  Sankhyas)  who  hold  the  Person  (soul)  to  be 
inactive,  how  could  there  be  any  functioning  of  the  Attributes,  at  the  begin- 
ning (of  creation )  ?  Because  till  then  there  would  be  no  karma  (of  the 
souls). 

88.  Nor  at  that  time  could  there  be  any  false  cognition  ;  nor  could 
there  be  any  attachments  and  aversions  (that  would  disturb  the  equilibrium 
of  the  Attributes)  ;  because  all  these  are  functions  of  the  Mind;  and  this 
Mind  will  not  yet  have  been  produced  (at  the  beginning  of  creation). 

89.  Some  people  hold  that  the  cause,  of  the  bondage  of  souls,  lies  in 
their  actions  existing  in  a  state  of  latent  potentiality.  But  this  is  not 
correct ;  inasmuch  as  the  effect  is  not  produced  from  a  cause  which  is  only 
latent  (and  does  not  function  towards  its  production). 

90.  The  potentiality  of  the  curd, — so  long  as  it  is  only  lying  latent 
in  the  milk  (and  has  not  come  out  in  the  curd  itself) — is  not  able  to  bring 
about  the  Dadhlka  (a  special  substance  prepared  out  of  the  curd).  This 
potentiality  of  the  curd  iu  the  milk  is  the  cause  of  the  curd  only  (which 
is  prepared  directly  from  the  milk)  ;  and  as  for  the  Dadhlka,  its  cause  is 
something  else  (i.e.,  the  potentiality  of  the  Dadhlka  itself,  in  the  curd). 

91.  If  the  effect  were  to  be  produced  from  the  cause  still  in  a  state 

88  The  Adwaiti  holds  that  the  only  means  of  destroying  Nescience  is  the  know- 
ledge of  self;  but  since  this  is  not  possible,  and  no  other  adequate  means  is  ad- 
mitted, therefore  Nescience,  if  held  to  be  a  natural  entity,  could  never  be  destroyed. 

81  Now  begins  the  refutation  of  the  Sdnkhya  theory.  That  theory  is  that  the 
soul  does  not  operate  towards  the  creation  of  the  world,  which  is  brought  by  a  disturb- 
ance in  the  three  Attributes  of  Primordial  matter,  that  function  along,  and  bring  about 
the  various  objects  of  creation;  and  the  agency  that  disturbs  the  equilibrium  is  that 
of  the  /carina  of  persons  to  take  their  births  in  the  forthcoming  creation.  The  sense 
of  the  Kdrikd  is  the  first  creation  could  not  have  been  due  to  any  such  Karma ;  because 
till  then  none  existed. 

90  The  Dadhika  is  made  of  the  curd ;  and  in  milk  we  have  the  potentiality  of  the 
curd ;  consequently,  if  latent  potentialities  were  to  bring  about  effects,  the  Dadhlka 
could  be  prepared  directly  from  the  milk.  Similarly  the  child  could  perform  the  feats 
of  the  grown-up  man  ;  as  it  has  all  the  strength  and  energy  of  the  man  lying 
latent  in  it. 

91  Because  even  when  the  effects  of  the  action  have  been  brought  about,  and 
experienced,  the  action  is  not  destroyed  (as  an  entity  can  never  be  destroyed),  but  con- 
tinues latent ;  and   if  latent  causes  were  to  briug  about  their  effects,  what  would  be 
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of  latent  potentiality, — theu   there   would  be  boudage    (to   the  soul)   (by 
Karma),  even  wheu  this  latter  will  have  already  produced  its  results. 

92.  Because  it  is  held  (by  the  Sankhyas)  that  even  on  its  destruc- 
tion (by  fruition)  karma  continues  to  exist  in  a  state  of  latent  potentiality. 
In  fact  even  the  performance  of  an  action  would  be  useless,  as  even  before 
(it  has  been  performed)  its  potentiality  must  exist  (and  this  would  bring 
about  the  result  for  the  sake  of  which  the  action  is  sought  to  be  performed.) 

93.  And  theu,  why  is  it  that  you  do  not  postulate  Attachment  (aver- 
sion), &c, — in  their  latency  (at  the  time  of  creation), — to  be  the  cause  of 
bondage  (of  the  soul)  ?  If  you  say  that  you  accept  karma  (to  be  the  cause 
of  bondage)  because  it  has  not  yet  produced  its  results, — this  cannot  be; 
because  there  could  not  be  even  a  manifestation  (or  appearance)  of  that 
karma. 

94.  Theu  again,  Knowledge  could  not  be  the  cause  of  Deliverance ; 
since  it  is  not  a  counter-entity  (contrary)  to  the  potentiality  of  karma  (and  it 
is  this  latter  that  you  hold  to  be  the  only  jcause  of  bondage)  ;  for,  assured- 
ly, Knowledge  is  not  in  any  way  contrary  to  the  potentiality  of  karma. 

95.  Though  it  is   understood  that  actions  are,  like  attachment,  &c, 

there  to  prevent  this  action  from  producing  its  own,  in  the  shape  of  the  bondage  of  the 
soul ;  and  thus  no  deliverance  would  be  possible. 

92  "  Must  exist,  &c, — because  the  Sdnkhya  holds  that  everything  that  is  done  or 
produced  in  this  world  already  exists  in  a  latent  state, — finally  in  the  Prakriti. 

93  Because  at  the  time  of  creation  also,  the  attachment,  &c,  of  the  soul  must  be 
continuing  in  their  latent  state, — why  cannot  you  attribute  the  soul's  bondage  directly 
to  these  ?  And  why  should  you  seek  for  its  cause  in  the  actions  only  ?  The  sense  of 
the  intermediate  objector  is  that  certain  actions,  before  they  had  produced  their 
results,  had  been  restrained  in  their  activity,  at  the  time  of  Dissolution,  by  the  desire 
of  God;  consequently  inasmuch  as  these  have  to  bring  about  their  effects,  it  is  these 
that  we  hold  to  be  the  cause  of  bondage.  The  latter  part  of  the  Karika  rejects  this 
explanation  on  the  ground  that,  if  a  latent  cause  were  to  produce  its  effect,  an  action, 
endowed  with  all  its  potentialities,  would  at  once  bring  about  its  results,  even  before  the 
action  has  had  time  to  manifest  itself.  The  purport  of  all  thi3  is  that,  as  shown  in  the 
foregoing  Kdrika,  an  action  would  (in  accordance  with  the  activity  of  the  latent  cause) 
bring  about  its  effects,  eveu  before  it  is  performed  (and  thereby  manifested)  ;  and  as  such 
it  could  not  exist,  for  any  length  of  time,  without  bringing  about  its  effects,  in  order  to 
burst  forth,  at  the  time  of  creation.  And  it  is  equally  impossible,  in  accordance  with 
your  theory,  for  the  action  not  to  produce  its  result  at  the  time,  as  it  should  appear 
at  the  time  of  creation.  Because,  according  to  you,  an  action  must  produce  its  effects 
straight  off,  as  also  that  the  action  cannot  manifest  itself. 

96  Actions  being  brought  about  by  ignorance,  as  soon  as  knowledge  would  appear, 
the  actions  would  cease  to  be  performed.  But  they  would  still  continue  to  exist  in  their 
latent  forms ;  and  inasmuch  as  these  potentialities  of  actions  would  not  be  the  effects 
of  ignorance,  no  amount  of  knowledge  could  remove  them.  And,  according  to  you, 
atent  causes  also  bring  about  their  effects;  consequently,  these  latent  potentialities 
of   actions  would  be  sure  of  bringing  about  their  effects  in  the  shape  of  the  soul's 
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brought  about  by  ignorance,  yet  Knowledge  cannot  set  aside  these  (actions 
as  existing  in  a  state  of  latent  potentiality). 

96.  That  there  is  destruction  of  actions  by  means  of  Knowledge  is 
not  proved;  as  is  also  the  theory  that  (through  the  force  of  knowledge) 
the  Action  exhausts  itself  by  producing  its  result  in  the  smallest  degree  (in 
order  to  free  the  knowing  soul  from  bondage), — just  like  some  crime  com- 
mitted by  a  royal  pi'ince  (which  is  let  go  after  only  a  nominal  punishment 
has  been  inflicted  upon  him). 

97.  If,  even  now-a-days,  an  action  in  a  state  of  latent  potentiality 
were  to  be  the  cause  (of  its  effects),  then  it  would  be  quite  reasonable  to 
speak  of  its  causal  efficiency  even  at  the  time  (of  Dissolution)  when  the 
only  entity  held  (by  you)  to  remain  would  be  the  Prakrti. 

98-99.  In  ordinary  life,  we  find  that  it  is  the  function  (or  active 
state)  of  the  mind  (of  a  person),  that  is  the  cause  of  (his)  actions.  But 
this  (activity  of  the  mind)  does  not  exist  at  the  time  (of  Dissolution). 
And  (even  if  such  activity  of  the  minds  were  possible  at  the  time  of  Dissolu- 
tion), since  (at  that  time)  all  minds  would  be  mixed  up  (in  the  Prakrti), 
there  wrould  be  an  admixture  (of  their  functions,  and  consequently  also)  of 
the  actions.  Therefore  that  which  is  called  "  Adhikara  "  (i.e.,  the  actions 
in  a  state  of  latent  potentiality)  cannot  be  held  to  be  the  cause  of  bondage. 

99-100.  Even  if  "Adhikara"  be  taken  to  mean  capability,  no  separa- 
tion (of  it  from  the  Prakrti  and  the  Soul)  would  be  possible:  as  the  capa- 
bility of  the  soul  to  enjoy  consists  in  his  intelligence,  and  that  of  Prakrti, 
to  be  enjoyed,  in  its  non-intelligence.  And  these  (capabilities)  are  never 
absent  in  them  (Soul  and  Prakrti). 

bondage,  and  no  Deliverance  would  be  possible.  Therefore  knowledge  cannot  be  held 
to  be  the  means  of  Deliverance. 

98  There  is  no  cause  for  believiug  in  a  destruction  of  actions  by  knowledge. 

9T  Because  you  bold  that  at  the  Dissolution,  all  things  become  dissolved  into,  and 
continue  to  lie  latent  in,  the  Prakrti- (Primordial  matter), — to  burst  forth  again  into 
creation  at  a  suitable  time, — you  must  admit  that  the  actions  have  their  potentialities 
lying  latent  in  the  same  Prakrti ;  as,  according  to  you,  nothing  can  be  totally  annihi- 
lated. And  thus,  even  at  the  Dissolution,  there  would  be  nothing  to  prevent  the  actions 
from  bringing  about  their  effects. 

98-99  "  Admixture  " — all  the  minds  and  the  actions  due  to  them  being  mixed  up  in 
the  Prakrti,  the  actions  of  a  soul  in  bondage  might  belong  to  a  soul  that  has  been 
delivered,  and  vice  versa. 

99.100  Some  people  hold  that  in  the  assertion  that  "  the  cause  of  bondage  is  the 
Adhikara,"  what  is  meant  by  the-  word  '  adhikara'  is  not  the  potentiality  of  actions  (to 
be  performed),  but  the  capability  of  the  Prakrti  to  be  enjoyed  and  that  of  the  Soul  to 
enjoy.  The  Kdrikd  rejects  this  explanation,  on  the  ground  that  neither  the  Prakrti 
nor  the  Soul  could  ever  be  severed  from  this  capability;  and  as  such,  the  cause  of 
bondage  continuing  for  ever,  there  could  be  no  Deliverance;  just  as  intelligence  never 
leaves  the  Soul,  so,  in  the  same  maimer,  uon-iutelligencc  never  leaves  the  Prakrti. 
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101.  If  Ignorance  be  held  to  be  the  cause  of  the  production  of 
actions, — then  from  the  destruction  of  Ignorance  could  result  only  the  non- 
production  of  (fresh  actions),  and  not  the  cessation  of  the  results  (of 
previous  actions). 

102.  It  is  not  by  means  of  Sense-perception  (Inference),  &c,  that 
Knowledge  is  cognised  to  be  the  cause  of  Deliverance.  Nor  does  the  Veda 
declare  that  deliverauce  results  from  Knowledge,  such  as  it  is  held  to  be 
by  the  Sankhyas  and  others. 

103.  That  "  Self  is  to  be  known  "  has  not  been  enjoined  with  a  view 
to  the  attainment  of  Deliverance.  All  that  it  iudicates  is  the  fact  that 
the  knowledge  of  self  is  a  cause  of  activity  towards  certain  sacri- 
fices. 

104.  And  when  this  (knowledge  of  self)  has  been  recognised  to  be 
(enjoined)  for  the  sake  of  something  else  (i.e.,  engagement  in  sacrifices), 
the  mention  of  results  ("  He  doth  not  return,"  &c. ),  that  we  find  (in  con- 
nection with  the  passage — "  The  soul  ought  to  be  known  "),  must  be 
taken  to  be  merely  as  a  valedictory  declaration  (meant  to  praise  up  the 
knowledge  and  its  results  in  the  shape  of  activity  in  sacrifices ) ;  and  as 
for  real  results,  there  can  be  none  other  than  Heaven,  &c.  (mcutioucd  as 
the  results  of  various  sacrifices). 

105.  If  Deliverance  be  held  to  be  merely  the  enjoyment  of  pleasures, 
then  it  would  be  synonymous  with  "  Heaven;"  and  this  is  perishable  (and 
not  eternal  as  you  hold  Deliverance  to  be). 

106.  Because  nothing  that  has  a  cause   (i.e.,  that  which  is  caused) 

101  The  destruction  of  the  cause  could  only  result  in  the  non-production  of  its 
further  effects.  Consequently,  even  when  ignorance  would  be  destroyed  by  kuowledge, 
all  that  we  could  expect  would  be  that  no  more  actions  would  be  brought  about.  But 
the  destruction  will,  in  no  way,  be  able  to  affect  the  fruition  of  the  seeds  sown  by  the 
actions  of  the  past ;  for  the  simple  reason  that  this  fruition  is  not  the  effect  of  ignor- 
ance, whose  destruction,  therefore,  could  not  affect  the  former. 

l°2  The  Veda,  even  seemingly,  lends  its  support  only  to  such  knowledge  as  is  held 
by  the4Vedanti  to  be  the  means  of  Deliverance. 

1°3  The  knowledge  discriminating  the  Soul  from  Prakrti  is  of  use  in  the  Jyotishtoma 
and  other  sacrifices  that  lead  to  results  beyond  the  physical  world ;  inasmuch  as,  unless 
the  Soul  is  learnt  to  be  discriminated  from  the  Body,  how  can  people  believe  that 
such  results  as  are  not  obtainable  in  this  physical  world  could  be  attained  by  men  Y 
And  unless  one  believes  in  the  possibility  of  such  results  being  obtained,  he  can  never 
engage  himself  in  the  performance  of  those  sacrifices  of  which  the  results  are  said  to 
accrue  to  the  performer  in  a  snperphysical  world.  Consequently,  it  is  with  a  view  to 
making  people  take  to  the  performance  of  such  sacrifices,  that  the  Soul  is  enjoined  to  be 
distinguished  from  Prakrti.  And  having  this  perceptible  result,  the  said  knowledge 
cannot  be  said  to  have  any  other,  in  the  shape  of  Deliverance,  &c. 

108  Bondage  consists  of  attachment  to  the  Body ;  and  it  is  the  negation  of  this  that 
constitutes  Deliverance.     Thei'efore  Deliverance  must  be  held  to  be  the  destruction  of 
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is  ever  known  to  be  imperishable  (eternal),  therefore  one  could  be  deli- 
vered (i.e.,  Deliverance  would  be  possible)  only  through  the  absence  of 
the  cause  (of  bondage) — (an  absence)  due  to  exhaustion  (by  fruition)  of 
all  karma  (karma  being  the  sole  cause  of  bondage). 

107.  Barring  its  negative  character,  there  is  no  other  ground  for  the 
eternalifcy  of  Deliverance.  And  no  negation  can  ever  be  the  effect  of  any 
action  (therefore  Deliverance  cannot  be  held  to  be  the  effect  of  Enowledqe). 

108.  The  fact  (as  to  the  manner  of  Deliverance)  is  that  for  those  that 
have  come  to  know  of  the  real  character  of  Self, — all  their  past  actions 
having  been  exhausted  by  fruition,  and  there  being  no  subsequent  residue 
(of  actions), — the  body  is  never  again  produced  (and  this  is  what  is  meant 
by  Deliverance). 

109.  Jt  is  only  for  the  purpose  of  enjoying  the  results  of  our  past 
actions  that  our  body  is  produced ;  consequently,  when  there  are  no  actions 
(left  to  bring  about  their  results),  there  is  no  cause  left  for  such  produc- 
tions (of  the  body). 

110.  One  desiring  Deliverance,  therefore,  :would  not  engage  in  {i.e.,  per- 
form) such  actions  as  are  either  prohibited  or  are  enjoined  with  a  view  to  the 
attainment  of  certain  (material)  results.  But  he  would  continue  to  per- 
form those  that  are  enjoined  as  necessary  (and  to  be  performed  daily)  • 
and  those  that  are  enjoined  as  to  be  performed  on  certain  specific  occasions 
(such  as  eclipses  and  the  like), — in  order  to  avoid  the  sin  (accruing  from 
the  non-performance  of  such  actions). 

111.  The  effects  (of  the  necessary  sacrifices  f.i.)  are  known  to  result 

the  present  body  and  the  non-production  of  any  future  body  for  the  particular  Soul. 
Bondage  again  is  due  to  Karma  ;  so  when  Karma  is  destroyed  by  fruition,  the  conse- 
qi-.ent  Bondage  ceases  by  itself  on  the  cessation  of  its  instigating  cause  (Karma);  and 
thus  Deliverance  being  of  a  negative  character,  would  be  eternal ;  in  fact  all  total  des- 
tructions are  eternal ;  and  Deliverance  too  has  been  shown  to  be  only  the  total  destruc- 
tion of  the  present  body,  &c,  &c. 

1°1  The  result  of  knowledge  is  what  has  been  explained  above,  in  K.  103. 

108  "  Body  is  never  produced."— Because  it  is  only  Karma  that  brings  about  the  con- 
finement of  the  Soul  in  a  body.  Says  the  Kacika  :  "  Since  all  persons  so  delivered  are 
also  found  to  be  knowing  the  character  of  the  self,  therefore  we  must  admit  that  such 
knowledge  is  only  an  indirect  auxiliary  aid  to  Deliverance;  but  it  cannot  be  held 
to  be  the  real  direct  final  cause  of  deliverance  "  (see  above). 

HO  This  refers  to  the  following  objection  :  "  If  such  be  the  case,  then  one  who 
desires  Deliverance  would  cease  to  perform  the  actions  enjoined  in  the  Veda ;  because 
if  he  were  to  perform  such  actions  he  would  be  sowing  seeds  for  the  reaping  whereof 
he  should  have  to  take  another  birth  in  the  physical  world."  The  sense  of  the  Kdrili 
is  clear. 

"  To  avoid  sin,  cj-c." — If  he  docs  not  avoid  sin,  he  will  have  to  bo  born  a<»ain  in 
order  to  reap  the  harvest  of  that  sin. 

HI  This  refers  to  the  following  objection  :  "  Even  of  necessary  actions— the  Agni- 
otra   and  the  like,— certain  results,  in  the  shape  of  Ileaven,  &c,  are  mentioned  in  the 
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only  when  they  are  desired  by  the  agent ;  and  as  such  they  could  not  accrue 
to  one  who  does  not  desire  them.  And  as  this  (aversion  to  results)  exists 
in  one  who  knows  one's  real  self,  it  is  in  this  that  such  knowledge  conies 
to  be  of  indirect  use  (to  the  attainment  of  Deliverance). 

112.  It  is  not  at  all  necessary  for  people  who  are  conscious  of  their 
bodies  (as  being  the  only  impediment  to  Deliverance),  to  have  an  idea  of 
Creation  and  Dissolution,  beyond  (their  own  bodies),  with  regard  to  the 
whole  universe. 

1 13.  Therefore  the  theory  of  Creation  and  Dissolution  must  be  admitted 
to  resemble  the  present  every-day  processes  (of  production  and  destruc- 
tion) ;  and  any  particular  idea  of  these  with  regard  to  the  production  and 
destruction  of  the  whole  universe  cannot  be  established,  for  want  of  proofs. 

114-116.  Even  the  existence  of  a  Creator  is  to  be  rejected  in  the  same 
manner  as  an  omniscient  person.  Any  such  Creator  cannot  differ  from 
ordinary  people,  except  through  (an  excess  of)  Dharma ;  nor  is  Dharma 
possible  without  performance  (of  actions)  ;  and  performance  is  not  possible 
without  an  idea  (of  the  action  to  be  performed)  ;  this  idea  is  not  possible 
except  from  the  Veda ;  nor  is  (a  knowledge  of)  the  Veda  possible  without 
(a  comprehension  of)  words,  &c.  Therefore  it  must  be  admitted  that  all 
these  (Words,  &c,)  existed  before  the  Creator.  And  again,  such  a  creator 
may  be  proved  to  have  been  preceded  by  the  Veda,  on  account  of  His  being 
an  intelligent  being,  like  ourselves  (who  are  preceded  by  the  Veda). 

117.  It  is  impossible,  to  give  an  adequate  reply  to  the  people  who 
assert  (the  fact  of  the  Creator  being  preceded  by  the  Veda)  on  the  ground 
of  these  reasonings  (explained  in  K.  114-116).     Therefore  the  followers  of 

Veda-  consequently,  even  if  one  were  to  perform  these  necessary  actions,  he  would 
have  to  be  born  again  for  the  enjoyment  of  these  results."  The  sense  of  the  reply  is 
that  the  person  desiring  Deliverance  performs  these  necessary  actions,  not  with  a  view 
to  their  results,  but  simply  with  a  view  to  avoid  the  sin  accruing  from  the  neglect  of 
the  necessary  actions ;  consequently,  the  results  of  these  actions  can  never  accrue  to 
him  "  Indirect  use,  ^c."—  If  there  were  no  knowledge  of  Self,  the  person  would  not 
have  an  aversion  to  results;  and  as  such,  he  would  perform  actions  with  a  view  to  their 
results  which  would  thus  accrue  to  him,  and  he  would  have  to  be  born  again  for  the 
enioyin-  of  these  results.  Thus  we  find  that  the  knowledge  of  Self  is  of  indirect  use, 
in  that  it  indirectly  saves  the  person  from  falling  into  the  meshes  of  actions  and  their 
results. 

112  In  order  to  establish  the  possibility  of  Bondage  and  Deliverance,  it  is  only 
necessary  to  have  distinct  ideas  of  Creation  and  Dissolution  with  regard  to  the  Body. 
Therefore  the  mention  of  "Creation"  and  "Dissolution"  with  regard  to  the  whole 
universe  must  be  taken  to  be  meant  only  to  eulogise  Destiny,  and  hence  to  induce  man 
to  perform  such  sacrifices  as  would  turn  the  tide  of  that  Destiny. 

114.116  Prajapati  cannot  be  accepted  as  the  Creator,  unless  he  be  something  greater 
than  other  persons.  And  as  no  such  greatness  is  possible  without  a  knowledge  of  the 
Veda,  the  Veda  must  be  accepted  as  having  existed  before  Prajapati. 
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the  Veda  must  explain  the  usage  (of  Words)  as  being  without  a  beginning 
(i.e.,  eternal). 

118-119.  Those  persons — who,  finding  Sense-perception  inapplicable 
to  the  case,  seek  to  prove,  by  Inference,  the  existence  of  an  Ordainer  of 
the  (meaning  of  the  -words)  "cow,"  &c.,  on  the  ground  of  these  being 
related  (to  the  objects  denoted),  like  the  words  "  Dittha"  &c.  (proper 
names  fixed  by  oui'selves), — are  to  be  met  by  this  counter-argument:  'all 
people  come  to  know  the  relation  of  the  words  "cow  "  (to  their  denotations) 
from  other  people, — because  they  use  the  words, — like  myself.' 

120.  Obj.  :  "If  such  be  the  case,  then  even  the  relations  of  (proper 
names)  '  Devadatta, '  &c.  (with  the  individuals  they  signify)  would  come 
to  be  eternal  (which  is  absurd,  because  the  persons  themselves  are  not 
eternal)."  Reply  :  (Though  the  inferential  argument  just  brought  forward 
would  justify  such  eternality  of  proper  names,  yet)  this  idea  of  eternality 
would  cease  on  account  of  its  contradiction  (and  consequent  rejection)  by 
a  fact  of  Sense-perception  (the  perishableness  of  the  persons  named), — 
specially  as  this  (Sense-perceptiou)  is  more  authoritative  (than  Infei'ence). 

121.  Or,  as  a  matter  of  fact,  in  the  case  of  proper  names  too,  the 
denotability  may  be  regarded  as  eternal,  even  though  its  application  (to  a 
particular  individual)  may  be  non-eternal.  And  it  is  the  non-eternality 
appertaining  to  this  (application)  that  leads  us  to  mistake  the  denotability 
(to  be  non-eternal  also). 

122-123.  In  the  case  of  (common  names)  "  Cow,  "  &c,  however,  there 
is  no  such  mistake ;  because,  in  this  case,  the  application  too  is  eternal. 
For,  as  a  matter  of  fact,  the  Relation  (between  the  word  and  its  denotation) 
must  be  admitted  to  exist  before  all  the  people  that  are  found  to  use  it. 
The  relation  being  thus  established  (to  have  existed  befoi'e  all  persons  using 
it,  from  times  immemorial),  there  could  be  no  beginning  for  that  relation. 

123-124.  If  a  word  be  taken  to  signify  its  meaning  on  the  ground 
of   its  being  used  by  a  trustworthy   person, — and  not  through    its    own 

119.119  "All  people,  Jy'o." — We  find  in  our  own  case,  that  whatever  word  we  nse, 
we  nse  it  only  in  that  sense  which  we  have  learnt  from  other  people.  So  from  this  fact, 
we  can  conclude  that  all  persons  must  use  words  only  with  such  meanings  as  they  may 
have  learnt  from  other  people. 

122.125  We  find  that  the  relationship  must  exist  before  it  can  be  made  use  of  by 
anyone.  Thus  then,  inasmuch  as  the  word  had  been  found  to  have  been  used,  since 
time  out  of  mind,  to  express  a  certain  meaning,  we  must  admit  that  the  peculiar  rela- 
tionship between  the  word  and  that  meaning  must  have  existed,  even  before  that  time. 
Consequently  the  relationship  cannot  be  conceived  of  as  having  a  beginning  in  time,  i.e., 
we  must  admit  it  to  be  eternal. 

123.181  The  Bhdshya  says  that  we  are  not  cognisant  of  any  originator  of  the  rela- 
tionship ;  and  that  therefore,  there  can  be  no  such  originator  ;  and  the  significance  of 
words  must  rest  wholly  upon  themselveB,  and  not  upou  any  personal  agency. 

47 
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inherent  denotability— ,  then,  how  is  it  that  we  have  no  cognisance  (either 
direct  or  recalled  to  memory)  of  the  trustworthiness  (of  that  person)  ? 

124-125.  For  example,  the  Bauddhas,  so  long  as  they  do  not  recognise 
an  assertion  to  emanate  from  Buddha,  &c.  (their  trustworthy  source),  they 
do  not  accept  it  as  true,  even  though  there  may  be  an  idea  brought  about 
by  the  sentence. 

125-126.  Ob/.:  "  But  when  a  certain  conventional  rule  is  laid  down 
by  someone  (as  that  'a  and  ai '  should  be  known  as  ivrddhi,)}  people  accept 
a  and  ai  to  be  styled  '  vrddhi;  even  when,  subsequently,  they  cease  to  re- 
member Panini  (the  originator  of  the  rule).  Therefore  the  remembrance 
of  the  originator  cannot  be  regarded  as  necessary.  "  Reply :  But  the 
aphorism  itself,  carrying  with  it  the  name  of  Panini,  would  lead  to  an  idea 
of  Panini  (being  the  trustworthy  originator  of  the  rule). 

127.  Then  again  (in  the  case  of  the  word  "  cow  "),  we  have  no  asser- 
tion (of  the  rule)  in  the  form  that  "  the  word  cow  is  to  apply  to  the  object 
with  the  dewlap,  &c."  In  fact  it  is  impossible  to  make  any  such  (asser- 
tion), because  the  words  ("  dewlap,  fyc),  (of  which  the  assertion  consists) 
could  not  have  got  their  own  relations  (with  their  individual  denotations) 
known  at  that  time. 

128-129.  For  these  reasons  we  could  in  no  way  have  any  comprehen- 
sion, without  (an  idea  of)  the  originator    (of  the  meaning  of   the  word). 

12i-l26  Those  who  take  their  stand  upon  the  trustworthiness  of  the  source  of  tho 
assertion,  do  not  accept  the  truthfulness  of  any  assertion  until  they  have  found  that 
it  has  emanated  from  one  of  these  trustworthy  sources.  So,  if  we  held  to  the  vieAV 
that  a  word  can  denote  a  meaning,  only  on  account  of  the  veracity  of  the  originator 
of  its  connection  with  that  meaning,  then,  in  the  case  of  every  word,  we  would  stand 
in  need  of  an  idea  of  the  originator  of  the  significance  of  that  word,  in  order  to  be 
sure  of  the  meaning  applied  being  authorised  by  a  trustworthy  origin. 

186.136  This  refers  to  Pdnini's  Sfdra— '  Vrddhirfidaic '  (I— i— 1).  The  sense  of  the 
reply  is  that  as  soon  as  the  Sfdra  is  cognised,  it  is  directly  known  as  one  of  Panini's 
Sutras;  consequently  the  Sutra  must  be  held  to  carry,  within  itself,  the  authority  of 
Pdnini's  name.  Therefore  every  idea  of  the  8fdra  and  its  meaning  is  necessarily  accom- 
panied by  an  idea  of  the  originator  of  the  Sutra.  This  is  found  to  be  the  case  with  all 
words  whose  trustworthiness  depends  upon  the  character  of  their  originator. 

121  Unless  the  meanings  of  the  words,  '  dewlap,'  '  animal,'  &c,  are  all  known 
generally  and  distinctly,  how  could  they  be  used  in  laying  down  any  rules,  &c.  If  one 
rule  were  held  to  be  based  upon  another  set  of  rules,  pertaining  to  each  word  of  the 
assertion,  then  these  latter  rules  would  stand  in  need  of  another  set  of  rules,  and  so  on 
and  on,  ad  infinitum. 

128.189  In  the  case  of  visible  things,  such  comprehension  is  quite  possible;  only 
because  such  things  are  capable  of  being  verified  by  other  means  of  right  notion.  In 
another  case,— where  f.i.  Panini  lays  down  the  rule  that  "  one  should  use  the  Sanskrit 
word  '  Gauh,'  and  not  the  vernacular  word  '  Gfivi,'  because  in  using  the  former  we  acquire 
a  certain  Virtue,"— where  the  Virtue  is  not  capable  of  being  verified  by  any  other 
means  of  knowledge,  if  we  use  the  word  '  Gauh'  in  preference  to  the  others,  we  would 
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Though  in  the  case  of  the  words  referring  to  ordinary  perceptible  facts — 
such  as  the  case  of  "  Vrddhi "  noticed  above — such  comprehension  may  be 
possible, — yet  in  a  case  where  the  rule  is  based  upon  Dharma  only  (an  imper- 
ceptible thing),  we  could  have  no  sure  comprehension,  without  (au  idea 
of  the  rule  emanating  from  an  authoritative  source)  Panini. 

129-130.  And  again,  the  comprehension  of  the  letter  ^1  in  "  Agwald- 
yana,"  brought  about  by  the  change  of  the  simple  A  (in  Agivalciyana)  into 
the  broad  A  (in  Ar,ivalayana  =  relating  to  Agivalayana)  —  (in  accordance  with 
a  rule  of  Panini's  that  if  the  nominal  affix  kit  be  added  to  a  noun,  the  first 
vowel  is  broadened), — is  never  recognised  to  be  correct  until  it  is  known 
that  the  change  is  in  accordance  with  a  rule  laid  down  by  Panini. 

130-131.  In  the  case  of  visible  objects,  there  may  or  may  not  be  an 
idea  of  the  originator  (of  the  word)  ;  but  as  for  the  use  (of  words)  in  the 
Veda  (where  for  the  most  part  only  invisible  transcendental  things  are 
spoken  of),  such  (use)  would  not  be  possible  without  a  remembrance  of 
the  originator  (of  the  meanings  of  words). 

131-132.  How  do  you  apply  the  word  "  Cow  "  to  the  cows  existing 
in  inaccessible  places  ?  If  it  be  said  that  certain  persons  (who  have  managed 
to  get  to  the  place)  have  seen  them  (and  found  them  to  agree  with  the 
denotation  of  the  word  "  Cow,") — then  (we  may  ask)  why  could  not  the  (all- 
powerful)  originator  (of  the  meanings  of  words,  as  accepted  by  our  oppo- 

be  sure  of  having  what  is  right,  only  if  we  remembered  the  fact  of  the  restriction  having 
been  laid  down  by  a  trustworthy  person. 

129.130  The  word  '  Acivaldi/ana,'  when  pronounced  with  a  broad  ' d'  (in  the  begin- 
ning), could  never  be  believed  to  signify  '  relating  to  Rewalayana?  unless  we  knew  that 
the  word  '  Acivaldyana'  had  undergone  a  change  on  account  of  the  addition  of  the  kit 
affix, — a  change  authorised  by  a  trustworthy  lawgiver,  Panini. 

130.131  Inasmuch  as  we  have  no  idea  of  snch  an  originator  as  that  spoken  of  in 
K.  128,  the  denotation  of  a  word  cannot  be  based  upon  the  fact  of  its  emanating  from 
a  trustworthy  source;  and  consequently  the  Word  must  be  accepted  to  denote  its 
meaning,  by  its  own  inherent  denotative  potency,  which  is  uncaused  and  eternal. 

181.132  In  Sutra  5,  we  have  the  word  '  Avyatireka' ;  and  this  word  is  explained  as 
absence  of  any  incompatibility,  either  (1)  in  time,  or  (2)  in  place,  between  the  Word  and 
its  Denotation.  In  connection  with  this,  the  Bhtlshya  explains  that,  just  as  we  find 
the  word  'Cow'  iu  one  place,  deuoting  the  animal  with  the  dewlap,  $'c.t — so  would  wc 
also  find  in  all  other  places,  be  they  howsoever  inaccessible.  And  consequently,  inas- 
much as  no  human  originator  could  reach  these  inaccessible  places,  how  could  the 
signification  of  the  word  '  Cow '  (embracing  as  it  does  also  inaccessible  cows)  be  based 
upon  the  authority  of  any  such  personal  agency  ?  For  this  reason,  the  Denotation  must 
be  accepted  as  being  due  to  the  inherent  denotative  potency  of  the  word  itself. 

With  the  present  Kurikd  begins  a  series  of  objections  against  this    interpretation  of 

the  Bhashya ;  and  the  sense  of  these  is  that  the   Miroausaka  could  not  be   sure  of  the 

word  '  Cow  '  being  not  incompatible  with  the  inaccessible  cows.     "  Could  never  be  restrain- 

',   \'\" — and  as  such  the  word  could  very  well  have  its  siguiheatiou  based  upon  the 

irustwoithiucas  of  a  personal  agency. 
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nent)  go  there  ?  Certainly  being  all-supreme  (God)  His  accession  to  any- 
place could  never  be  restrained. 

133-134.  As  for  the  meeting  together  of  the  many  (originators  of 
word- meanings),  who  could  deny  a  meeting  convened  for  a  special  (im- 
portant) purpose  ?  While,  as  a  matter  of  fact,  a  rule  laid  down  in  one 
place  (by  one  person)  is  used  by  people  in  every  other  place — e.g.,  the  rule 
with  regard  to  "Vrddhi"  (laid  down  by  Panini).  Therefore  it  is  only 
the  second  interpretation  (absence  of  incompatibility  in  time)  that  can 
be  accepted  as  correct. 

134-135.  If  someone  were  to  assert  that  the  origination  of  the  rela- 
tions (of  words  and  meanings)  is  based  upon  certain  other  relations  that  are 
accepted  to  be  already  existing, — theu,  it  would  be  hard  to  say  which  (words 
and  relations)  are  the  self-established  ones  (not  requiring  human  agency). 

135-136.  Because  it  is  not  right  to  assert  that  words,  other  than 
those  known  now-a-days,  are  those  that  existed  before  (and  on  which 
the  origination  of  the  meanings  of  the  present  words  is  based).  Nor  do  we 
perceive  any  difference  among  the  words  that  are  in  use  at  the  present  time  ; 
(and  hence  we  cannot  assert  some  of  these  to  have  existed  before  the 
origination). 

183.134  This  refers  to  the  objection  raised  in  the  Bhashga  against  the  theory  of  the 
significance  of  words  being  based  upon  the  trustworthiness  of  personal  agencies.  The 
objection  is  that,  inasmuch  as  there  must  be  many  such  trustworthy  persons,  wo 
could  not  know  that  all  of  them  agree  on  the  point  of  the  rules  regarding  the  significa- 
tion of  words.  The  sense  of  the  Kdrikd  is  that  such  important  issues  depending  upon  a 
committee  of  the  trustworthy  persons,  it  is  just  possible  that  there  may  be  such  a 
meeting;  but  as  a  matter  of  fact,  we  find  that  no  such  committee  is  necessary. 
"  Second  interpretation." — It  has  been  shown  that  the  interpretation  of  the  word 
1  avyatireka ' — as  '  absence  of  incompatibility  in  place ' — will  not  do  ;  as  that  will  effect 
our  own  theory  as  much  as — if  not  more  than — that  of  our  opponent.  Therefore  we 
must  take  it  in  the  sense  of  'absence  of  incompatibility  in  time'' ;  that  is  to  say,  there 
js  no  point  of  time  at  which  the  word  '  Cow '  does  not  signify  the  animal  with  the  dewlap, 
cV'C  As  for  the  aforesaid  jiersonal  agencies,  these  could  not  exist  at  the  time  of 
Dissolution ;  and  hence  this  interpretation  will  completely  demolish  the  position  of  our 
opponent.  In  our  own  case  we  could  explain  the  significance  of  words  as  being  based 
upon  their  own  denotative  potency,  which  continues  at  all  times, — a  fact  proved  by  their 
use  in  the  Veda.  Thus  then,  there  can  be  no  incompatibility  in  time  between  the  Word 
and  its  denotation. 

134.135  This  refers  to  the  Bhdshya :  If  no  denotations  were  admitted  to  be  self  author- 
itative, then  no  new  significations  could  be  attributed  to  ivords,  Sfc,  Sfc.  (cf.  Kdrikd  127). 
Some  people  desire  to  escape  from  this  dilemma  by  declaring  that  they  admit  of  the 
self-sufficiency  of  certain  words  (in  affording  their  denotation).  The  sense  of  the  Kdrikd 
is  that  this  is  not  possible  ;  because  it  cannot  be  rightly  defined  which  are  the  few  words 
that  are  self-sufficient  in  their  denotativeness. 

tSB.13»  "  jVof  right" — because  nobody  knows  of  any  such  words  as  existed  before 
and  have  ceased  to  exist  now. 
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136-137.  Barring  the  eternality  of  the  Word  and  its  Meaning,  there 
could  be  no  other  reason  for  (holding  the  eternality  of  the  Relation 
(between  these).  Therefore  (since  the  eternality  of  Words  and  Meanings 
has  been  proved  above)  in  the  Veda,  there  can  be  no  beginning  for  the 
relation  (between  them). 

137-138.  The  inference  of  the  origination  of  the  relations  (between 
AVords  and  Meanings)  is  negatived  by  the  fact  of  the  absence  of  any 
means  (of  asserting  or  laying  down  that  relation)  ;  and  as  for  the  inference 
of  the  non-assertibility  (of  a  pre-established  relatiou  by  us),  it  is  set  aside 
by  a  fact  of  direct  perception. 

138-139.  The  only  means  of  comprehending  the  meaning  of  Avoids 
lies  in  perceiving  (and  noting)  the  repeated  comprehensions  by  experienced 
people  (of  words  uttered  by  other  experienced  persons).  And  certainly 
this  means  is  found  to  fail  with  regard  to  {I.e.,  can  be  of  no  avail  to)  people, 
who  do  not  comprehend  the  relatiou  (between  words  and  meanings,  prior 
to  the  laying  down  of  the  rule). 

186.131  We  have  proved,  in  the  section  on  -  Words,'  that  the  Word  is  eternal ;  and 
also,  in  the  section  on  '  Akrti'  that,  its  denotation  is  eternal.  And  then,  inasmuch 
as  no  Word  cau  be  used  without  a  meaning,  we  cannot  bat  accept  (even  on  the  sole 
ground  of  the  eternality  of  Words  and  their  Denotations),  the  eternality  of  the  relation- 
ship between  them. 

lbl.183  One  who  would  give  birth  to  the  denotative  relationship  of  words,  could  never 
utter  any  sentences  himself  ;  iuasmucti  as  he  would  not  recognise  any  pre-established 
meanings  of  words.  And  as  he  could  not  utter  any  sentences,  how  could  he  lay  down 
any  rules  with  regard  to  the  meanings  of  words  (cf.  K.  127  and  134-35)  ?  On  the  other 
hand,  those  who,  like  us,  accept  the  pre-established  eternal  relationship  of  words  and 
denotations,  can  very  well  lay  down  and  explain  to  others,  in  well-chosen  words  and  sen- 
tences, the  fact  of  such  and  such  a  word  having  such  aud  such  a  meaning ;  consequently, 
the  argument  of  the  opponent— that  'a  young  boy  could  not  understand  any  sentences, 
because  he  would  not  know  the  meanings  of  the  words  nsed ' — becomes  refuted  by  the 
perceptible  fact  that  when  certain  words  and. their  denotations  have  been  explained  to  a 
young  boy,  he  readily  comprehends  the  meaning  of  the  sentences  composed  of  those 
words.     And  no  amouut  of  Inference  can  shake  the  truthfulness  of  this  percC2)tiblc  fact. 

13S.1S9  It  cannot  be  asserted  that  the  Mimdnaaka  cannot  make  any  assertions  with 
regard  to  the  relations  of  words.  Because,  in  the  first  place,  according  to  the  Mhivhi- 
saka,  no  such  assertion  is  necessary  ;  as  yonng  boys  come  to  comprehend  the  meanings 
of  words  by  picking  up  a  word  here  and  a  word  there,  out  of  the  conversations  of 
older  people.  And  then  this  knowledge  comes  to  be  supplemented  by  the  explanations 
that  he  is  favoured  with  from  these  old  people,  who  are  cognisant  with  previously 
established  relationships,  and  are  capable  of  making  any  number  of  assertions  with 
regard  to  these.  For  our  opponent,  on  the  other  hand,  none  of  this  would  be  possible ; 
because  before  the  meanings  will  have  been  laid  down  for  him  by  his  trustworthy 
persons,  they  did  not  exist  for  him  ;  and  as  such,  in  what  words  could  the  '  trust- 
worthy person  '  express  the  relationships,  that  he  meant  a  certain  word  to  bear  a 
definite  meauiug  ?  Nor  could  tho  trustworthy  guide  carry  on  any  conversations,  from 
whioh  you  could  pick  your  kuowlud^e  of  the  words, 
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139-140.  Even  such  means,  as  gestures  of  the  hand,  &c,  could  not 
exist  at  the  first  actions  (at  the  beginning  of  creation).  Because  the 
meaning  of  these  (gestures)  could  not  be  known  unless  there  were  other 
persons  (using  them). 

140-142.  (According  to  us)  the  young  inexperienced  observer  (1)  per- 
ceives tlie  word,  the  experienced  persons,  and  the  object  (talked  of — the 
cow  f.i.),  by  bis  senses  (the  Ear  and  the  Eye), — (2)  cognises,  the  fact  of  the 
hearer  (the  directed  experienced  person)  having  understood  (the  meaning 
of  the  word  uttered  by  the  older  experienced  person  directing  him  to  '  fetch 
the  cow '  f.i. ),  by  (a  process  of)  Inference  based  upon  the  action  (of  the  order- 
ed person,— going  awl  fetching  the  cow), — and  (3)  lastly,  he  comes  to  recog- 
nise, the  fact  of  denotability  resting  upon  both  (the  denoting  Word  and  the 
denoted  Meaning),  through  Apparent  Inconsistency  based  upon  the  fact  of  the 
incxplicability  [of  the  action  of  the  directed  person,  except  on  the  ground 
of  the  denotability  of  the  Meaning  (the  object  cow)  by  the  word  "  Cow  "  ; 
aud  the  consequent  resting  of  the  denotability  in  both  Word  and  Meauing]. 
Hence  we  find  that  the  relation  (between  Word  and  its  Meaning)  is  com- 
prehended by  (the  joiut  action  of)  three  means  of  right  notion  (Sense- 
perception,  Infereuce  and  Apparent  Inconsistency). 

Thus  ends  the  Chapter  on  Samhandhakshepaparihara. 


139.140  it  cannot  be  urged  that — "  Sentences  are  not  the  only  means  of  explaining 
the  meanings  of  words;  as  Gestures  could  be  easily  used  for  that  purpose."  Because  even 
Gestures  could  explain  only  such  meanings  as  would  be  known  to  have  been  established 
beforehand  as  expressible  by  such  Gestures.  And  hence  Gestures  could  not  help  you 
any  further  than  the  Words  whose  meanings  are  laid  down  for  you  by  trustworthy 
persons.  Further,  it  is  only  when  we  find  one  person  performing  a  certain  act 
in  accordance  with  the  Gestures  of  some  other  person,  that  we  realise  that  Gesture  to 
be  significant  of  that  act ;  there  can  be  no  other  means  of  comprehending  the  meanings 
of  Gestures.  But  at  the  beginning  of  Creation,  there  could  not  have  been  any  person 
to  understand,  and  act  according  to,  the  Gestures  of  the  Creator.  Consequently,  even 
the  help  of  Gestures  does  not  carry  you  a  step  further  than  your  former  theory  with 
regards  to  Words  having  their  relationships  laid  down  by  trustworthy  persons. 

140.42  The  Nyciyaratniikara  interprets  the  last  line  in  a  different  way  :  It  takes 
it  to  mean  that,  though  Sense-perception  and  Inference  help  in  the  cognition  of  the 
relationship,  yet  it  is  only  Apparent  Inconsistency  which  is  the  direct  and  immediate 
means  of  its  coguition.  The  translation,  however,  follows  the  interpretation  of  the 
Kaqikd,  by  preference, — inasmuch  as  the  Vartika  itself,  calling  the  cognition  of  the 
Relationship  '  tvipramanaka,''  does  not  appear  to  have  made  any  difference  in  the  degree 
of  help  accorded  by  each  of  the  three  means  of  cognition.  The  difference  in  the  two 
interpretations  however  is  not  of  much  consequence, — as  it  comes  to  the  same  thing, 
after  all. 
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(Section  17.) 
CITBAKSEE  PA-PABIEABA. 

1.  The  two  arguments, — that  have  been  advanced  above  (in  the 
chapter  on  "  Citrakshepa")  to  prove  the  fact  of  the  "  Gitra,"  &c,  not  having 
any  results  (in  the  shape  of  cattle,  &c), — have  their  premises  unproved 
(i.e.,  false) ;  because  the  itnmediateness  (of  the  result  after  the  action) 
is  not  laid  down  (in  the  Veda). 

2.  The  immediateness  (of  the  appearance  of  the  result  after  the 
action)  cannot  be  held  even  to  be  indirectly  implied  (by  the  passage  en- 
joining the  performance  of  the  Gitra  for  the  sake  of  acquiring  cattle)  ; 
because,  as  a  matter  of  fact,  it  is  not  impossible  for  the  results  of  actions 
to  appear  without  some  specification  (with  regard  to  time  or  place,  &c.) 

3-4.     Since  actions  become  mixed  up  with   one  another  with  regard 

1  This  refers  to  the  reply  given  by  the  Bhdshya  to  the  arguments  on  c  Citrakshepa.' 
The  passage  referred  to  is  the  following  :  '  nahi  criiyate  krte  karmani  tdvatyeva  phalanx? 
The  Citrakshepa  argument  is  mentioned  in  the  Bhdshya  thus  :  "  Karmah'de  karma- 
phalena  bhavitavyam,  Yatkdlam  hi  mardanam  tatkdlam  mardanasukham  na  kdldntaram." 
And  this  latter  has  been  resolved  by  the  Vdrtika  into  two  distinct  arguments : 
(1)  "The  Gitra  sacrifioe  cannot  have  the  acquisition  of  cattle  for  its  result, — because  it 
does  not  bring  the  cattle  in  its  time, — like  the  Bath,  &c."  ;  (2)  "  Cattle  cannot  be  ac- 
quired by  means  of  the  Citrd  sacrifice,— because  at  the  time  of  the  obtaining  of  cattle, 
the  Citrd  does  not  exist, — like  the  attainment  of  Heaven."  Both  these  arguments  are 
to  be  refuted  in  the  present  section  ;  and  the  present  Kdrikd  strikes  at  the  premises.  The 
sense  of  the  Kdrikd  is  that  the  premises — "  because  the  Citrd  does  not  bring  the  cattle 
in  its  own  time  " — is  false  ;  because  the  action's  '  own  time '  is  not  the  time  immediately 
following  its  completion ;  because  the  relationship  between  the  Action  and  its 
Result  can  be  cognised  only  from  the  Veda ;  and  the  Veda  does  not  declare  that  the 
Result  is  to  follow  immediately  after  the  Action.  Consequently  by  the  expression 
'action's  own  time'  (Karmakdla)  we  must  understand  that  particular  time  at  which,  all 
impediments  having  disappeared,  the  fruition  of  the  latent  potency  generated  by 
the  Action  in  the  past  manifests  itself ;  and  as  this  would  be  the  exact  time  for  the 
appearance  of  the  Result,  there  would  be  nothing  incongruous  in  the  non-appearance 
of  the  cattle  immediately  after  the  completion  of  the  Citrd  sacrifice. 

2  "  Because,  $'c." — If  we  found  that  the  Action  could  not  bring  about  the  Result, 
unless  some  specification  of  time  and  place  is  made,  then,  through  Apparent  Inconsist- 
ency, we  could  have  made  the  passage  enjoining  the  Citrd  sacrifice  to  imply  a  specifi- 
cation of  time, — viz. :  that  the  result  of  the  sacrifice  would  follow  immediately  after 
the  completion  of  the  sacrifice.  As  a  matter  of  fact,  however,  we  find  that  the  result 
of  the  Citrd  sacrifice  can  as  reasonably  appear  during  this  life,  as  during  the  next ; 
and  hence  we  have  no  Inconsistency  of  either  time  or  place,  on  which  we  could  fall 
back,  for  the  implication  of  your  "immediateness  of  seqnence."  The  peculiar  potency 
of  sacrifices  is  such  that,  once  performed,  it  persists  for  any  length  of  time,  till  the 
Result  has  been  fully  accomplished. 

3-*  This  meets   the   following  argument:  "We  infer   such   immediateness  of  the 
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to  space,  time,  &c,  and  it  often  happens  that  the  result  of  one  action  has 
been  only  half-realised,  therefore  the  fruition  of  one  action  is  often  found  to 
be  deferred  (to  appear  at  some  future  time).  Therefore  the  idea  of 
immediateness  must  be  regarded  as  groundless. 

4-5.  The  fact  of  Sense-perception,  &c,  not  agreeing  with  (support- 
ing the  declaration  in  question),  it  does  not  in  any  way  vitiate  the  (validity 
of)  its  Verbal  Authority.  Because  the  disagreement  (of  Sense-pei'ception) 
with  regard  to  immediateness  cannot  in  any  way  set  aside  the  injunction 
whose  application  is  free  from  any  specification  (of  either  time  or  place)  ; 
inasmuch  as  the  defects  of  the  two  (the  Sense-perception  and  Injunction) 
are  totally  different. 

6.  (On  the  contrary)  it  is  the  inference  of  immediateness,  which  you 
deduce  from  the  similar  instance  of  the  "  rubbing," — that  would  be  re- 

Resalt  from  the  nature  of  actions  in  general."  The  sense  of  the  Karikd  is  that  when 
once  a  certain  action  has  begnn  to  bring  about  its  results,  even  if  actions  be  performed 
their  fruition  will  be  postponed  till  all  the  results  of  the  former  action  have  been 
acquired.  Such  being  the  case,  and  we  finding,  in  every-day  life,  one  Action  follow- 
ing so  closely  on  the  heel  of  another  as  to  become  mixed  up,  it  is  not  possible  for  the 
results  of  all  actions  to  follow  immediately  after  the  completion  of  the  Actions.  Says 
the  Nydyaratndkara  :  "  In  ordinary  experience  we  find  that  certain  actions,  by  their 
very  nature,  have  their  results  removed  from  them  ;  e.g.,  the  operations  of  agricul- 
ture ;  some  have  their  results  removed  on  account  of  certain  specialities  of  time,  place, 
&c. ;  while  in  the  case  of  others,  it  may  happen  that  the  results  of  some  other  Action 
may  not  have  been  completed.  For  these  reasons  the  idea  of  the  immediateness  of 
the  sequence  of  the  Result  cannot  but  be  false." 

4-6  This  refers  to  the  objections  brought  forward  in  Kuril-da  2-3  of  '  Citrdkshepa.' 
The  sense  of  the  reply  embodied  in  the  present  Karikd  is  that  the  fact  of  the 
cattle  not  being  seen  to  appear  immediately  after  the  completion  of  the  Citrd  sacrifice 
cannot  in  any  way  adversely  affect  the  Injunction  of  this  sacrifice ;  inasmuch  as 
the  Injunction  does  not  specify  the  time  for  the  appearance  of  the  Cattle  as  being 
that  which  follows  immediately  after  the  sacrifice.  "  The  objects  of  the  two  are 
different." — The  non-perception  of  the  Cattle  is  restricted  to  the  time  immediately 
following  the  sacrifice;  whereas  the  Injunction  lays  down  merely  the  acquisition  of 
the  Cattle,  without  any  restriction  of  time.  Consequently  the  fact  of  the  non- 
perception  of  the  Cattle  immediately  after  the  sacrifice  does  not  contradict  the  fact 
of  the  appearance  (and  perception)  of  the  Result  at  some  other  time ;  and  as  such 
appearance  of  the  Result  would  be  quite  in  keeping  with  the  Injunction, — and  it  has 
been  shown  to  be  not  incompatible  with  the  fact  of  the  non-appearance  of  the  Cattle 
immediately  after  the  sacrifice, —  therefore  we  do  not  see  how  the  Injunction  can  be  in 
any  way  set  aside  by  such  limited  non-perception  of  the  Cattle.  In  fact,  if  the 
Cattle  were  to  appear  at  some  other  time  than  that  at  which  the  sacrifice  is  finished. 
— that  alone  would  be  compatible,  both  with  the  Injunction  (which  specifies  no  time), 
and  the  said  non-perception. 

8  The  opponent  has  argued  that  the  Result  of  the  Action  roust  always  follow 
immediately  after  it, — as  we  find  in  the  case  of  massage.  The  meaning  of  the  Kdrikds 
is  that  what  is  proved  by  the  Inference   based  upon   this  Instance   is   the  immediate 
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jected  by  the  "  non-perception  "  (of  the  cattle  immodintoly  after  the 
sacritice)  ;  inasmuch  as  both  refer  to  the  same  object. 

7.  (In  ordinary  life)  we  find  that  even  in  the  case  of  actions — as  the 
attendance  on  one's  master — the  ends  of  which  are  quite  visible,  even 
though  the  result  (the  satisfaction  of  the  Master)  has  been  accomplished, 
yet,  through  some  impediment  or  other  (either  seen  or  unseen),  it  takes  a 
long  time  in  manifesting  itself  (in  the  shape  of  rewards,  &c.) 

8-9.  The  final  result  (in  the  shape  of  the  harvest)  does  not  follow  as 
soon  as  the  corn  is  sown.  If  it  be  said  that  in  the  case  of  the  corn  we 
have  an  immediate  effect  in  the  shape  of  the  spi'out  (growing  out  of  the  corn 
sown), — then  (in  the  case  of  the  Sacrifices  whose  result  is  the  attainment 
of  Heaven)  we  may  hold  that  the  Heaven  results  immediately  after  the 
Sacrifice)  (in  a  subtle  and  etherial  form)  and  it  takes  time  to  mate- 
rialise into  a  condition  of  being  enjoyed.  For,  in  the  case  of  every  effect 
being  produced  (from  a  cause),  there  is  a  certain  marked  secpience  in  the 
process  (of  its  production),  which  is  natural  to  each  and  every  one  of 
them. 

10.  Even  if  (by  the  instance  of  rubbing)  you  seek  to  prove  the  fact 
of  the    Citra,    &c,    having   immediate   resnlts,    then   too,  your  argument 

sequence  of  the  Eesult  to  the  Action;  and  as  it  is  the  immediate  sequence  that  is  nega- 
tived by  the  fact  of  the  non-appearance  of  the  Cattle  immediately  after  the  sacrifice, 
and  as  this  Inference  would  be  opposed  to  a  fact  of  Perception  (negative),  it  is  the  former 
that  should  be  rejected,  and  not  the  latter. 

1  Another  instance  is  that  of  the  effects  produced  by  medicines,  which  appear 
sometimes  very  long  after  the  medicines  have  been  administered. 

8-9  If  ifc  be  argued,  that  in  the  case  of  the  Corn,  there  is  an  immediate  result  in 
the  shape  of  the  minute  form,  which  takes  some  time  to  develop  into  the  final  result 
of  the  Harvest,  on  account  of  the  natural  impediments  in  the  way  of  its  attainment, — 
then,  we  can  say  the  same  thing  with  regard  to  the  case  of  Heaven,  &c,  also,  that 
are  brought  about  by  means  of  sacrifices.  We  might  argue  that  after  each  sacrifice  there 
is  immediately  produced  its  result,  in  a  subtle  form,  which  takes  some  time  to  become 
sufficiently  materialised  for  actnal  delectation,  because  of  certain  natural  impediments 
in  the  way  of  such  accomplishment.  And  in  both  these  cases,  the  orderly  process, 
beginning  with  the  appearance  of  the  result  in  its  subtle  form  and  ending  with  its 
nltimate  realisation,  would  be  only  natural ;  the  interruption,  in  both  cases  being  due 
to  natural  impediments  in  the  way  of  immediate  accomplishment.  Thus  then,  from 
the  fact  of  our  non-perception  of  the  attainment  of  Heaven,  or  of  Cattle,  immediately 
after  the  completion  of  the  Darca-P/irnamasd,  or  the  Citra,  sacrifice,  cannot  lead  us 
to  the  inference  that  the  sacrifices  can  have  no  such  results. 

1°  The  translation  follows  the  reading  '  anantardphalatwam,'  which  has  been 
accepted  by  the  Kdcik'i.  The  Xyuyaratnakara  however  reads  '  anantarphalatwam '  ; 
and  explains  it  thus:  "  If  by  the  non-perception  of  the  immediate  result  of  the  Citra 
sacrifice,  you  seek  to  prove  the  fact  of  there  being  no  such  immediate  results, —  then, 
inasmuch  as  we  also  accept  the  fact  of  the  results  not  being  immediate,  all  your  effor 
would  be  useless,  as  von  would  be  proving  what  we  also  accept  as  true."  But  this 
48 
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becomes  redundant,  proving  only  what  wc  also  admit ;  for  (we  also  admit 
of  such  immediate  production  of  the  result  in  a  subtle  etherial  form )  ; 
or  else,  how  could  Ave  have  the  fully-developed  results  at  any  other  time 
(if  we  had  no  sprout-like  germination  in  the  beginning)  ? 

11-12.  Finding  a  discrepancy  in  the  case  of  service  and  other  per- 
ceptible means  (i.e.,  finding  that  service,  etc.,  do  not  always  bring  about 
the  results  in  the  shape  of  cattle,  wealth,  &c.),  — we  must  admit  that  for  the 
acquirement  of  cattle  (in  this  life)  there  is  some  unseen  cause,  other  than  those 
that  we  can  perceive  (to-day).  And  then,  too,  the  application  of  the  causes, 
other  than  what  we  accept,  is  groundless ;  inasmuch  as  sucb  agencies 
as  those  of  "  God's  wish  "  (held  by  the  Vaiceshikas) ,  "  Potency  "  (of 
Matter  and  Soul,  held  by  the  Sanhhyas)  and  the  like,  have  been  shown  to 
have  neither  Verbal  Authority  nor  Reasonable  Premises,  &c,  in  support  of 
them.  Therefore  we  must  accept,  on  the  strengtli  of  Verbal  Authority, 
the  Citra  sacrifice  performed  at  some  time  (either  daring  this  or  in  some 
previous  life)  as  being  the  cause  of  the  obtaining  of  cattle. 

13.  The  bringing  about  (of  cattle)  cannot  be  said  to  be  without  any 
cause.  Because  (the  necessity  of  every  effect  having  a  cause  having  been 
proved  by  all  the  means  of  right  notion)  all  the  means  of  right  notion 
cannot  be  invalid.  In  fact,  in  the  present  case,  the  Word  (i.e.,  the  Veda) 
indicating  an  adequate  cause  (of  the  acquirement  of  cattle  :  in  the  shape 
of  the  Citra  sacrifice)  cannot  be  said  to  be  invalid  (untrustworthy). 

14.  And  those,  who  hold  that  the  results  of  the  Citra,  &e.,  must 
appear  in  this  very  life,  will  not  be  able  to  show  any  cause  for  the  appear- 
ance of  their  results  (cattle,  &c),  in  favour  of  those  who  have  never 
performed  those  sacrifices  during  their  present  lives. 

reading  and  its  explanation  do  not  quite  clear  up  the  last  foot  of  the  Kiirikn.  Hence 
the  preference  given  to  the  reading  adopted  in  the  Kdgikd. 

11.12  Unless  we  admit  of  an  Unseen  Cause,  we  cannot  explain  the  acquirement  of 
cattle  by  one  man,  and  not  by  the  other, — when  their  visible  efforts  are  exactly  the 
same.  Then  the  question  is  as  to  what  this  Unseen  Cause  is.  All  other  causal 
agencies,  postulated  by  the  various  philosophical  systems,  have  already  been  proved 
to  be  inapplicable  (under  the  section  on  '  Sambandhdkshepa) .  It  has  been  shown  that 
no  such  agencies— as  that  of  Divine  wish  and  the  like — are  proved  either  by  Verbal 
Testimony,  or  by  any  process  of  Inference,  or  by  any  other  means  of  right  notion. 
Therefore,  we  cannot  bub  admit  that  the  person  acquiring  the  cattle  must  have,  at  some 
time  or  other,  performed  the  Citra  sacrifice;  and  the  ground  for  this  belief  is  supplied 
by  the  Vedic  injunction — '  one  desiring  cattle  should  perform  the  Citra  sacrifice.' 

'8  It  cannot  be  urged  that  the  appearance  of  the  cattle  is  without  any  cause ;  so 
long  as  we  have  verbal  authority  distinctly  pointing  to  the  fact  of  the  Citra  sacrifice 
being  an  adequate  means  to  its  attainment. 

1*  We  find  that  persons  who  have  not  performed  the  Citra  in  this  life  have  ob- 
tained cattle ;  and  as  we  have  shown  that  there  is  no  other  means  of  acquiring  it,  we 
must  admit  that  it  is  due  to  the  man  having  performed  the  Citra  in  his  previous  life. 
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15.  Because  (according  to  these  theorists)  the  effects  of  the  Citra, 
&c.  (performed  during  some  previous  life)  must  have  been  exhausted  in 
the  course  of  that  life ;  and  portions  of  the  (previous)  enjoyment  of 
Heaven  cannot  follow  one  to  a  new  life. 

16.  Because  actions,  which  have  one  definite  result  attributed  to 
them  (by  the  Veda)  cannot  accomplish  other  results  for  us.  In  the  ascer- 
tion  of  Gautama  too,  the  "  residue  "  must  be  interpreted  with  reference 
to  the  Citra  sacrifice  (in  the  present  case,  where  the  effect  under  consi- 
deration is  the  acquiring  of  cattle). 

17.  If  the  effects  were  held  to  be  merely  natural  (i.e.,  brought  about 
by  chance,  and  not  by  any  adequate  cause),  then  even  such  results,  as  follow 
immediately  after  the  Action  (e.g.,  the  rains  brought  on  by  the  Kariri 
sacrifice),  would  not  be  believed  to  have  their  cause  in  that  Action. 

18.  And  then  (if  this  Chance  Theory  were  true)  people  could  obtain 
the  results  (Heaven,  &c),  even  if  they  were,  like  the  MlSchchhas,  not  to 
perform   the    actions    enjoined   by    the   Veda    (as    bringing   about    those 

I5  The  latter  half  rejects  the  theory  that  the  cattle  may  be  a  portion  of  the  joys 
of  Heaven  that  the  person  may  have  been  lately  enjoying  before  his  birth  into  his 
present  life. 

1"  This  meets  the  following  theory :  "  The  cattle  might  be  the  remains  of  the 
joys  of  Heaven  accomplished  by  means  of  the  Jyotishtoma  performed  in  a  previous 
life  ;  as  declared  by  Gautama  (in  the  Nyiiya-sutras)  :  '  The  person  having  experienced  all 
the  effects  of  his  deeds,  comes  to  be  born  in  a  station  in  life,  which  is  fixed  by  the 
residue  left  of  his  pnsfc  deeds.'  "  The  KdriJcd  declares  this  to  be  impossible  ;  because  the 
Jyotishtoma  has  been  laid  down  as  having  the  joys  of  Heaven  for  its  result;  and  as 
such  could  never  bring  about  any  such  result  as  the  obtaining  of  cattle.  As  for 
Gautama's  assertion,  it  must  be  taken  to  mean  that  whenever  we  perceive  a  man  possess- 
ing, in  the  present  life,  something  for  his  acquisition  of  which  we  do  not  find  any 
cause  iu  his  present  actions, — we  must  conclude  that  this  acquisition  must  be  the 
remnant  of  a  like  possession  of  his  in  his  previous  life,  brought  about,  at  that  time, 
by  his  previous  performance  of  a  sacrifice  whereof  that  acquisition  is  mentioned  in  the 
Veda  as  the  specific  result.  That  is  to  say,  even  if  the  obtaining  of  cattle  during  the 
present  life  be  held  to  be  a  remnant,  it  must  be  the  remnant  of  the  cattle,  to  which  the 
person  must  have  been  entitled  by  the  previous  performance  of  the  Citra  sacrifice,  in 
some  past  life  of  his,  and  which  he  must  have  been  unable  to  obtain,  in  full,  during  all 
his  intervening  lives.  And  thus  the  obtaining  of  cattle  could  be  the  result  of  the 
Citra  sacrifice  only. 

11  Because  it  is  always  easier  to  explain  an  effect  as  natural,  than  search  for  its 
cause,  &c,  and  thus  all  effects  would  come  to  be  looked  upon  as  due  to  mere 
chance. 

13  The  authority  of  the  Veda  lies  in  the  Injunction  of  certain  sacrifices,  with  a 
view  to  the  fulfilment  of  certain  definite  cuds.  If  these  ends  were  held  to  be  fulfilled 
by  mere  chance,  and  not  by  those  elaborate  sacrifices,  then  no  sane  person  would  be 
willing  to  undergo  all  the  trouble  of  performing  these  latter.  And  as  a  necessary 
consequence  of  this,  people  would  cease  to  have  any  faith  in,  and  regulate  bheil 
conduct  by,  the  Veda. 
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results).     And   consequently   all   the   authority   of    the    Veda    would  fall 
to  tlie  ground. 

19.  And  again,  if  the  cattle  were  always,  as  if  by  command,  to 
follow  immediately  (after  the  sacrifice),  then  the  sacrifice  would  come 
to  have  a  purely  perceptible  result,  and  in  this  it  would  come  to  resemble 
the  case  of  a  purgative  bringing  about  the  movement  of  the  bowels. 

20.  And  in  that  case  (i.e.,  if  all  results  Avere  to  appear  during  this 
life)  we  could  not  explain  the  declaration  of  the  Bhashya — "  facts  experienced 
in  previous  births  are  not  remembered "  ;  nor  that  of  the  Sutra—"  the 
Scripture  has  its  purpose  in  pointing  out  facts  not  got  at  (by  any  other 
meaus  of  right  notion)." 

21.  Therefore  just  as  the  Injunction  is  found  to  be  without  any  speci- 
fication of  time  (as  to  the  appearance  of  the  result),— so  must  it  always  be 
accepted  to  be;  as  anything  (idea)  beyond  that  (which  is  directly  siguified 
by  the  Injunction)  is  groundless,  and  as  such  cannot  (reasonably)  be  com- 
prehended  (in  connection  with  that  Injunction). 

22.  Even  those  (Naiyayikas),  who  hold  to  the  theory  of  immediate 
sequence  (of   the   result),    and    explain    the   cases   of   non-appearance   of 

19  "  Come  to  have  a  purely  perceptible  result."— H  the  result  of  the  Citrd  were  always 
to  follow  immediately  after  the  performance  of  the  sacrifice,  or  even  at  any  time 
during  the  present  life,  invariably —then,  the  fact  of  the  Citrd  leading  to  that  result 
would  become  au  object  of  pure  Sense-perception  and  Invariable  Concomitance  (Infer- 
ence)  ;  and  as  such  there  would  be  nothing  left  for  the  Veda  to  enjoin,  on  the  score 
of  that  sacrifice ;  and  consequently,  the  Vedic  sentence  enjoining  the  Citrd  would 
come  to  be  taken  as  merely  descriptive  of  a  fact  of  Sense-perception  ;  and  thus  it 
would  resemble  an  Arthavdda,  thereby  losing  all  its  injunctive  authority.  In  the  case 
of  the  Karm  sacrifice,  the  result  of  which  appears  in  this  very  life,  the  result 
does  not  always  come  about  as  expected,  being  interrupted  by  impediments ;  and 
hence  we  could  not  have  any  idea  of  invariable  concomitance  (of  the  Kdriri  with  its 
result  rainfall).  And  hence  the  removal  of  this  uncertainty  would  be  a  fit  object  for 
the  Vedic  passage  enjoining  the  Kdriri.  In  order  to  distinguish  the  case  cited  in  the 
Kanka,  from  that  of  the  Kdriri,  we  have  the  word  <  niyojena '  (-always,  necessarily, 
as  if  by  the  command  of  a  superior  authority,  and  not  by  reason  only). 

20  In  the  Smrtyadhikarana  (Adhyaya  I,  Pada  iii)  the  Bhashya  says:  'We  do  not 
recognise  any  causal  relationship  between  the  Action  and  its  result  necessarily  in  the 
present  life.. ..Facts  experienced,  &c,  &c.'  And  the  theory,  that  the  results  of  sacrifices 
must  appear  in  the  present  life,  would  go  against  this  assertion  of  the  Bhdshya,  as  also 
against  that  of  the  8fctra  (in  Adhyaya  VI)  which  declares  that  the  Vedic  Injunction  has 
its  purpose  in  the  pointing  out  of  something  not  yet  cognised  by  any  other  means  of 
knowledge.  For  if,  as  shown  above,  the  result  of  the  Citrd  were  to  appear  in  the 
present  life,  it  would  become  an  object  of  Sense-perception ;  and  hence  the  sentence 
laying  down  the  Citrd  would  fail  in  its  only  purpose  of  pointing  out  something  not 
cognised  by  uny  other  means  of  knowledge. 

^        2!J  The  Naiydyika  holds  that  the  result  of  the  Citrd  must  appear  cluiiuj;  the  present 
ite-holding  as  he  does  the  theory  of  the  immediate  sequence  of  Cause  and   Effect  ; 
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results  as  being  due   to  some   discrepancy  in  the  Actiou  itself,   are  also 
in  the  same  position  as  the  upholders  of  the  "  Chance  "  theory. 

23.  The  fact  of  (the  attainment  of)  Heaven  belonging  to  a  future 
life  will  be  proved  in  the  first  part  of  Adhyaya  VI ;  and  the  absence  of  any 
fixity  of  time  {i.e.,  whether  belonging  to  this  life  or  the  next)  with  regard 
to  the  acquirement  of  cattle,  &c.  (will  be  proved)  in  the  adhikarana 
(section)  on  "  Yogasiddhi."     (iv — iii — 27,  28). 

24.  Results,  in  the  shape  of  the  acquirement  of  cattle,  &c,  are  held  to 
occur  at  any  time  possible  (either  in  this  life  or  in  the  next),  and  not 
belongiug  exclusively  to  the  nest  life.  Therefore  even  for  one,  who  would 
be  in  an  extreme  hurry  (to  obtain  the  result),  the  means  enjoined  (i.e.,  the 
Gitra  sacrifice)  would  be  the  same  (that  is  enjoined  for  the  sake  of  the 
result  to  happen  either  in  this  or  in  the  next  life). 

25.  That  (result)  which  is  common  to  many  persons — such  as  the 
obtaining  of  rains  aud  the  like — must  naturally  be  accepted  as  such 
(common) ;  aud  since  by  all  persons  it  is  only  immediate  (or  approximate) 
rain  that  is  desired,  therefore  it  can  be  rightly  regarded  as  belonging  to  this 
life  exclusively. 

26.  Though  in  this  case  (of  the  '  Karlri '  sacrifice  bringing  about  rains) 
the  root  "  Kami  (to  desire)  "  is  not  qualified  (by  a  specification  of  time  ;  and 
as  such  it  is  similar  to  the  case  of  the  Gitra)  yet  we  indirectly  get  at  the 
specification  of  the  result  (as  belonging  to  this  life),  as  otherwise  it  could 
not  be  desired.  If,  in  some  case,  the  Karlri,  be  found  to  be  non-produc- 
tive of  its  result  (in  this  life),  we  must  conclude  that,  in  that  case,  there 
undoubtedly  exists  (the  force  of)  some  other  (contrary)  action  (performed 
by  the  person  at  some  previous  time)  whose  result  is  declared  in  the  Veda 
(to  be  contrary  to  the  obtaining  of  rains),  and  which  has  not  been  all  enjoyed 
by  this  time. 

Thus  ends  the  Chapter  on  "  Gitrakshepa-parihara.  " 


aud  as  such  he  is  opeu  to  the  objection  against  the  "  Chance  "  theory  (Vide  Kdrlka  14)  ; 
and  he  will  not  be  able  to  explain  the  acquisition  of  cattle  by  oue  who  is  not  found  to 
have  performed  the  Gitra  during  the  present  life. 

23  This  meets  the  objection  that  if  there  be  no  specification  of  time,  then  Heaven 
also  may,  sometimes,  be  attained  during  the  present  life. 

2*  Whether  the  person  be  in  a  hurry  or  not,  the  means  is  the  same,  uiz.,  the  per- 
formance of  the  Citrd  sacrifice. 

26  "  Indirectly"— i.e.,  through  Apparent  Inconsistency.  If  the  results  did  not 
belong  to  this  world,  they  would  not  be  desired.  If  the  Karlri  is  found,  sometimes,  not 
to  briug  about  rainfall,  we  must  conclude  that  the  performer  has  had  some  residues 
left  of  some  action  done  by  him  in  the  previous  life,  whose  result  must  have  been  con- 
trary to  that  of  the  Karlri,  which  latter  result  has  had  no  time  to  be  spent  up  in 
realisation,  aud  still  persists  in  counter-acting  the  effects  ot  the  Karlri, 
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(Section  18.) 

ATMA-VlDA. 

J.  Though  it  is  true  that  the  Soul  eau  have  no  direct  connection  with 
the  sacrificial  implements,  yet  it  is  possible  for  it  to  have  an  indirect 
relation,  through  the  body. 

2.  The  perceptibility  (signified  by  "  Esha"  in  the  sentence  '  esha 
yajuayudhi  yajamanah  anjasa  swargam  lokam  yati'  ),  though  really  pertain- 
ing to  the  Body,  is  indirectly  referred  to  the  Soul  also  (on  account  of  its 
connection  with  the  body).  Conversely,  the  approach  to  Heaven,  though 
really  (primarily)  belonging  to  the  Soul,  is  indirectly  (and  secondarily) 
referred  to  the  body. 

3.  By  the  denial  of  the  Soul  in  connection  with  this  particular 
passage,  all  the  Veda  is  rendered  open  to  objection.  Because  (if  there 
be  no  Soul,  then)  the  relations  of  the  means  and  consequences  laid  down 
therein,  become  incapable  of  being  established. 

4.  The  Vedas  have  declared  that  the  results  of  sacrifices  appertain  to 
the  performer,  in  some  birth  or  other  ;  and  if  the  Soul  were  nothing 
more  thau  mere  Idea,  then  it  could  not  have  the  character  of  the  performer 
(of  actions)  and  cujoycr  (of  results). 

5.  If,  after  the  perishing  of  the  body,  nothing  is  held  to  exist,  then 
many  sacrifices  failing  to  bring  about  their  results  (in  this  life),  the  Vedic 
passages,  mentioning  these  (sacrifices  as  leading  to  supernatural  results)? 
become  false. 

6.  Therefore,  it  is  with  a  view  to  establish  the  authority  of  the  Veda, 
that  the  existence  of  the  Soul  is  sought  to  be  proved  here  ;  even  though 
the  single  passage  in  question  ("  E sha- yaj nayudhi ,  &c"),  may  be  explained 
away  as  being  an  Arthavada  (because  the  mere  explanation  of  this  one 
passage  does  not  free  us  from  the  aforesaid  difficulties  with  regard  to  the 
authority  of  the  Veda). 

I  It  has  been  argued  uuder  '  Citrdkshepa,'  that  the  Vcdic  sentence — '  esha  yajndyu- 
dhi,  &c.,'  is  not  true  ;  &c,  &c,  &c.  (Vide  supra).  And  to  this  the  Bhdshya  replies — 
'  Qarirasambandhtid  yat  tasya  fariram  so'pi  tairyajnuyudhl  bhavati' ;  and  it  is  this  passage 
that  the  Kdrikd  is  meant  to  explain.  "  Indirect," — i.e.,  the  implements  are  related  to 
the  body,  and  the  body  to  the  Soul. 

8  This  meets  the  objection  that  the  sentence  in  question  may  be  taken  as  a  mere 
Arthavada,  which  obviates  the  necessity  of  having  recourse  to  the  above  farfetched 
inter pretatious.  The  sense  of  the  Kdrikd  is  that  the  explanation  of  the  particular 
passage  is  not  what  we  are  driving  at ;  what  we  mean  is  that  if  the  existence  of  the 
Soul  be  denied,  then  the  Veda  loses  all  its  authority.  "Mean?,  and  Consequences." — 
That  a  certain  sacrifice  leads  to  Heaven  cuuld  not  be  true,  if  there  were  no  Soul  to 
experience  the  joys  of  Heaven;  as  the  body  is  always  left  behind. 
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7.  We  hold  that  the  Soul  is  something  different  from  the  body,  the 
sense-organs  and  ideas,  and  that  it  is  eternal ;  while  all  the  rest,  the  body, 
&c,  are  perishable. 

8-9.  Obj. :  "  If  it  be  eternal,  even  when  it  has  the  character  of  the 
doer  and  the  enjoyer,  then, — as  at  the  time  of  the  enjoyment  of  the  result, 
it  is  not  cognisant  of  the  relation  between  this  result  and  the  action  (that  it 
may  have  performed  to  bring  it  about), — having  no  such  idea  as  that 
'  these  results  that  I  am  enjoying  are  the  effects  of  such  and  such  virtuous 
or  vicious  deeds  that  I  had  done  (in  my  last  life),' — how  could  it  have  any 
liking  (for  a  virtuous  action  as  being  the  cause  of  good  results,  &c,  &c.)  ? 

10.  "And  when  one  does  not  recognise  a  result  to  have  been  brought 
about  by  any  action  of  his  own,  then  there  can  be  no  difference  between 
the  enjoyment  experienced  by  one's  own  Soul,  and  that  by  other's. 

11.  "And  even  while  doing  a  vicious  deed,  one  might  think  that  at 
the  time  of  the  enjoyment  (of  the  result  of  this  action)  he  would  not 
remember  it  (to  have  been  brought  about  by  that  particular  action  of 
his), — and  thereby  he  would  not  avoid  that  vicious  deed. 

12.  "  Thus  then,  even  in  accordance  with  the  theory  of  the  eternality 
(of  the  Soul),  you  have,  with  reference  to  the  result,  the  disappearance  of 

8-9  la  the  first  place,  it  is  not  possible  for  an  eternal  entity  to  be  either  the  doer, 
or  the  experience)1,  as  an  eteraal  entity  cannot  but  be  free  from  all  activity.  Bat  even 
if  we  admit  such  characters,  for  the  sake  of  argument,  then  too,  inasmuch  as  at  the 
time  that  the  result  is  experienced,  no  person  is  found  to  have  any  idea  of  the  action 
leading  to  that  result,  that  he  may  have  performed  in  his  past  lives,  he  cannot  have 
an  idea  of  any  action  bringing  about  any  particular  results  either  good  or  bad.-  Hence, 
he  could  not  be  attracted  to  the  performance  of  any  actions  with  transcendental 
results ;  and  that  would  mean  a  total  cessation  of  all  sacrifices. 

1°  That  is  to  say,  we  cannot  be  sure  whether  the  results  we  are  experiencing  in 
the  present  life  are  the  effects  of  actions  performed  by  other  Souls,  or  of  those  done  by 
our  own  Soul.  And  thus  there  being  an  inextricable  confusion,  one  would  be  tempted 
to  give  up  all  sacrifices,  hoping  to  obtain  the  results  of  those  performed  by  others  ; 
specially  as  there  would  be  nothing  to  convince  him  after  the  fact  that  the  results  he 
would  experience  in  his  future  lives  must  be  only  those  of  his  own  actions  ;  because 
during  his  present  life,  he  is  never  able  to  fix  upon  any  relationship  between  the  results 
he  is  experiencing  now  and  the  actions  that  he  may  have  performed  in  his  past 
lives. 

11  The  person  would  not  avoid  an  evil  deed;  because  he  would  be  unable  to  establish 
any  connection  between  the  evil  effects  he  may  be  experiencing  and  any  past  deeds  of 
his  own.  And  thus  he  cannot  be  convinced  that  evil  deeds  bring  about  evil  consequences. 
And  as  he  would  not  avoid  evil  deeds,  when  tempted  to  them  by  the  promise  of 
temporary  pleasures,  of  which  he  is  quite  sore, — he  would  be  unwilling  to  forego 
these  pleasures  in  consideration  of  future  evil  consequences,  the  chances  whereof  he 
finds  to  be,  at  best,  extremely  doubtf  ul. 

l*  As  shown  above,  it  may  happen  that,  eveu  if  the  Soul  be  eternal,  the  person 
may  not  experience  the  result  of  his  own  deed,   whereas  he   may  experience  those  of 
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what  lias  been  done  (by  the  .Soul),  and  appearance  of  what  has  not,  been  done, 
exactly  similar  to  what  you  have  urged  against  the  theory  of  non-eternality  ; 
and  consequently  (since  you  cannot  avoid  the  objection)  it  is  needless  to 
prove  the  eternality  (of  Souls)." 

13.  Reply  :  This  does  not  affect  our  theory  :  because,  for  us,  a  remem- 
brance (of  the  action)  is  of  no  consequence  in  the  enjoyment  (of  its  result)  ; 
as  neither  engagement  in,  nor  avoidance  of,  an  action  is  due  to  any  remem- 
brance (of  it)  at  the  time  of  the  enjoyment  (of  its  results). 

14.  An  idea  (of  a  certain  action  leading  to  a  desirable  end), — the 
existence  of  which,  as  the  means  to  engagement  in  that  action,  is  sought 
after, — is  already  distinctly  coginsed,  through  the  Veda,  by  the  learned, 
before  his  engagement  (in  that  action). 

15.  Even  subsequently  to  the  performance  of  the  action  (at  the  time 
of  the  appearance  of  the  result),  people  versed  in  the  Scriptures  do  have  an 
idea  of  the  result  being  due  to  a  particular  action  in  some  previous  life. 
And  it  is  only  such  persons  that  are  entitled  (to  perform  sacrifices).  And 
as  for  unlearned  fools,  it  does  not  matter  if  they  have  no  such  idea 
(because  such  fools  are  not  in  any  case  entitled  to  the  performance  of 
sacrifices). 

16.  Such  ideas  (or  remembrances)  need  not,  in  every  case,  be  amenable 
to  all  means  of  right  notion  ;  therefore  the  idea  got  at  by  one  means  of 
right  notion  cannot  be  rejected  on  account  of  the  fact  of  its  not  being  got 
at  by  the  other  means. 

other  people's  actions.  And  inasmuch  as  this  seems  to  be  the  only  important  objoo- 
tion  that  yon  have  urged  against  the  non-eternality  of  Souls,— it  is  no  use  trying  t < > 
prove  their  eternality, — as  this  too  has  been  found  to  be  open  to  the  same  objection. 

13  "As  neither.  $Te." — The  process  is  as  follows:  (1)  the  operation  of  the  Per- 
former, (2)  the  Action  itself,  (3)  the  experiencing  of  the  Result  ;  and  we  find  that  the 
experience  comes  three  degrees  later  than  the  original  operation  ;  and  hence  this  latter 
cannot  be  said  to  be  due  to  that. 

14  Even  though  one  cannot  have  any  idea,  at  the  time,  of  the  experiencing  of  a 
Result,  or  that  of  the  Result  being  due  to  any  particular  action  of  his, — yet,  the  idea 
of  a  certain  action  leading  to  a  cei-tain  desirable  result  is  obtained  by  ns,  from  the 
Veda  (where  such  causal  sequence  is  distinctly  laid  down)  ;  and  this  idea  wonhl  bo 
enough  to  lead  us  to  the  performance  of  that  action,  for  which  we  would  not  stand  in 
need  of  any  remembrance  of  the  result  having  been  actually  brought  about  by  that 
action  (in  a  previous  life). 

16  As  a  matter  of  fact,  even  at  the  time  of  experiencing  the  Result,  learned  people 
do  recognise  its  relationship  to  a  previously-performed  action.  And  thus  there  would 
be  no  hindrance  to  these  people  becoming  engaged  in  sacrifices  ;  and  as  for  ignorant 
people,  it  does  not  matter  whether  they  do,  or  do  not,  perform  any  sacrifices. 

I*  It  is  true  that  such  an  idea  is  amenable  to  the  Verbal  Authority  of  the  Veda ; 
and  this  is  enough  to  establish  its  correctness  ;  notwithstanding  the  facts  of  its  not 
being  amenable  to  Sense-perception,  Inference,  &c. 
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17.  One  who  docs  not  understand  that  from  such  an  action  such  a 
result  will  accrue  to  him,  must  be  an  ignorant  fool ;  and  as  such  naturally 
he  has  no  chance  of  performing  the  action  (and  hence  even  if  he  has  not 
the  idea  necessary  to  lead  him  to  a  certain  Vedic  action,  it  does  not 
matter). 

18.  As  a  matter  of  fact,  even  though  at  the  time  of  the  enjoyment 
of  profound  sleep,  we  have  no  idea  of  the  enjoyment  being  due  tolhe 
softness  of  the  bed  we  had  prepared, — yet  we  are  led  to  prepare  our  soft 
beds  beforehand. 

19.  And  further,  if  one  were  to  realise,  at  the  time  of  enjoyment,  the 
fact  of  its  being  the  result  (of  a  certain  well-defined  action), — then,  as  in 
the  case  of  roads,  &c.,  so  in  the  matter  of  sacrifices  also,  the  Veda  would 
lose  all  its  authority. 

20.  Ohj. :  "  If  your  Souls  be  inactive  (without  any  action),  on  ac- 
count of  their  eternality  and  all-pervading  character, — and  unmoditiable 
by  pleasure  and  pain, — what  sort  of  the  character  of  doer  and  enjoyer  can 
they  have  ? 

21.  "  If  it  be  held  that  at  the  time  of  the  performance  of  an  action, 
and  at  the  time  of  the  appearance  of  pleasure,  &c,  the  character  of  the 
Soul  is  transformed,  then  its  eternality  disappears." 

22.  Reply  :  We  do  not  deny  the  applicability  of  the  epithet  "  non- 
eternal  "  to  the  Soul ;  if  "  non-eternality  "  mean  only  "  liability  to  modi- 
fication "  ;  as  such  liability  does  not  necessarily  imply  destruction. 

n  "  No  chance  " — because  it  is  only  the  learned  that  are  entitled  to  the  perform- 
ance  of  Vedic  actions.     {Vide  Adh  ,  III.) 

1?  As  a  matter  of  fact,  no  such  idea  is  necessary,  at  the  time  of  the  experience  of 
the  result,  for  the  taking  up  of  an  action. 

*9  If  such  an  idea  were  possible,  then  it  would  be  a  case  of  connection  between  the 
Result  and  the  Sacrifice  being  amenable  to  Sense-perception  and  Invariable  Con- 
comitance. Consequently,  just  as  in  the  case  of  the  Road,  the  fact  of  its  connection 
with  the  convenient  passing  of  the  people  is  amenable  to  Sense-perception  ;  and  hence 
the  Vedic  passage  speaking  of  it  comes  to  be  taken  as  a  Valedictory  sentence  describ- 
ing a  perceptible  result, — so  really  in  the  same  manner,  in  the  case  of  Sacrifices  also, 
the  relation  between  these  and  their  results  being  held  to  be  amenable  to  Sense-per- 
ception,  the  Vedic  passages  declaratory  of  the  Sacrifices  would  have  to  be  taken  aa 
Valedictory  sentences  describing  a  well-established  fact ;  and  as  such,  the  Veda  would 
cease  to  be  the  Bole  authority  for  such  sacrifices. 

go  «  When  he  has  no  action,  how  can  he  be  the  doer  ?  And  when  he  is  unaffected 
by  pleasure  and  pain,  how  can  he  be  the  enjoyer  ?  As  the  only  objects  to  be  enjoyed  are 
pleasure  and  pain." 

21  "  If  the  principal  character  of  the  Soul  can  undergo  a  transformation,  it  cannot 
be  eternal." 

22  We  do  not  deny  tho  Soul's  liability  to  modifications ;  and  if  this  is  all  that  you 
mean   by   'non-eternality,'  then   in    that    case,   wo   could  call  the  Soul  'non-eternal.' 

49 
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23-25.  If  there  ever  was  an  absolute  destruction  of  the  Soul,  then  wo 
could  have  the  disappearance  of  the  actions  performed,  and  the  appearance 
of  those  not  performed  by  it.  These,  however,  do  not  apply  ;  if  there  be 
only  a  change  in  its  condition,  as  from  childhood  to  youth,  &c,  we  find 
people  performing  or  avoiding  actions  in  this  life  according  as  they  think 
them  to  be  productive,  respectively,  of  either  good  or  evil,  at  some  other 
stage  of  his  life.  In  fact  in  the  case  of  no  action  do  we  find  the  result 
following  at  the  same  stage  of  the  person's  life  as  at  which  it  was  per- 
formed. And  since  the  Soul  is  not  utterly  destroyed,  therefore  people  do 
not  take  the  enjoyer  (of  results)  to  be  other  than  the  doer  (of  actions) 
(even  though  there  is  necessarily  a  change  in  his  condition). 

26.  According  to  my  theory  the  Person  (i.e.,  the  Soul),  while  passing 
through  the  different  conditions  of  pleasure,  pain,  &c,  never,  for  once, 
relinquishes  his  character  of  an  Intelligent  substantial  Entity; 

27.  If  modification  (change  of  condition)  were  identical  with  total 
destruction,  then,  when  a  man  in  trouble  would  regain  happiness,  he  would 
either  lose  all  those  (character  of  Intelligence,  &c),  or  continue  in  a  state  of 
trouble  (simultaneously  with  that  of  pleasure). 

28.  Therefore  an  entire  continuance  or  an  entire  cessation  of  all  the 
traits  of  the  Person  (with  the  change  in  condition)  being  both  impossible, 

What  we  object  to,  in  the  case  of  the  Soul,  is  the  assertion  of  its  destruction.  For 
certainly,  the  fluctuations  in  the  surface  of  the  sea  do  not  bring  about  its  destruction  ; 
and  like  the  sea,  the  Soul  can  never  be  destroyed,  notwithstanding  the  endless 
momentary  transformations  that  it  undergoes. 

28.25  if  the  Soul  were  destroyed  at  death,  the  effects,  accruing  to  one  in  the  next 
birth,  of  actious  performed  in  the  previous  birth,  would  be  accruing  to  one  who  has 
not  performed  the  actions  ;  as  the  performing  Soul  will  have  been  dead  along  with  the 
performing  body.  But  we  hold  that  Death  means  only  a  change  in  the  state  of  the  Soul  ; 
just  like  the  changes  from  childhood  to  youth,  from  youth  to  old  age.  And  certainly 
there  is  no  gainsaying  the  fact  that  the  person  that  performed  the  action  (say  of 
learning  the  alphabet)  in  his  childhood  is  the  same  that  is  utilising  it  in  his  youth. 
In  fact  all  effects  of  one's  deeds  affect  him  at  a  period  of  life  other  than  that  at  which 
precisely  the  deeds  are  done  ;  as  the  state  of  the  person  is  undergoing  momentary 
changes. 

88  During  the  various  stages  that  the  Soul  passes  through,  it  all  along  remains 
an  intelligent  and  substantial  entity.  That  is  to  say,  its  inherent  character  remains 
the  same.     And  mere  changes  in  extraneous  condition  cannot  mean  destruction. 

21  "Or  continue,  ic"-  That  is  to  say,  in  order  to  keep  up  the  character  of  the 
Intelligent,  $'c,  it  would  be  necessary  for  it  to  keep  to  the  same  condition  of  pain  ; 
as  change  of  condition  would,  for  j*ou,  mean  total  destruction. 

29  When  a  serpent  has  been  lying  coiled  up  in  a  circular  form,  and  then  resumes 
its  natural  form  by  uncoiling  itself, —we  have  the  character  of  'Snake'  pervading  all 
along,  in  both  conditions;  though  the  position  has  been  changed.  In  the  same 
manner,  in  the  case  of  a  person  who  has  been  experiencing  troublous  times,  if  his 
state  changes  and  he  becomes  happy  and  contented,  the  character  of  the  Person — 
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we  must  hold  that  there  is  both  partial  continuance  (as  of  the  permanent 
characters  of  Intelligence,  &c),  and  partial  cessation  (as  of  the  ephemeral 
state  of  pleasure  or  pain),  like  the  serpent  in  the  different  positions  of  a 
circle,  &c. 

29.  And  the  character  of  the  doer  and  that  of  the  enjoyer  do  not 
belong  to  the  conditions  (of  the  Person's  life),  but  to  the  Person  \vho  is 
the  substrate  of  all  the  different  states  ;  hence  it  is  always  the  doer  that 
enjoys  the  result  of  the  action. 

30.  And  as  a  matter  of  fact,  on  the  appearance  of  a  new  condition 
(of  life),  the  former  condition  docs  not  become  totally  destroyed;  but 
being  in  keeping  with  the  new  condition,  it  merges  into  the  common 
character  of  the  Self  (Intelligence,  &c.) 

31.  It  is  only  the  Individual  conditions  that  are  contradictory  to  one 
another.  Over  all  of  them,  however,  equally  pervades  the  common 
character  of  the  Soul  ( Intelligence,  &c.) 

32-33.  In  the  theory  of  the  non-existence  (i.e.,  non-eternality)  of  the 
Soul,  however,  the  person  performing  an  action,  would  know  beforehand  that 
"I  myself  (i.e.,  my  Soul,  that  performs  the  action  at  this  moment) 
having  been  destroyed  (the  next  moment),  either  its  result  would  not  appear 
at  all,  or,  if  it  appears  at  all,  it  would  affect  some  other  soul  than  mine  ;" 
and  hence  he  could  never  be  tempted  to  perform  any  action  ;  and  as  such 
the  Veda  would  lose  all  its  efficient  trustworthiness. 

33-34.  Even  if  the  upholders  of  pure  Idea  alone  (the  Bauddha 
Idealists)  were  to  admit  of  another  birth  (for  the  same  personality),  they 
could  not  but  have  the  enjoyer  (of  the  results  of  action)  different  from  the 
performer  (of  the  action  itself), — because  they  hold  the  Ideas  to  be 
momentary  (i.e.,  one  idea  does  not  exist  for  more  than  one  moment)  ;  and 
farther,  because,  being  devoid  of  action  and  omnipresence,  one  aud  the 
same  Idea  could  not  reside  in  any  other  body  (than  the  present  one ;  and 
hence  the  "  Idea  "that  would  perform  the  action  in  this  life,  could  not 
exist  in  another  body,  in  the  next  birth,  at  the  time  of  the  enjoyment  of 
the  results  of  that  action). 

35.  Obj. :  "  We  hold  that  the  '  Series  '  (of  Ideas)  that  performs  the 
actions  would  also  be  the  enjoyer  (of  the  results) ;  and  we  could  explain  the 

Intelligence,  &c. — would  remain  the  same  throughout  the  two  states,  even  though  the 
states  will  have  been  changed. 

29  If  the  said  characters  belonged  to  the  state  of  life,  then  inasmuch  as  the 
person's  condition  at  the  time  of  the  performance  of  tlie  action  would  not  continue  till 
the  time  of  the  enjoyment  of  its  result,  the  enjoyer  could  not  be  held  to  be  the  same 
as  the  doer.  According  to  our  view,  however,  the  common  character  of  the  Person, 
Intelligence,  persists  throughout  his  life;  aud  as  such,  the  Person  remaining  the  same, 
the  enjoyer  would  always  be  the  same  as  the  doer. 

:S  This  series  is  eternal,  as  well  as  omuipreseuf. 
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difference  among  the  moments  of  Ideas  in  the  same  way  as  you  have  ex- 
plained the  difference  of  conditions  (of  the  Soul)." 

36.  Reply :  In  fact  it  is  extremely  hard  for  you  to  prove  the  fact  of 
(momentarily  changing)  Ideas  being  the  doer  of  actions  extending  over  a 
long  time  ; — specially  when  there  are  thousands  of  Ideas  (in  your  series),  tho 
performance  of  a  single  action  by  all  these,  would  be  like  the  "  Kula-kalpa  " 
(in  which  an  action  extending  over  a  long  time  being  incapable  of  being 
finished  by  a  single  person,  is  finished  by  a  large  number  of  persons,  one 
coming  after  the  other). 

37.  Theu  again,  if  the  Series  be  not  held  to  be  different  (from  the 
individual  Ideas  constituting  it),  then  the  individual  ideas  (forming  tho 
Series)  being  non-eternal,  you  could  get  at  no  doer  (of  any  action). 

38.  And  (even  if  a  doer  were  possible)  he  would  be  totally  different 
from  the  enjoyer  (which  for  you  would  be  an  altogether  different  idea, 
existing  at  the  time  of  the  enjoyment  of  the  result  of  the  action) ;  and 
as  such,  you  would  have  the  fault  of  the  l'esult  appearing  in  favour  of 
an  agent  who  never  performed  the  action.  And  we  do  not  urge  against 
you  the  fault  of  the  disappearance  of  the  result  for  one  who  has  performed 
the  action;  because  (in  accordance  with  your  theory)  there  is  none  who 
can  perform  the  action  (and  as  such  this  latter  fault  does  not  apply  to 
you). 

39.  On  the  other  hand,  if  the  Series  be  held  to  be  identical  (with  the 
individual  Ideas),  then  the  mention  of  the  word  "  Scries  "  would  come 
to  be  only  another  expression  for  the  same  individual  Ideas  ;  and  the  objec- 
tions against  such  a  course  have  already  been  stated  above.  And  further, 
the  Series  being  itself  a  nonentity,  could  never  get  at  the  position  of  the 
performer  of  actions. 

4-0.  If  the  Series  be  momentary,  then  you  have  the  same  objections. 
If  it  be  regarded  as  not  momentary,  then  that  would  be  an  abandonment 
of  your  theory  (of  everything  being  momentary),  and  you  would  have  quite 
a  new  Substance  (other  than  Ideas,  which  arc  the  only  entities  you  admit  of). 

ST  Because  it  is  necessary  for  the  Doer  to  exist  all  along,  from  the  commence ment 
of  the  action  to  its  end.  No  such  continuance  would  be  possible  for  momentary 
ideas. 

88  "  There  is  none  who  can  perform,"  fyc. — As  shown  in  KdriJcd  37. 

39  " Nonentity" — Inasmuch  as  all  individual  ideas  are  being  momentarily  des- 
troyed, the  series  comprising  these  cannot  but  be  a  negative  entity. 

*0  "  Same  objection," — I.e.,  the  impossibility  of  any  one  doer  for  an  action  lasting 
for  any  length  of  time. 

"  A  new  substance." — And  thus,  too,  it  would  be  an  abandonment  of  your  theory 
that  Ideas  are  the  only  entities,  which  you  hold  to  be  momentary.  Then,  if  the  series 
were  to  be  non-momentary,  it  will  have  to  be  accepted  as  something  other  than  the 
Ideas  themselves. 
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41.  If  tbc  Series  be  one,  and  yet  non-different  from  the  individual 
Ideas,  then  we  would  have  their  identity  as  well  as  difference,  as  in  the 
case  of  the  cogniser  and  the  cognised. 

42.  Therefore  the  Series  must  differ,  either  entirely  or  partially, 
(from  the  Individual  Ideas)  ;  and  thus  this  series  would  come  to  be  the 
same  thing  as  the  Soul  (held  by  the  Vaiceslukas  and  the  Sankhyas).     Q 

43-44.  We  could  not  have  the  notiun  that  the  "  Series"  (that  enjoys 
the  result)  is  the  same  (that  performed  the  action),  unless  there  be  an 
ideutity  (between  the  two).  As  for  instance,  in  the  case  of  the  Series  of 
Air,  Lamp,  &c,  the  genuine  character  of  the  Air,  &c,  continues  the  same. 
And  a  notion  of  identity,  as  (between  the  "  Series  ")  based  on  the  fact  of 
both  of  them  having  the  genuine  character  of  "  Cognition,"  has  been  set 
aside  in  the  chapter  on  "  Qunyavada"  (Thus  then,  in  accordance  with 
your  theory,  the  enjoyer  cannot  be  the  same  as  the  performer).  And  we 
have  also  set  aside  (in  the  chapter  on  Niralamhanavada)  your  theory  of 
"  Impressions,"  which  you  hold  to  be  left  upon  the  mind  by  the  actions 
we  perform,  for  the  purpose  of  bringing  about  their  results. 

45.  And  no  mind  (or  Idea)  can,  in  accordance  with  your  theory  of 
Universal  Momentariness,  continue  for  any  such  time  as  you  hold  the 
Impressious  to  subsist.  And  further,  since  your  "  Series  "  is  a  nonentity, 
it  can  in  no  way  be  "  impressed  "  upon  by  Actions. 

46.  Even  if  you  were  to  hold  the  result  of  the  action  to  be  enjoyed 
by  the  "  Idea  "  produced  gradually  by  a  Series  of  Impressions   (appearing 

*••  "  Case  of  the  Cogniser  and  the  Cognised." — It  has  been  shown  above,  under 
Qunyavdda,  that  if  the  Cogniser  and  the  Cognised  were  both  identical  with  Idea,  tlien 
we  would  have  differences  in  the  Idea  itself  ;  inasmuch  as,  in  that  case,  it  would  be 
identical  with  two  different  things ;  and  along  with  this  we  would  have  an  identity  of 
the  Cogniser  with  the  Cognised.  In  the  same  manner,  the  Series  being  identical  with 
the  Individual  Ideas,  all  these  Ideas  wonld  become  identical ;  and  at  the  same  time  we 
would  have  a  difference  in  the  scries  itself,  as  this  would  be  identical  with  different 
individuals. 

-2  The  Vaiceshika  holds  that  the  Soul  is  an  intelligent  entity,  different  from  the 
Cognitions. 

43.4*  You  cannot  explain  how  the  series  is  identical  :  and  hence  you  cannot  prove 
that  the  Enjoyer  of  the  Result  is  the  same  as  the  Performer  of  the  Action. 

Having  in  the  above  manner  proved  the  enjoyments  of  Results,  the  Bauddha 
has  recourse  to  the  "  Impression "  theory.  He  holds  that  Actions,  being  momen- 
tarily fleeting,  can  never  keep  on  till  the  day  of  its  final  fruition.  The  sense  of 
the  Kurikd  is  that  this  loophole  also  is  barred  against  you ;  as  it  has  already  been 
shown  to  be  untenable,  under  "  Niralamhanavada." 

15  Yon  hold  that  the  Impression  continues  from  the  time  that  the  Action  is  per- 
formed to  that  of  its  fruition.  But  inasmuch  as  no  mind  could  continue  for  such 
time,  wherein  could  the  Impression  exist  ? 

49  This  refers  to  the  following  theory:  "Though  no  single  Impression  can  last 
more  than  one  moment,  yet,  the  Impression  produced  by  the  Action  in  one   Idea,  will 
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one  after  the  other), — then  too,  there  being  no  identity  between  the 
enjoying  Idea  (and  the  performing  Idea),  yon  would  be  clearly  open  to  the 
faults  of  the  disappearance  of  the  result  for  one  who  has  performed  the 
action,  and  an  appearance  of  it  for  one  who  has  not  performed  it. 

47.  And  further,  it  will  be  extremely  difficult  for  you  to  prove  any  dif- 
ference (of  this  enjoying  Idea)  from  those  brought  about  by  other  Series,  on 
the  ground  of  cause  and  effect.  Nor  would  that  remove  the  objections  of  these 
(chsappcarance  of  the  result  for  one  who  has  performed  the  action,  &c.,&c.) 

48.  If,  even  in  the  absence  of  any  such  causal  relation,  you  were  to 
prove  (the  identity  between  the  enjoying  Idea  and  the  performing  Idea) 
in  some  other  manner; — then,  all  other  grounds  (of  identity)  that  you 
can  bring  forward — such  as  the  facts  of  their  residing  in  the  same  Earth, 
having  the  common  character  of  "Idea,"  and  so  forth — would  belong 
equally  to  all  Ideas  (and  as  such  would  establish  au  identity,  not  only 
between  these  two  Ideas,  but  among  all  Ideas). 

49.  In  fact,  even  an  idea  of  sameness  (as  in  the  sameness  of  the  earth, 
&c.),  is  not  possible,  without  the  continuance  of  one  entity  for  some  time 
(and  as  such  it  is  not  possible  for  you,  who  hold  all  entities  to  last  only  one 
moment).  Therefore  it  is  wrong  to  assert  that  the  "  Series  "  (that  enjoys) 
belongs  to  the  same  "  Person  "  (Idea)  that  performed  the  action. 

produce  another  like  itself  in  the  next  Idea,  and  so  on  and  on,  till  the  time  of  the  final 
fruition  ;  and  it  is  the  last  of  this  series  of  Ideas,  which  is  to  be  accepted  as  the 
Enjoyer  of  the  Result."  The  sense  of  the  objection  to  this  is  that,  even  then,  tho 
Idea  enjoying  the  Result  would  not  be  the  s>vne  that  performed  the  action. 

41  If  an  Idea  be  held  to  be  the  Enjoyer,  even  in  the  absence  of  any  identity  between 
this  Idea  and  that  which  performed  the  action  leading  to  that  Result, — then,  any  and 
every  Idea  could  be  held  to  be  such  an  enjoyer.  If  you  assert  that,  "  the  capability 
of  an  Idea  to  enjoy  is  regulated  by  the  relation  of  cause  and  effect,  and  as  such  no  stray 
Idea  could  be  the  Enjoyer," — then,  in  that  cise,  in  accordance  with  your  theory  of 
Momentary  aistencc,  no  such  causal  relationship  would  be  possible, — as  we  have 
already  shown  under  the  section  on  '  Niralambanavada.''  Even  if  such  a  relationship 
were  possible,  it  could  not  save  you  from  the  objection  of  "  disappearance,  <ic." 

4?  Any  other  reasons  that  you  will  bring  forward  will  be  fonnd  to  apply  to  all 
Ideas ;  and  as  such  they  could  not  prove  the  identity  of  the  performing  with  the  enjoy- 
ing Idea  alone. 

49  in  order  to  avoid  the  objection  of  "  the  Disappearance  of  the  Result  for  one 
who  has  performed  the  Action,  &c,  &c,"  the  Bauddha  has  asserted  that  what  enjoys 
the  Result  of  the  Action  is  the  "  Series  "  continuous  with  the  Idea  that  performed  the 
Action,  and  as  such  the  enjoyer  would  be  the  same  as  the  Performer.  But  the  Enjoyer 
cannot  be  the  same  as  the  Performer,  unless  both  of  them  had  a  common  substrate, 
which  would  continue  from  the  time  of  performance  to  that  of  the  appearance  of  its  Result. 
As  a  matter  of  fact,  however,  no  such  continuance  is  possible  for  the  Bauddha  who  holds 
all  things  to  have  only  a  momentary  existence  ;  and  hence  he  cannot  reasonably  hold 
the  enjoyer  to  be  the  same  as  the  Performer,  and  as  such  he  can  never  escape  from 
the  objection  in  question. 
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50.  Because  the  words  "  that" — "which  "  (when  used  together)  can- 
not apply  to  different  objects,  therefore  even  the  upholder  of  the  theory 
of  the  "  Series  "  of  Ideas,  must  admit  of  a  single  permanent  positive  entity 
(like  our  "  Soul,"  that  could  pervade  over,  and  be  the  substrate  of,  tlie 
Idea  performing  the  action,  and  the  Idea  enjoying  the  result). 

51-52.  Obj. :  "  Just  as  the  father  is  tempted  to  perform  actions  for  the 
accomplishment  of  certain  results  for  his  son,  though  he  knows  the  son  .±o 
be  other  than  himself, — so,  in  the  same  manner  would  the  individual  Ideas 
(be  led  to  the  performance  of  actions,  even  though  the  results  would  be 
enjoyed  by  other  Ideas).  And  just  as  the  children  of  our  people,  though 
being  as  different  from  the  performing  person  as  the  son  of  this  latter, 
yet  do  not  obtain  the  results  of  that  action, — so,  in  the  same  manner,  the 
Ideas  appearing  in  one  Series  (would  not  enjoy  the  results  of  the  action 
performed  by  an  Idea  appearing  in  another  '  Series  ')." 

53.  Reply :  But  we  are  not  cognisant  of  any  such  (disinterested  per- 
formance of  an  action  by  one  Idea,  for  the  sake  of  another  Idea  obtaining  the 
results).  As  for  the  father,  he  is  led  to  support  (and  improve)  his  son 
in  the  hope  of  fulfilling  a  certain  end  of  his  own  (support  in  old  age). 
There  can  be  no  such  motive  in  your  case  (because  the  performing  Idea 
is  destroyed  in  a  moment,  aud  as  such  cannot  hope  to  be  in  any  way  bene- 
fited by  the  results  accruing  to  another  Idea). 

54.  People  do  not  support  their  sons,  &c,  with  any  other  end  in  view. 
And  certainly,  that  (person  or  idea)  which  is  destroyed  cannot  obtain  any 
benefit  from  supporting  its  own  line  or  series. 

55-56.  One, — who,  in  accordance  with  the  same  instance  of  the  father, 
&c,  asserts  the  existence  of  another  result  (to  distinguish  the   perform- 

60  There  ia  no  other  means  of  getting  rid  of  the  aforesaid  objections.  And  if 
such  a  single  pervading  entity  be  admitted,  it  would  be  none  other  than  what  we  call 
"  Soul." 

61.62  "  Series  "  =  Family  ;  "Idea  performing  the  Action  "=  the  Father ;  "  Idea  ex- 
periencing the  Result"=the  Son;  and  "  Ideas  appearing  in  other  series "  =  children 
of  other  families. 

66.68  Says  the  Bauddha:  "Apart  from  the  final  result  of  the  Action,  which  may  not 
appertain  to  the  Performing  Idea,  there  is  another  result  in  the  shape  of  the  enjoyment 
by  one  member  of  the  series  of  the  result  bronght  abont  by  benefiting  another.  If  a  father 
benefits  a  son,  in  order  that  the  son  may  impart  a  benefit  on  the  other  son  (/.».  when 
the  father  exhorts  the  one  not  to  beat  the  other),  he  has  a  certain  end  in  view,  though 
the  Result  may  not  accrue  to  himself.  In  the  same  manner,  the  only  end  in  view 
of  the  Performing  Idea  may  be  the  benefiting  of  another  Idea  which  would  bring 
about  the  fulfilment  of  some  purpose  of  another  Idea;  though  the  result  may  not 
accrue  to  the  Performing  Idea  itself."  This  theory,  however,  is  not  quite  tenable  ; 
because  what  could  be  the  motive  of  the  second  Idea  in  benefiting  the  third  ?  If  you 
make  its  end  consist  in  the  mutual  benefit  accorded  to  one  another,  then,  such  an  assump- 
tion would  go  on   without  end  ;  and  the  only   possible  resting-ground  would  be  the 
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ing  Idea),  brought  about  by  the  beneiit  of  one  member  {i.e.,  Idea  of  the 
same  Series  as  the  performing  Idea),  and  enjoyed  by  another  member  (Idea, 
of  the  same  series), — could  have  no  resting  ground,  apart  from  the  enjoy- 
ment of  the  result  by  the  first  (performing)  Idea  itself.  Nor  do  you  accept 
any  subsequent  individual  Idea  to  be  exactly  like  the  performing  Idea  (and 
as  such  thinking  the  result  to  be  one  following  from  its  own  action). 

r  57.  The  gi'eater  the  distance  of  the  appearance  of  the  result,  the 
greater  its  liability  to  destruction,  on  account  of  the  greater  interval 
(between  the  performance  of  the  action  and  the  appearance  of  the 
result). 

58.  The  bringing  up  of  children  that  we  come  across  among  animals, 
may  be  held  to  be  due  to  their  ignorance,  but  the  action  of  knowing  intel- 
ligent men  cannot  possibly  be  so. 

59.  It  is  not  possible  for  the  Ideas  to  transfer  themselves  into  ano- 
ther body  (at  re-birth  ;  of.  K.  34)  ;  inasmuch  as  we  are  not  cognisant 
of  their  exit  from  the  present  body. 

60-G1.  The  flame  &c,  move  from  one  place  to  another,  only  when 
they  are  blown  upon  by  the  wind  ;  whereas  there  is  nothing  that  could 
move  an  Idea  from  the  body  in  which  it  has  appeared  (which  is  its  cause). 
Being  immaterial  (formless),  the  Idea  could  not  by  itself  move  from 
one  place  to  another.  And  for  the  same  reason  (of  immateriality)  it  is  not 
possible  for  the  Idea  to  move  about  even  while  the  Body  is  living. 

enjoyment  of  the  Result  by  the  Performing  Idea  itself.  This,  however,  will  not  be 
possible  for  you;  as  you  cannot,  consistently  with  your  own  theory,  admit  the  con- 
tinnance  of  the  Performing  Idea  from  the  time  of  the  performance  of  the  Action  to 
that  of  its  Fruition  ;  nor  can  you  accept  the  existence  of  any  other  subsequent  idea 
that  could  consider  itself  identical  with  the  Performing  Idea,  and  thereby  consider 
the  result  to  have  followed  from  its  own  Action;  as  all  subsequent  Ideas  are  equally 
different  from  the  original  performing  Idea  ;  and  the  only  entity  that  could  point  to 
any  such  identity  would  be  the  positive  one  of  the  class  •  Idea,'  which  would  not  be  very 
acceptable  to  you. 

6?  The  Performer  can  think  the  result  to  be  his  own,  only  if  it  follow  contiguously 
with  himself.  If,  however,  the  Result  be  removed  from  him,  then,  the  greater  th<- 
degree  of  the  removal,  the  more  will  be  the  chance  of  his  ceasing  to  think  it  his 
own  ;  and  as  such  there  would  be  all  the  less  connection  between  the  Performer  and 
the  Result. 

69  Intelligent  persons  are  led  toactiou,  only  by  the  idea  of  the  Action  being  capable 
of  leading  to  a  desirable  end  ;  and  this  has  been  shown  to  be  impossible  for  the 
Bauddha. 

69  This  is  not  possible  because  of  the  immateriality  of  Ideas.  It  is  only  a  material 
entity  that  can  either  transfer  itself,  or  be  transferred,  from  one  body  to  another. 

60.61  Even  when  the  body  is  living,  any  motion  of  Ideas  is  not  possible.  Because 
if  the  Idea  were  material  and  moveable,  then,  it  would  very  often  lose  connection  with 
the  Body  ;  as  both  ai'e  moveable,  and  both  would  not  be  always  moving  together.  And 
this  severence  of  connection  might  occ   sionally  make  the  body  non-intelligent. 
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62.  An  intermediate  (subtle)  Body  has  been  rejected  by  Vindhya- 
vasin.     We  too  find  no  proofs  of  its  existence. 

63.  Tbat  the  subtle  body,  endowed  with  all  sorts  of  subtle  forms,  &c, 
is  suddenly  brought  into  existence  (at  death),  and  as  suddenly  disappears 
(at  re-birth),  is  only  an  imaginary  assertion. 

64.  Even  if  such  a  body  existed,  there  are  no  grounds  for  beXeving 
in  the  movement  (i.e.,  entrance)  of  Ideas  into  it.  And  consequently  the 
assumption  of  the  Ideas  being  thrown  into  the  next  body  is  also  ground- 
less. 

65.  To  assert  that  the  Ideas  exist  in  the  embryo  is  a  sheer  piece 
of  recklessness.  Since  no  sense-organs  have  been  produced  in  the  embryo, 
no  objects  can  be  cognised  (by  It). 

66.  And  of  an  Idea  (or  Cognition),  we  do  not  know  of  any  other  form 
than  that  of  a  cognition  of  objects.  It  is  for  this  reason  that  no  cognition 
is  possible  in  a  coma  (even  though  the  senses  continue  to  exist). 

82  Some  people  hold  that  the  Ideas  acquired  by  man  during  the  present  life  are 
transferred  to  him  at  his  future  birth  ;  and  in  the  interval,  the  Ideas  continue  to  exist 
in  a  subtle  Lhiga  Qarlra,  which  lies  encased  in  the  Body  during  life,  and  becomes  dis- 
engaged from  it  at  death,  to  occupy  the  next  physical  body  of  the  Person.  And 
inasmuch  as  this  subtle  Body  is  the  seat  of  Ideas,  these  latter  can  be  easily  transmitted 
from  one  body  to  another.  The  Karika  says  that  it  has  been  shown  by  Vindhyavasin 
that  such  a  subtle  Body  has  no  existence  at  all. 

63  Inasmuch  as  there  is  no  cause  for  its  sudden  appearance,  and  as  sudden  dis- 
appearance, the  statement  must  be  regarded  as  a  figurative  exaggeration  and  not  a 
statement  of  facts.  Because  there  is  no  Body  apart  from  the  five  elements ;  and  any 
Body  composed  of  these  cannot  be  subtle. 

8*  The  Ideas  being  immaterial  cannot  enter  into  the  subtle  Body  ;  and  for  this 
reason  they  cannot  be  transmitted  to  any  other  Body. 

65  If  the  Ideas  of  one  Body  were  to  be  transmitted  to  another,  then,  the  embryo 
would  be  already  possessed  of  the  Ideas  of  the  previous  life  ;  as  a  matter  of  fact,  however, 
the  embryo  cognises  no  objects ;  and  in  the  absence  of  the  objects  of  cognition,  there 
can  be  no  reason  for  asserting  the  presence  of  the  Cognition  or  the  Idea  itself.  It 
might  be  asked — "  How  is  it  that  your  eternally  intelligent  Soul  does  not  cognise 
objects  in  the  embryonic  state  ?  "  The  reply  to  this  is  that,  though  our  Soul  is  eter- 
nally intelligent,  yet  for  actual  cognitions,  it  stands  in  need  of  such  accessories  as  the 
organs  of  sense,  &c,  and  inasmuch  as  these  do  not  appear  in  the  embryonic  state,  the 
Soul  is  unable  to  cognise  any  objects.  Then,  as  for  mental  cognition,  the  mind  too 
is  under  the  influence  of  his  former  Karma ;  and  as  such  its  functioning  is  hampered 
in  the  embryonic  state  ;  but  as  soon  as  the  sinister  Karmic  influenoe  is  set  aside,  con- 
sciousness is  regained. 

8*  Inasmuch  as,  in  a  state  of  coma,  there  is  no  cognition  of  objects,  we  conclude  that 
there  is  no  cognition  at  all  in  that  state  ;  though  the  regaining  of  consciousness  would 
indicate  that  certain  cognitions  existed  in  that  state,  yet,  inasmuch  as  we  find  the  man 
not  recognising  any  objects,  wo  conclude  that  there  are  no  cognitions  or  Ideas  in  his 
mind  ;  and  this  cessation  of  cognition  must  be  due  to  the  cessation  of  the  functioning 
of  the  sense-organs. 
50 
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67.  Nor  can  it  be  held  that  at  that  time  (in  the  embryonic  state)  the 
Idea  continues  in  a  state  of  latent  potentiality.  Because,  in  the  absence 
of  any  substratum  for  such  potentialities,  their  existence  cannot  be  admitted. 

68.  If  the  potentiality  of  Ideas  resided  in  the  material  sense-organs, 
then  these  latter  would  have  intelligence  ;  and  there  would  be  no  re-birth 
(inasniuch  as  the  Intelligence  and  the  Ideas  would  all  die  away  with  the 
death  of  the  sense-organs,  which  being  material,  would  be  bound  to  die 
with  the  Body). 

69.  And  further,  (if  the  potentiality  of  Ideas  resided  in  the  sense- 
organs)  then,  all  Ideas  would  be  brought  about  by  the  sense-organs  them- 
selves,— these  helping  the  manifestation  of  the  potentialities  by  modification, 
discrimination,  &c.  And  hence  the  Idea  could  not  be  held  to  be  preceded 
(and  brought  about)  by  another  Idea  (as  held  by  the  Idealist  Bauddha). 

70.  In  the  same  manner,  you  could  have  no  instance  to  prove  the  as- 
sertion that  the  first  Idea  (of  a  person)  after  the  embryonic  state  (i.e.,  at 
birth)  has  its  origin  in  another  foregoing  Idea. 

71.  If  in  the  embryonic  state,  the  potentiality  (of  Ideas)  be  held  to 
exist,  without  any  substrate,  for  the  sake  of  the  accomplishment  of  subse- 
quent Ideas, — then,  these  would  be  nothing  but  (our)  "  Soul  "  under  the 
name  of  "  Potentiality." 

87  In  fact,  this  potentiality  cannot  be  anything  other  than  the  idea  itself,  according 
to  the  Idealist. 

69  We  find  that  whenever  intelligence  is  joined  to  the  elements  (e  </.,  with  the  day 
in  the  making  of  the  jar),  the  object,  jar,  being  developed  out  of  the  elements,  we  coiuo 
to  realise  that  the  intelligence  that  took  part  in  its  making  is  something  other  than,  and 
to  be  duly  discriminated  from,  the  material  form  of  the  object.  And  in  the  same 
manner,  if  the  potentiality  were  to  reside  in  the  material  sense-organs,  then  we  could 
get  at  the  Ideas  (of  which  those  were  the  potentialities)  only  by  discriminating  the  im- 
material factor  from  the  material  effects  brought  about  by  the  senses  themselves;  and 
the  appearance  of  the  Idea  could  not,  for  this  reason,  be  said  to  be  due  to  any  previous 
Idea. 

10  The  Bauddha  asserts  that  inasmuch  as  during  life  we  find  all  ideas  to  be  due 
to  some  previous  Idea,  we  can  from  this  deduce  the  fact  that  the  very  first  Idea  that 
a  person  has  at  birth  must  be  due  to  a  previous  idea;  and  as  this  latter  idea  must  have 
existed  in  the  embryonic  state,  we  cannot  but  admit  of  the  persistence  of  Ideas  in  that 
state.  The  sense  of  the  Karika  is  that  the  Bauddha  bases  his  argument  upon  the 
instance  of  the  second  and  subsequent  Ideas  appearing  at  the  birth ;  but  as  a  matter  of 
fact,  these  ideas  are  due,  not  to  any  previous  Ideas,  but  to  the  sense-organs ;  and  as  such 
the  argument  becomes  baseless. 

11  It  has  been  proved  that  the  potentialities  of  Ideas  have  no  substrates  ;  hence  the 
Karxka  takes  up  the  other  alternative  for  consideration.  "  Soul " — because  we  also  hold 
the  Soul  to  be  tvithout  any  substrate,  and  capable  of  moving  from  one  body  to  the  other. 
And  as  the  Bauddha  holds  his  "Potentiality"  to  have  these  two  characterestics,  we 
admit  the  same  entity,  but  with  different  names  —we  call  it  "  Soul "  while  you  name  it 
"  Potentiality." 


ATMA-VADA.  395 

72.  If  we  were  to  assume  any  substrate  for  the  potentiality,  such  sub- 
strate could  be  none  other  than  the  Soul.  And  as  a  matter  of  fact,  the  exis- 
tence of  Ideas,  like  that  of  flame,  bubbles,  &c,  is  not  possible  without  a 
substrate. 

73.  Therefore  you  must  admit  that  there  is  a  Person  (Soul),  bearing 
the  potentialities  of  Ideas,  and  being  eternal,  omnipresent,  and  capable  of 
(migrating  into)  another  body.  And  as  such,  even  though  not  actually 
moving,  it  would  become  connected  with  another  body. 

74.  On  account  of  its  active  character,  the  Soul  comes  to  be  the  per- 
former of  sacrifices.  We  do  not  hold  "  motion  "  to  be  the  only  form  of 
action,  as  held  by  the  Vai^eshikas. 

75.  It  is  not  always  only  such  an  action  as  inheres  in  (i.e.,  belongs  to 
the  body  of)  the  performer  himself,  that  can  be  performed  by  him.  All 
that  is  expressed  by  a  verbal  root  would  be  an  action  (and  hence  motion 
cannot  be  held  to  be  the  only  form  of  action) ;  and  we  find  that  the  charac- 
ter of  being  the  performer  of  an  action  belongs  to  a  person,  even  when  the 
action  properly  belongs  to  (is  performed  by)  another  person,  (and  therefore 
it  cannot  be  held  that  an  action  must  always  inhere  in  the  performer 
himself). 

76.  Of  the  different  forms  of  pure  being  and  Idea,  &c.  (the  immaterial 
factor)  the  Person  (i.e.,  the  Soul)  himself  is  the  direct  doer;  and  as  for  the 
motion  of  the  material  factors  (i.e.,  the  body),  these  too  are  brought  about 
only  by  his  superintendence  (or  guidance). 

77.  As  whatever  actions  are  performed  by  the  body,  the  sense-organs 

18  The  proof  of  its  eternality  consists  in  the  fact  of  its  being  recognised  as  the 
same  at  different  points  of  time,  and  also  of  distinct  Vedic  declarations  to  that  effect. 
And  as  it  is  not  material,  it  must  be  all-pervading,  like  the  Akd^a ;  and  as  such  it  could 
become  easily  connected  with  another  body  ;  which  could  not  be  possible  if  it  were 
material  and  as  such  limited.  It  is  only  a  material  object  that  requires  movement  in 
order  to  become  connected  with  new  bodies.  The  soul,  on  the  other  hand,  being  im- 
material and  all-pervading,  does  not  stand  in  need  of  any  movement. 

^4  This  refers  to  the  following  objection  :  "  Being  omnipresent,  the  soul  could 
have  no  action ;  and  as  such  it  could  not  be  considered  as  the  performer  of  sacrifices." 
The  sense  of  the  Edrikd  is  that  it  is  only  action  in  the  shape  of  movement  that  is  not 
possible  for  an  omnipresent  entity  ;  other  kinds  of  action  are  quite  compatible  with 
omnipresence.  And,  like  the  Naiydyika,  we  do  not  reduce  all  action  to  the  terms  of 
'  motion.' 

15  There  is  no  such  rule  as  that  all  the  actions  that  a  person  performs,  must  neces- 
sarily appertain  to  his  own  body.  For,  we  actually  find  that  even  when  an  action  is 
performed  by  one  person,  another  person  is  also  accepted  to  be  its  performer,  by  reason 
of  his  having  either  urged  the  former  to  action,  or  helped  him  in  it. 

16  Without  the  guiding  Soul,  there  could  be  no  movement  of  the  bauds,  &o.  And 
hence  of  these  movements  also  the  Soul  must  be  regarded  as  the  Performer, 

11  "  With  regard  to  him"— i.e.,  because  he  eujoys  the  results  of  all  actions. 
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&c,  are  all  said  to  be  done  by  tbe  Person  bimself ;  because  they  are  done 
with  regard  to  him. 

78.  Since  these — the  body,  sense-organs,  &c, — could  have  no  action 
without  their  belonging  to  the  Person,  therefore  even  with  regard  to  the  mo- 
tion (of  hands,  &c. ),  they  cannot  be  said  to  be  the  doers,  inasmuch  as  they  are 
not  independent  (of  the  intelligence  of  the  soul,  even  in  this  form  of  action). 
,  79.  Since  it  is  only  such  body  and  sense-organs,  &c,  as  are  earned 
by  the  Person  for  himself  by  means  of  previous  deeds,  that  can  perform 
the  actions, — the  character  of  being  the  performer  of  the  actions  must 
belong  to  the  person;  just  as  the  actions  performed  by  the  "  Rtivik" 
(sacrificial  priest)  and  the  "axe"  (have  their  real  performers,  in  the  first 
case,  in  the  Person  who  engages  the  priest  and  pays  him  for  it,  and,  in  the 
second,  the  person  who  uses  the  axe). 

80.  Just  as,  in  the  case  of  the  sacrifice,  the  action  is  held  to  be  per- 
formed by  the  mere  instrumentality  of  the  priest,  on  the  ground  of  the 
Veda  declaring  the  "  buying"  (of  the  priest)  ;  so,  in  the  same  manner,  on 
account  of  the  Veda  enjoining  "  going"  and  other  such  actions  (which  are 
not  possible  for  the  Soul  itself  directly),  we  accept  them  to  be  brought 
about  through  (the  instrumentality  of)  the  Body,  &c. 

81.  For,  just  as  the    "buying"    cannot   apply  to  the   Soul,  so  too 
"  going"  cannot  apply  to  it.     Therefore  the  fact  of  the  Soul  being  the  per- 
former of  such  actions,  as  declared  in  the  Veda,  must  be  accepted  as  being, 
possible   only   through    (the  instrumentality  of)   something  else   (in  one 
case,  the  priest,  and  in  another,  the  Body,  Sfc.) 

82.  And  again,  just  as  in  the  case  of  cutting,  which  resides  in  the 
wood,  Devadatta  is  accepted  to  be  the  doer ;  so  too,  in  the  case  of  going, 
which  resides  in  the  Body,  we  could  hold  the  Person  himself  to  be  the  doer. 

83.  If  it  be  urged  that,  "  in  the  case  of  cutting,  the  idea  of  the  Person 

18  Deprived  of  the  intelligence  of  the  Soul,  these  can  have  no  action. 

19  The  meaning  is  that  the  Body,  &c,  are  only  the  agents  and  instruments  of 
action  ;  and  as  such  these  cannot  be  held  to  be  the  '  doers '  ;  as  the  '  Doer  '  is  that  person 
who  obtains  these  instruments,  through  his  former  deeds,  and  then  uses  them  in  his 
present  actions. 

80  "  Buying" — engaging  him  and  paying  him  for  his  services.  And  as  he  is  paid  for 
the  work,  he  cannot  be  the  real  'performer'  of  the  sacrifice.  And  inasmuch  as  the 
"  buying  "  that  is  enjoined  cannot  apply  to  the  master  of  the  sacrifice,  he  cannot  but 
accomplish  the  sacrifice  by  engaging  certain  priests  to  perform  the  details  for  him. 
Similarly  in  the  ordinary  actions  of  moving,  &c,  enjoined  for  the  person,  not  being 
found  applicable  to  the  Soul  itself,  we  must  admit  of  the  iustramentality  of  the  Body, 
&c,  in  the  accomplishment  of  these  actions,  which  would  not  be  possible  without  this 
instrumentality. 

8S  Determination  and  existence  canuot  belong  to  the  Body ;  just  as  the  m  ambula- 
tion of  the  axe  cannot  belong  to  the  wood  that  is  cut  by  it. 
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being  the  doer  is  based  upon  other  actions  (that  of^manipulating  the  axe  f.i.), 
which  belongs  to  the  Person  himself," — then  (we  reply  that)  in  the  case  in 
question  too  (that  of  going,  fyc),  the  idea  of  the  Person  being  the  mover  is 
based  upon  determination  and  existence  (which  belong  to  the  Soul  itself). 

84.  By  the  mere  fact  of  its  existence,  the  Soul  becomes  the  doer  of  all 
actions  in  general ;  and  it  comes  to  be  held  to  be  the  doer  of  particular  in- 
dividual actions,  on  account  of  the  determination  (of  the  Person)  which 
affects  each  action  separately. 

85-86.  And  the  action  of  all  the  agents,  performing  a  certain  action, 
is  not  identical ;  e.g.,  the  fighting  soldier  moves — the  sword  to  cutting,  by 
his  movements ;  the  commander  of  the  regiment  (moves  it)  only  by  his 
word  (of  command)  ;  and  the  King,  who  employs  the  servants,  moves  it 
at  times  by  his  mere  presence. 

87.  Therefore  even  though  the  Soul  may  not  itself  move,  yet  it  may 
be  held  to  be  the  performer  (of  motion) ;  just  as  even  though  Devadatta  is 
not  cut  (or  pierced)  (by  the  sword),  yet  he  is  held  to  be  the  performer  (of 
the  cutting). 

88-89.  The  taking  of  the  present  body,  &c,  by  means  of  the  bodily 
actions  (performed  in  his  previous  life)  may  be  considered  to  be  the 
actions  of  the  Person  with  regard  to  his  agency  of  the  actions  of  his  present 
body,  &c.     And  the  actions  of  the  previous  life  too  may  be  held  to  be 

84  By  its  mere  existence,  the  Soul  is  the  doer  of  all  actions.  And  it  is  held  to  be 
the  performer  of  a  particular  action,  when  it  is  found  that  the  action  has  been  brought 
about  by  a   special  determination  on  the  part  of  the  Person. 

86.86  And  yet  all  of  them  are  accepted  to  be  the  performers  of  the  action  of  cutting 
the  enemies. 

8T  In  both  cases,  the  idea  of  the  Person  being  the  doer  is  based  upon  the  fact  of  his 
superintending  and  guiding  the  action. 

88.89  Even  if  it  be  absolutely  necessary  to  hold  that  all  action  is  in  the  form  of 
motion,  then  too,  we  could  hold  that  the  actions  done  by  means  of  the  hand,  &c,  by 
the  Ego,  in  his  last  life,  are  his  actions  with  regard  to  the  actions  of  his  body  in  the 
present  life,  &c,  &c.  The  con^"tion  between  the  two  sets  of  actions  lies  in  the  fact  of 
preseut  bodily  conditions  &'  oeing  the  effects  of  the  Ego's  actions  in  the  previous  life. 
Jnst  as  we  can  trace  no  1  ^ginning  in  the  use  of  the  seed  and  the  tree, — so  too  none  can 
be  traced  for  the  Creatio  ;  and  the  process  must  be  regarded  as  going  on,  eternally 
without  beginning,  and  without  end.  "  And  on  the  disappearance,  &c."  This  refers  to 
the  following  objection  :  "  The  body  of  other  Egos  is  as  different  from  the  one  Ego  as 
his  own  body.  Consequently,  if  his  actions  were  to  be  affected  by  those  of  his  body, — 
then,  even  when  all  his  own  actions  will  have  been  exhausted  by  fruition,  he  would 
still  continue  under  the  bondage  imposed  by  the  actions  of  the  bodies  of  other  Egos  5 
and  as  such  no  Deliverance  would  be  possible."  The  sense  of  the  reply  as  embodied  in 
the  Kdrikd  is,  that  the  Ego  is  affected  by  the  action  of  his  own  body,  only  because  he 
imparts  the  guiding  force  to  these  actions,  and  as  such,  is  himself,  in  a  way,  the  per- 
former of  them.  As  for  the  actions  of  the  body  of  the  Egos,— as  one  Ego  has  no 
guiding  force  over  the  action  of  other  Eg.>s, — thoy  could  not  affect  him. 
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brought  about  by  the  Body,  &c,  of  the  birth  previous  to  it;  and  these  too 
by  other  Bodies,  and  so  on.  And  thus  there  is  no  beginning  of  these  (and 
hence  endlessness  cannot  be  any  fault).  And,  on  the  disappearance  of  all 
his  own  actions,  the  Ego  cannot  be  affected  by  the  actious  of  those  bodies 
that  are  not  his  own. 

'90.  In  the  case  of  the  measure  prescribed  for  the  Udumbara  Post, 
which  is  to  serve  as  the  connecting  link  (between  the  Master  and  the 
Priest), — the  application  of  the  form  of  the  Sacrificing  Ego  is  not  possible ; 
and  hence  his  agency  with  reference  to  this  must  be  through  the  Body. 

91.  Therefore  just  as  the  Scripture,  though  literally  laying  down  the 
"Class"  ("Vrihi"  f.i.),  is  made  to  refer  to  the  individual  (Vrihi)  (on 
account  of  the  impossibility  of  the  use  of  the  "  Class  "), — so  the  injunction 
(of  the  measure  of  the  stick)  though  really  referring  to  the  Ego,  must  be 
taken  to  apply  to  the  Body,  &c. 

92.  First  of  all  (before  giving  its  own  reasons)  the  (Bhdshya  men- 
tions and)  refutes  the  arguments  brought  forward  by  others  ( Vaifeshikas), 
to  prove  the)  existence  of  the  Soul.  '  Na  '  (in  the  Bhdshya)  has  to  be 
separated  from  the  following  sentence  (meaning  that  '  breathing,  &c,  are 
not  properties  of  the  Body  '),  because  these  (breathing,  &c),  are  unlike 
other  properties  (of  the  Body). 

^3.  Says  the  Vair-eshika  :  "(If  Breathing  be  denied  to  be  a  property 
of  the  Body,  on  the  sole  ground  that  it  does  not  last  as  long  as  the  Body 
lasts,  then)  the  fact  of  not  lasting  as  long  as  the  Body  lasts  would  also 
apply  to  leanness,  &c.  And  if  it  be  held  that  '  leanness '  is  only  a  parti- 
cular condition  (of  the  Body),  then  we  can  hold  '  Death '  also  to  be  the 
same." 

90  It  is  prescribed  that  the  Sacrificial  Post  is  of  the  same  size  aB  the  Master.  The 
Ego,  however,  is  illimitable  ;  and  hence  as  no  post  of  this  illimitable  size  would  be 
possible,  we  are  forced  to  have  it  of  the  size  of  his  body. 

92  This  refers  to  the  Bhdshya  ;  '  We  infer  the  existence  of  the  Soul  from  breathing, 
&c.'  The  second  half  refers  to  the  sentence  '  na  prdnddayah  cariragunavidharmdnah.' 
This  latter  sentence  would  mean  that  the  breathing,  &c.  are  properties  similar  to  those 
of  the  body.  This  not  being  quite  admissible,  the  Kdrikd  undertakes  to  explain  it 
differently.  The  ' na'  is  taken  as  denying  the  foregoing  objection  (that  the  breathing 
belongs  to  the  Body)  ;  and  then,  as  a  reason  for  this  denial,  it  is  added  '  because  the 
breathing,  &c,  are  not  similar  to  the  properties  of  the  Body,  they  cannot  belong  to  the 
Body.'  These  arguments,  up  to  Karika  101,  are  expounded  by  the  Vaiceshika.  And  then 
up  to  K.  106  we  have  the  refutation  of  the  Yaigishika  arguments  from  the  Bauddha 
standpoint;  and  lastly,  from  107  the  Mhndnsaka's  own  arguments  are  put  forward. 

98  Leanness,  &c,  appear  and  disappear,  and  as  such  cannot  be  accepted  as  concomi- 
tant and  coeval  with  the  Body.  "  Death,  &c," — just  as  the  Leanness  of  the  Body,  being 
ouly  one  of  its  varyiug  conditions,  reverts  to  it  after  the  disappearance  of  the  opposing 
condition  of  Fatness ; — so  Death  also,  being  a  varying  condition  of  the  Body,  might  dis- 
appear; and  with  this  disappearance,  the  breathing,  etc.,  might  return. 
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94.  "  There  is  only  this  much  of  difference  between  the  two  cases: 
that  even  while  the  Body  continues  in  a  perfectly  healthy  state,  the 
breathing,  &c,  cease  (as  in  cases  of  sudden  death)  ;  and  (of  this  cessation) 
there  can  be  no  other  reason  (than  that  the  breathing  belonged  to  the  Soul 
which  has  left  the  body). 

95-96.  "  Because  (1)  a  property  is  destroyed  when  the  substance 
itself  is  destroyed,  and  (2)  when  there  is  production  of  a  contradictoi^r 
property,  then  the  former  property  is  removed  from  the   substance,   and 

|  forthwith   destroyed.     In   the  case  of  Death   none  of    these  two   (causes 

I  for  the   destruction   of    Breathing)    is,    by   any   person,   found    to   apply  ; 

I  and  yet  we  find  that  even  while  the  Body  is  not  destroyed  (and  remains 

f  intact),  the  Breathing,  &c,  cease  altogether. 

97.  "  Therefore  we  conclude  that  Breathing,  &c,  are  not  the  pro- 
j  perties  of  the  Body,— because  these  cease  to  exist,  while  the  Body  is  yet 
I  seen  to  exist, -just  like  the  odour  of  flower-garlands  and  sandal-paiutings. 

98.  "  Breathing,  &c,   having  an  existence  external  (to  the  Body),  are 

>  perceived  by  other  people's  senses  (and  as  such  may  be  said  to  be  the 
I  properties  of  some  exterior  object)  ;  but  Pleasure,  Ac,  having  only  an 
i,  internal  existence,  are  not  so  perceived  (and  as  such,  they  can  point  to  the 
I  existence  of  the  Soul) . 

99.  "  These  (Pleasure,  &c.,)  are  always  cognisable  by  such  inferential 
J  marks  as  a  happy  countenance  and  the  like.     If  it  be  urged  that—'  (the 

Pleasure  really  belongs  to  the  Body,  but)  is  not  perceived  on  account  of  its 
t  internal  existence,'— (we  reply  that)  even  on  tearing  open  the  Body  (at 
I  Death)  we  do  not  find  the  Pleasure,  &c,  there. 

100.  "  On  tearing  open  the  Body,  we  can  see  the  colour,  &c,  of  the 

96.96  AH  causes  of  the  disappearance  of  properties  are  enumerated  here;  and  as 

>  none  of  these  is  found  applicable  to  the  case  of  the  cessation  of  Breathing  in  a  healthy 
Body,  we  must  admit  that  Breathing  is  a  property,   not  of  the  Body,  but  of  the  In- 

!   telligent  Ego,  that  leaves  the  Body  at  death. 

9T  The  Odour  ceases  even  while  the  Body  continues  ;  hence  it  is  accepted  to  be 

|   a  property,  not  of  the  Body,  but  of  the  garland. 

93  This   refers    to   the   following    objection  :    "  Breathing    is  found  to  consist  of 

I  certain  movements  in  the  Air  ;  and  as  such,  though  it  cannot  be  the  property  of  the 
Body,  yet  it  can  belong  to  the  Air ;  and  hence  it  could  not  prove  the  existence  of  the 
Soul."  The  sense  of  the  Kurlka  is  that  the  explanation  might  hold  good  for  the 
Breathing,  which,  as  having  an  existence  outside  the  Body,  is  perceptible  by  other 
people's  senses.  But  the  Pleasure,  &c,  of  the  person,  which  are  only  inferable  from 
his  countenance,  cannot  be  so  perceived;  and  hence  these  could  not  be  attributed  to 

I  any  objects  outside  the  Body. 

99  If  Pleasure  belonged  to  the  Body,  occupying  a  position  inside   this  latter,  then 

r  at  death,  when  the  Body  is  torn  opeD,  we  could  see  this  Pleasure  encased  there.  In- 
asmnch  as  such  is  not  the  case,  we  conclude  that  it  belongs  to  the  Soul,  and  as  such 
disappears  with  the  Soul,  at  death. 
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interior  of  the  Body,  but  not  Pleasure,  &c.     Therefore,  like  the  Mind,  and 
the  Will,  these  (Pleasure,  Ac),  too  cannot  be  regarded  as  properties  of  the 

Body. 

101.     "Pleasure,  &c,  being  properties,  must  have  a  substrate,  like 
taste,  &c,  and  that  which  is  the  substrate  of  these  (Pleasure,  &c.,)  is  the 

Soul'.'" 

(  101-102.  The  Bauddha  replies :  "  One  who  argues  thus  (as  shown  in 
Karikas  92-101)  must  be  answered  thus  :  It  is  only  when  a  certain  entity 
is  established  to  be  a  property,  that  from  the  fact  of  its  depending  upon 
some  other  (substrate)  we  infer  the  existence  of  the  object  (or  person) 
having  that  property.  Bat  for  us  Pleasure,  &c,  are  not  established  to  be 
properties  (and  as  such  these,  cannot  prove  the  existence  of  the  Soul). 

103.  "  How  is  it  that  the  case  of  Remembrance  (Memory),  exactly 
resembling  the  case  of  Desire,  is  brought  forward  (in  the  Bhashya)  as 
something  different?  Both  (are  equal,  since  both)  equally  do  not  apply 
to  unperceived  objects,  and  both  can  be  explained  as  being  due  to  '  Impres- 
sion '  (Vasana). 

101  It  cannot  be  urged  that  "  Pleasure  has  no  substrate,  and  as  such  could  not 
prove  the  existence  of  the  Soul." 

101.102  Beginning  with  this,  down  to  K.  106,  we  have  the  refutation  of  the  above 
Vaiceshika  arguments,  from  the  standpoint  of  the  Bauddha.  As  the  Bauddha  does  not 
admit  of  Pleasure  being  a  Property,  the  argument  based  upon  this  supposition  can 
have  no  force  for  him. 

103  The  Bhashya,  having  established  the  incapability  of  Pleasure  proving  the  exis- 
tence  of  the  Soul,  puts  forward  Desire  as  the  property  that  would  establish  its  existence. 
This  is  thus  explained  in  the  Karikd  :  '  Desire  refers  only  to  such  an  object  as  has  been 
perceived  before,  and  found  to  be  agreeable.     Thus  this  Desire  cannot  but  belong  to  the 
same  entity  to.whom  this  previous  cognition  belonged.     As  a  matter  of  fact,  we  do  find 
a  person  desiring  something  to-day  which  he  had  perceived  yesterday  ;     and  hence  we 
must  admit  of  the  existence  of  an  eternal  entity,  other  than  the  Perceptions,  which  per- 
ceives the  thing  one  day,  and  desires  it  on  the  next.'     To  this  argument,  the  Idealist  is 
represented  (in  the  Bhashya),  as  making  the  following  reply  :  "  There  is  notbing  that 
cannot  be  cognised  by  the  means  of  Right  Notion,  and  as  such  we  cannot  admit  of 
any  other  entity  save  the   Idea  ;  so  Desire  also,   as  apart  from    Perception,  cannot  be 
proved  to  us ;  and  hence  the  mere  existence  of  Desire  could  not  convince  us  of  the 
existence  of  the  Soul.     Then,  as  for  the  fact  of  the  desiring  entity  being  the  same  as  the 
perceiving  entity,  we  could  explain  that  on  the  ground  of  both— Desire  and  Perception- 
belonging  to  the  same  Series  of  Ideas,  the  Desire  being  brought  about  by  the  Impressions 
left  by  the  Perception."     Having  thus  found  Desire  also  unable  to  convince  the  opponent 
of  the  Soul's  existence,  the  Bhashya  puts  forward  Memory,  as  affording  the  reason  for  the 
Soul's  existence,  the  process  of  reasoning  being  the  same  as  in  the  case  of  Desire.     And 
this  also  the  Idealist  is  represented  as  rejecting  on  the  same  grounds  as  before.     It  is 
with  a  view  to  this  that  the  Kdrikd  asks—"  When  the  grounds  in  support,  as  well  as  the 
arguments  against,  Me7nory  are  exactly    the  same    as  those  in  the  case    of    Desire, 
why  should  the  Bhashya  have  put  forward  Memory,  after  Desire  had  been  rejected  ?  " 
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104-105.  "  A  Desire  is  produced  by  a  mere  remembrance  (of  the  object,) 
independently  of  any  direct  idea  of  tbe  perception  itself  ;  and  hence  it  is 
hot  necessary  that  the  nominative  of  this  (Desire)  should  always  be  the  same 
as  that  of  Perception.  While,  on  the  other  hand,  Remembrance  is  always  in 
accordance  with  perception ;  and  hence  its  nominative  is  always  the  same 
(as  that  of  Perception)  ;  and  it  is  for  this  reason  that  the  case  of  Remem- 
brance is  brought  forward  (in  the  Bhashya)  again  (i.e.,  even  after  the  refuta- 
tion of  the  capability  of  Desire). 

106.  "  In  this  case  (of  Remembrance)  too,  since  the  ImpressioD  (that 
causes  Remembrance)  is  in  the  same  'Series'  (of  Ideas), — therefore  "we 
can  explain  Remembrance  (as  being  due  to  the  same  Impression),  even 
though  it  be  different  (from  Desire)." 

107.  The  arguments  of  other  theorists  (for  proving  the  existence  of  the 
Soul)  being  thus  rejected,  the  Bhashya  proceeds  to  show  that  the  Soul  is 
itself  directly  cognisable  by  the  notion  of  "  I." 

108-109.  Though,  in  the  assertion  "  I  go,"  the  word  "  I  "  refers  to 
the  Body,  inasmuch  as  it  is  the  Body  that  goes,  going  being  impossible  for 

104.106  These  KariJeas  point  out  the  difference  between  the  cases  of  Desire  and 
Memory.  It  often  happens  that  one  man  perceives  an  object  and  finds  it  agreeable;  and 
then  he  describes  it  to  another  person,  who  comes  to  have  a  Desire  for  that  object ;  and 
thus  it  is  not  always  the  case  that  the  desiring  entity  is  the  same  as  the  perceiving  en- 
tity.  In  the  case  of  Memory,  however,  the  person  remembering  an  object  could  not  but 
be  the  same  that  had  previously  perceived  it. 

106  This  Karikd  points  out  the  grounds  on  which  the  Idealist  rejects  the  capability 
of  Memory  establishing  the  Soul's  existence.  The  Impression  that  causes  the  remem- 
brance, (and  which  is  the  basis  of  Memory)  always  occurs  in  the  same  '  Series  of  Ideas  ' 
as  that  which  causes  the  Desire.  Consequently,  even  though  the  case  of  Remembrance 
might  differ  from  that  of  Desire,  in  the  point  shown  in  the  previous  Karikd,  yet,  inas- 
much as  the  fact  of  being  brought  about  by  Impressions  is  common  to  both,  the  ground  of 
refutation  too  would  be  exactly  the  same  in  both.  Just  as  the  case  of  the  desiring  entity 
being  the  same  as  the  perceiving  entity  has  been  explained  on  the  ground  of  the  Desire 
being  brought  about  by  an  Impression  occurring  in  the  same  '  Series  '  as  the  Perception, — 
so,  in  the  same  manner,  we  could  also  explain  the  fact  of  the  remembering  person  being 
the  same  as  the  perceiving  one,  on  the  ground  of  the  Remembrance  being  due  to  the  Im- 
pression occurring  in  the  same  '  Series '  as  the  original  Perception. 

1°T  With  this  Karikd  begins  the  explanation  of  the  MimdnsaJca's  own  arguments  for 
proving  the  existence  of  the  Soul.  In  accordance  with  this  theory,  the  Soul  is  the 
object  of  the  notion  of  '  I  '  which  is  directly  perceptible  by  the  Senses,  and  does  not  rest 
npon  mere  Inferences. 

108.109  Though  the  '  I '  in  '  I  go  '  may  be  taken  to  refer  to  the  Body, — and  similarly  the 
fact  of  our  remembering  a  thing  to-day  as  it  was  perceived  some  days  ago,  as  also  the  fact 
0f  our  recognising  a  certain  thing  as  being  the  same  that  was  perceived  by  us  a  few  days 
ago,  &c.,&c. — all  these  may  be  explained,  somehow  or  other,  as  being  due  to  '  Impressions 
appearing  in  the  '  Series  of  Ideas,'  &c,  &c. — yet  the  recognition  of  one's  own  self  as  being 
the  same  to-day  as  it  was  yesterday,  cannot  be  explained  except  by  postulating  an  eternal 
51 
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the  Soul.— and  though  Remembrance  and  Recognition,  with  regard  to  other 
objects,  may  be  due  to  "Impressions  "  --jet  the  recognition  of  the  Cognising 
Self  (by  itself  as  beins  the  same  to-day  as  it  was  yesterday)  is  hard  to  be 
got  at  (by""  Impression,"  &c.) 

110.  It  cannot  but  be  admitted  that  in  the  assertion  "I  know,"  the 
"  I  "  cannot  but  refer  to  the  Knoicer ;— this  Knower  may  be  either  the  "  Idea" 
(asfheld  by  the  Bauddha)  or  the  substrate  of  the  Idea,  the  "  Ego  "  (or  "  Per- 
son.") 

111-112.  The  applicability  of  Intelligence  to  the  material  elements 
making  up  the  Body  and  the  Senses,  &c.-considered  either  as  one  complete 
whole  or  severally  (each  element  by  itself),  or  as  having  been  modified  into 
a  particular  shaped  Bodv  to  be  discriminated  from  other  material  objects, 
Body,  &c.,)— has  been  rejected  by  the  Sankhyas  and  others,  on  the  grounds 
of  the  Body  (1)  being  impure,  (2)  being  a  partite  whole,  (3)  having  a 
shape,  (4)  being  material,  and   (5)  being  a  Body-like  material  elements 

Soul  Thns  then,  it  is  the  recognition  of  the  Self  that  is  brought  forward  by  the  Bhdthya 
as  a  fact  proving  the  existence  of  the  Soul.  It  cannot  be  denied  that  the  object  of  the 
previous  cognition ,  and  that  of  the  subsequent  recognition  are  one  and  the  same.  Con- 
sequently,  even  if  you  have  recourse  to  '  Impressions,'  these  must  be  held  to  be  brought 
about  by  the  previous  cognition  of  the  Soul. 

lW  In  the  case  of  '  I  go '  we  admit  of  the  fact  of  the  '  I  '  referring  to  the  Body,  only 
because  '  going '  is  not  possible  for  the  Soul.  But  in  the  case  of  '  I  know  '  the  case  is  quite 
the  reverse,  the  <  I  '  refering  directly  to  the  Soul;  as  it  is  the  Soul  alone  to  which 
« Knoivino  '  could  apply,  as  it  could  not  apply  either  to  the  Body  or  to  the  Sense-organs. 
The  word  '  I  '  therefore  must  be  taken  as  referring  to  the  Knower;  and  we  shall  prove 
later  on-in  K.  115  et  seq.— that  the  Idea  cannot  be  the  Knower  ;  and  hence  '  I  '  cannot 

but  refer  to  the  Soul. 

UM1S  «  Considered  either  as  one  complete,  ^c."-The  question  is-Does  Intelligence 
belong  to  each  of  the  elements  composing  the  Body,  or  to  all  of  them,  considered  as  one 
composite  whole  ?     As  a  matter  of  fact,  it  is  not  found  to  exist  in  the  elements,  earth 
and  the  rest,  when  these  exist  separately  by  themselves.     Nor  can  it  exist  in  all  of  them 
taken  collectively  ;  because  that  which  does  not  belong  to  the  parts  cannot  belong  to  the 
whole      For  the  same  reason  the  Intelligence  cannot  be  regarded  as  belonging  to    these 
modified  into  a  particular  corporeal  shape,  for  the  purpose  of  being  discriminated  from 
other  Bodies.   Because  even  then,  the  constituents  of  that  shape  remain    the  same  earth 
or  the  rest,  which  have  been  found  to  be  devoid  of  Intelligence.      Thus  then,  inasmuch 
as  Intelligence  cannot  belong  either  to  the  Body  or  to  the  Sense-organs,  these  cannot  be 
regarded  as  the  Knower  referred  to  by  the  <  I '  in  the  sentence  '  I  know.'     The  'impurity 
of  the  Body  consists  in  its  being  made  up  of  the  three  attributes-Sattva,  &c.     Just  as  the 
elements,  having  the  aforesaid  four  properties-be^  a  partite  whole,  ^c.-are  devoid  of 
Intelligence,  so  must  the  Body  also  be  ;  as  this  also  has  the  said  four  properties.     And 
just  as  the  dead  Body,  having  all  the  characteristics  of  the  Body,  is  found  to  be  devoid 
of  Intelligence,  so  also  must  the  living  Body  be  regarded  to  be  ;  because  there  is  no  de- 
ference between  the  material  constituents  of  the  dead  Body,  and   those   of   the   living 
one. 
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(which  is  an  instance  applying  to  the  first  four  premises),  and  like  the  dead 
Body  (which  is  an  instance  applying  to  the  last  premiss). 

113.  If  all  (the  material  elements  constituting  the  Body)  had  Intelli- 
gence, then  all  being  eqnal  (in  importance)  conld  not  be  related  to  one 
another.  And  if  only  one  of  them  had  intelligence,  then  the  fact  of  the 
other  (elements)  being  its  auxiliary  would  become  incompatible.         • 

114.  An  emhodied  whole  and  a  shape  could  never  exist,  except  for 
the  purpose  of  some  other  entity.  If  we  have  a  distinct  enjoying  (expe- 
riencing) Agent  (in  the  shape  of  the  Soul  apart  from  the  body),  endowed 
with  Intelligence,  then  the  incompatibility  ceases. 

115-116.  If  the  kr.oiver  were  only  an  Idea,  then  your  knower  wonld 
be  a  momentary  entity  ;  and  then  there  could  be  no  recognition  of  any  pre- 
vious cogniser  (being  the  same  as  the  one  at  the  present  moment)  :  as  that 
•  I  knew  this  before,  and  I  know  it  also  now." 

117-119.  Because  of  this  (recognition),  which  "  Idea-moment  "  would 
be  the  object  ?  With  regard  to  the  previous  event  (cognition  in  the  past) 
we  would  have  the  notion  "  I  knew  "  ;  and  then  the  assertion  "  I  know  it 
also  at  the  present  moment  "  could  not  be  true  (with  reference  to  the  same 
cogniser),  because  the  "  Moment-idea  "  (that  cognised  the  previous  idea)  does 
not  cognise  the  present  Idea  (since  the  past  idea  must  have  disappeared  in- 
stantly, and  as  such  could  not  cognise  any  idea  at  the  present  time).  And 
a  cogniser  at  the  present  time  is  known  from  the  assertion  "  J  know  " ;  and 
in  this  case,  the  assertion  "  I  knew  it"  would  not  be  true  (with  regard  to 
the  present  cogniser).  Because  the  present  cognising  Idea  could  not  (have 
been  present  at  any  past  time,  and  as  such  could  not)  have  cognised 
(the  object)  in  the  past.  If  both  (the  present  and  the  past  cognising  Ideas) 
were  to  be  the  objects  of  (recognition)  then  both  would  be  false,  inasmuch 

118  "  Could  not  be  related,  $'c." — Those  that  are  equally  important  cannot  bear  any 
relationship  to  one  another, — as  declared  by  Jaiminiin  the  Sutra  : — '  Subsidiaries,  all  being 
equal,  in  that  they  are  subservient  to  others,  cannot  bear  any  relationship  to  one  another." 
(VI — iv — 13).  If  one  element  were  intelligent,  then,  it  would  not  require  the  aid  of 
the  others,  and  the  Body  would  be  constituted  by  that  one  element  only. 

'I*  Cf.     SdnkhyakdviJcd  17. 

I16  With  this  begins  the  refutation  of  the  Bauddha  theory  that  the  "Idea"  is  the 
knoiver. 

116.19  "  Both  would  be  false."— The  past  and  the  present  cognising  Ideas  being 
(in  your  opinion)  different  from  one  another,  could  not  be  the  object  of  the  subsequent 
recognition.  Because  this  could  be  possible,  only  if  both  the  cognising  Ideas  had  joint- 
ly cognised  the  object,  both  on  the  former  occasion  and  on  the  present  one.  This, 
however  is  by  no  means  possible  ;  because  the  present  Idea  had  no  existence  on  the 
former  occasion  ;  nor  could  the  past  Idea  exist  at  the  present  moment.  According  to 
us,  the  Soul  that  cognised  on  the  former  occasion  is  the  same  that  cognises  at  the  present 
moment ;  and  as  such  Recognition  is  only  natural. 
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as  both  of  them  did  not  cognise  it  in  the  past ;  nor   do  they  both  coguise 
it  at  the  present  moment. 

120.  The  "  series"  (of  ideas)  cannot  be  said  to  be  the  object  of  Recog- 
nition ;  because  none  of  the  two  forms  (past  and  present)  can  possibly 
belong  to  it.  As  the  series  did  not  cognise  it  in  the  past  (as  it  did  not 
exist* at  the  time  of  the  first  cognition),  nor  does  it  cognise  it  at  the  pre- 
sent moment,  because  of  its  non-objective  (unreal)  character. 

'  121-122.  Nor  is  there  any  common  element  in  the  past  and  present 
cognising  Ideas  (as  the  Bauddha  does  not  admit  of  any  class  notion).  If  it 
be  urged  that  Recognition  is  due  to  similarity, — then,  we  could  not  have  any 
recognition  in  the  case  of  dissimilar  ideas  ;  ns  in  the  case  "  I  knew  the  cow 
before,  and  (the  same)  I  know  the  horse  now." 

122-123.  If  it  be  urged  that  both  have  the  common  character  of  being 
the  cogniser — then,  that  would  also  belong  to  other  persons,  and,  then,  in  the 
case  of  the  cognition  of  all  men,  we  would  come  to  recognise  the  "  I." 

123-124.  Even  if  both  these  (cognising  ideas  had  the  similarity  of) 
appearing  in  the  same  "series"  (of  ideas),  — then,  too,  all  tlie recognition  we 
could  have  would  be  in  the  form  of  "  That," — just  as  we  have  with  regard 
to  the  cognitions  of  other  persons,  or  with  regard  to  external  objects  like 
the  jar,  &c.  (when  seen  twice). 

124-125.     "  Impressions"  are  able   to  bring  about  the  recognition  of 

120  "  Non-objective  character." — Because,  according  to  the  Bauddha,  the  "  Series  " 
cannot  be  permanent  ;  nor  can  it  be  momentary ;  as  it  is  held  to  consist  of  many  moment- 
ary Ideas.     And  as  such  this  "  Series  "  cannot  be  regarded  as  non-objective,  or  unreal. 

121.88  The  Bauddha  does  not  admit  of  any  such  class  as  "  Idea."  "Dissimilar" 
— in  the  case  cited,  the  previous  cognition  is  that  of  the  cow,  and  the  present  one  is  that  of 
the  horse ;  consequently  there  can  be  no  similarity  between  the  two  cognisers,  on  the 
ground  of  the  cognitions,  which  are  not  similar  to  one  another  ;  and  hence  the  recogni- 
tion of  the  cogniser  of  the  present  cognition  as  being  the  same  as  that  of  the  previous 
one  cannot  be  said  to  be  due  to  similarity. 

122.23  If  the  mere  fact  of  both  being  cognisers  were  sufficient  ground  for  the  re- 
cognition of  one  as  being  the  same  as  the  other,  then,  inasmuch  as  one  person  would 
be  as  much  a  cogniser  as  another  person,  we  would  come  to  recognise  the  two  persons 
as  identical ;  and  this  would  be  an  absurdity  ;  as  it  would  mean  that,  whoever  the 
cogniser  may  be,  he  would  always  be  recognised  as  '  I  '  !  ! 

123.21  Granting  that  the  two  cognising  Ideas  have  the  similarity  of  appearing  ii\ 
the  same  "  Series,"  and  that  as  such  one  could  be  recognised  as  being  the  same  as  the 
other, — even  then,  we  could  recognise  the  present,  as  being  the  past,  only  in  the  form 
'  this  is  that ; '  and  we  could  not  have  any  notion  of  'I'  in  it.  Beoause  the  Cognition  is 
as  much  different  from  the  'I,'  as  another  person's  Cognition,  or  as  any  external  object. 
Consequently,  the  recognition  laid  down  by  you  cannot  explain  the  recognition  of  the 
"I"  in  the  assertion  — '  I  who  see  the  cow  to-day  am  the  same  that  saw  the  horse 
yesterday.' 

124..26  We  admit  the  ability  of  the  Impressions  to  bring  about  the  recognitiou  of 
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the  cogniser ;  but  they  cannot  bring  about,  with  regard  to  an  object,  the 
idea  of  something  that  it  is  not ;  for  "  Impressions"  are  not  a  cause  of  mis- 
taken notions  (and  the  notion  with  regard  to  an  object  as  being  something 
that  it  is  not,  cannot  but  be  a  mistaken  one). 

125-126.  And  the  notion  of  "I"  is  not  a  mistaken  one;  as  it  is  not 
set  aside  by  any  subsequent  cognition;  and  naturally,  this  notion  of>"I" 
cannot  refer  to  any  other  object  than  the  cogniser,  as  we  always  find  the 
cogniser  to  be  known  by  the  notion  of  "  I."  1 

127.  The  notions  of  "  I," — as  in  "lam  heavy,  or  fat,  or  lean,  &c," 
when  taken  as  referring  to  the  Body, — must  be  held  to  be  mistaken  ones. 
Because  the  fact  of  the  Body  being  different  from  the  "I"  is  proved  by 
such  assertions  as  that  "  my  Body  is  heavy,"  &c. 

128.  With  regard  to  the  sense-organs  too,  we  find  that  they  are  al- 
ways spoken  as  being  different  from  the  "  I  " — e.g.,  in  the  assertions  "  this 
my  eye  is  so  and  so,"  "  my  mind  is  wandering,"  and  the  like. 

129.  Thus  then,  the  fact  of  the  body  not  being  the  cogniser  having 
been  established,  if  there  be  any  notion  of  identity  (between  the  cognisino- 
"  I  "  and  the  Body),  even  when  the  one  is  different  from  the  other,  then 
this  cannot  but  be  a  mistake  due  to  extreme  proximity  (of  the  cogniser 
with  the  Body). 

130.  The  idea  of  "my  Soul,"  indicating  difference  (between  the  soul 
and  the  "  I  "),  must  be  explained  as  being  due  to  the  difference  (from  the 
soul)  of  "  cognition,"  which  is  a  state  of  the  soul  (and  hence  often  spoken 
of  as  such). 

131.  Of  the  word  "My  "  {i.e.,  "  I  ")  the  direct  denotation  can  be  none 

the  'present  cogniser  as  identical  with  the  past.  But  such  recognition  conld  be  possible 
only  when  the  two  cognisers  would  be  identical.  On  the  other  hand,|wlien  there  is  a 
distinct  difference  between  the  two  (and  the  Bauddha  has  failed  to  prove  their  identity), 
then,  in  no  case  could  the  one  be  recognised  as  the  other, — even  by  means  of  Impres- 
sions; specially  as  such  a  recognition  could  only  be  a  misconception. 

126.26  We  always  have  an  idea  of  our  own  self  whenever  we  cognise  an  object  to 
be  the  object  of  the  notion  of  '  I.'     Hence  the  notion  cannot  refer  to  the  Body. 

121  "  I  am  heavy  "  always  means  that  "  my  body  is  heavy."  Consequently  the 
notion  of  '  I '  in  this  expression,  when  made  to  refer  to  the  Body  alone,  apart  from  all 
notion  of  one's  self,  cannot  but  be  false.  If  there  were  no  difference  between  the  "  I  " 
and  the  Body,  then  we  could  have  no  such  notion  as  'my  '  body,  and  the  like. 

129  "  Any  notion  of  identity  "  as  in  '  I  am  heavy.' 

130  This  refers  to  the  following  objection  :  "  Just  as  we  speak  of  my  body,  so  we  do 
also  of  my  soul;  and  this  would  prove  that  the  Soul  is  something  other  than  the  I."  The 
sense  of  the  reply  is  that  '  my-Soul,'  =  my  cognition, — cognition  being  a  condition  of  the  Soul 
is  spoken  of  as  the  '  Soul ' ;  and  certainly  the  cognition  is  something  other  than  the  '  I.' 

181  "Aforesaid  cause,"  i.e.,  the  fact  of  the  cognition  being  different  from  the  'I,' 
and  yet  being  spoken  of  as  '  Soul,'  on  account  of  the  Cognition  being  a  particular  condi- 
tion of  the  Soul. 
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other  than  the  "  Soul  "  ;  therefore  the  notion  of  difference  (expressed  in 
"  My  soul  ")  must  be  due  to  the  aforesaid  cause,  and  the  difference  is  due 
to  the  difference  of  "Cognition,"  (and  therefore  the  expression  "  My 
soul  "  cannot  be  taken  to  point  to  any  other  soul  than  the  one  expressed  by 
the  "  1 "  in  the  word  "  My  "). 

*  132.  Those  alone,  who  have  no  knowledge  of  the  difference  (of  the 
soul  from  the  Body),  can  have  a  notion  of  "  I  "  with  regard  to  the  Body. 
But  even  in  this  case  (they  have  this  notion  with  regard  to  the  Body,  only 
because)  they  think  the  body  to  be  the  Soul.  Hence  the  notion  of  "  I  "  must 
always  (be  accepted  to)  refer  to  the  Soul. 

133.  Those,  however,  who  have  a  knowledge  of  the  difference  (be- 
tween the  Soul  and  the  Body),  have  no  notion  of  "1  "  with  regard  to  the  Body. 
And  as  for  the  notion  of  "  I  "  expressed  in  "  I  know,"  this  is  never  set  aside. 

134.  For,  if  this  notion  were  absent  in  the  Yogis,  how  could  they 
have  any  ideas,  while  instructing  their  disciples  ?  And  we  do  find  them 
thus  engaged  (in  instructing)  ;  therefore  we  must  admit  that  they  are 
cognisant  of  the  "  Soul.  " 

135.  In  a  case  where  only  a  half  of  a  certain  scripture,  &c,  has  been 
learnt,  if  one  were  not  to  have  any  idea  that  "  I  have  learnt  this  much,"  then 
(when  taking  up  the  study  of  the  work  after  some  time),  he  would  have  to 
learn  from  the  beginning  again. 

136.  Thus  then,  we  would  have  a  rejection  of  the  theory  of  the  non- 
existence of  the  Soul,  by  means  of  the  aforesaid  Recognitions  (of  the  Soul), 
experienced  by  all  persons.  And  the  following  are  the  counter-arguments 
(against  the  arguments,  brought  forward  by  the  other  side,  to  deny  the 
existence  of  the  Soul). 

158  Though  they  think  the  Body  as  'I,'  yet,  inasmuch  as  the  Body  is  also  thought 
of  as  the  Cogniser,  and  as  eternal,  &c,  &c, — they  make  no  difference  between  the 
Body  and  the  Soul ;  and  thus  for  them,  the  Body  being  identical  with  the  Soul,  it  is 
only  natural  that  the  notion  of  '  I '  should  refer  to  the  Body  ;  and  in  this  case,  this  would 
not  be  adverse  to  the  notion  that  '  I '  refers  to  the  Soul. 

133  "  As  for  the  notion,  Sfc."  This  refers  to  the  following  objection:  "People  who 
have  reached  the  highest  grades  of  knowledge,  cease  to  have  any  notion  of  '  I '  with  re- 
gard to  the  Soul  also;  consequently  the  Soul  too  cannot  be  rightly  regarded  as  the  ob- 
jective substrate  of  the  notion  of  '  1.' "  The  sense  of  the  reply  is  that,  though  the  notion 
of  '  I,'  as  expressed  in  '  I  go,'  '  I  run,'  &c,  is  set  aside  by  a  true  knowledge  of  the  Soul, 
yet  such  notions  of  '  I '  as  are  expressed  in  '  I  know,'  are  never  found  to  be  rejected. 

184  \ve  find  even  the  great  master  of  Yogis  imparting  instructions  to  Arjuna,  and 
talking  of  himself  as — "  I  am  the  origin  of  this  Universe,  &c,  &c." 

lib  We  find  that  one  who  had  learnt  the  first  half  at  some  previous  time,  takes 
up  the  other  half  at  a  future  time.  This  would  not  be  possible  if  there  were  no  one 
Soul  occupying  the  Body  of  the  person,  during  the  time  extending  over  the  complete 
period  of  his  study. 
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137-139.  (1)  The  cogniser,  known  as  the  "  I  "  yesterday, 'is  the  snme 
that  continues  to-day,  because — the  cogniser  of  yesterday  is  known  as 
the  "  I,  "  like  the  cogniser  of  the  present  time.  (2)  The  present  cog- 
niser must  have  been  the  cogniser  yesterday, — because  it  is  a  cogniser, 
or  because  of  the  aforesaid  reason  (i.e.,  because  it  is  known  as  the  "I  "), — 
like  the  cogniser  of  yesterday.  (3)  Or,  we  may  have  the  arguments  1  \ased 
upon  the  "  cognitions  "  themselves  as  the  minor  term  :  all  cognitions  of  the 
"  I  "  happening  to-day  or  yesterday  have  one  and  the  same  object  (Sou\), 
— because  they  are  all  the  cogniser's  cognitions  of  the  "  I  "  connected  with 
one  and  the  same  "  series  "  (of  Ideas), — like  any  ordinary  single  cognition 
of  the  "I." 

140.  One  who  would  seek  to  know  the  Soul  by  the  help  of  the  Veda 
alone  would  find  himself  contradicted  by  certain  contradictory  texts  ;  hence 
the  citation  of  the  lh-ahmanas  (with  a  view  to  explain  away  the  contra- 
dictory passages). 

141.  The  Injunctions  (of  Sacrifices)  themselves,  standing  in  need  of  a 
permanent  Sonl,  indicate  its  existence  on  account  of  the  inexplicability 
of  the  Injunctions  in  case  of  the  non-existence  of  the  Soul  ;  and  the  texts 
cited  only  serve  to  strengthen  the  idea  of  the  Soul,  indirectly  indicated 
(by  the  Injunctions). 

142.  It  being  asked — "  (if  the  existence  of  the  Soul  be  indicated  solely 
by  Vedic  Injunctions  and  texts),  when  the  Word  ceases  to  indicate  the 
Soul,  by  what  is  it  manifested  ?  " — the  reply  is  given  by  the  text — It  is 
self-luminous,  meaning  that  The  Soul  is  manifested  by  Itself. 

143.  By  saying  that  it  is  "  incognisable,"  in  general, — the  meaning 
would  seem  to  be  that  it  is  so  (incognisable)  by  all  persons  (including 
even  the  Ego  himself).  But  the  assertion  of  "  self-luminosity  "  distinctly 
indicates  its  incognisability  by  others. 

144.  When  an  object  (the  '  gavaya  ')  is  cognised  by  means  of  another 
object  (the  '  Cow  '),   we  have  a  case  of  pure  Analogy  (or  Simile).     Where, 

181.139  The  KdriJifi  puts  forward  another  argument  based  npon  the  "  Cognitions  "  : — 
"  Yesterday's  cognitions  were  those  of  the  Cogniser  known  to-day, — because  they  are 
cognitions  like  the  series  of  to-day's  cognitions." 

1*0  Having  established  the  existence  of  the  Soul,  by  means  of  reasonings,  the 
Bhdshya  has  brought  forward  certain  Vedic  texts  in  support  of  the  same,  and  the 
Kdrika  shows  the  use  of  this  citation  of  authorities.  "  Contradictory  texts  "—such  as 
1  na  pretya,  &c.'     ('  There  is  no  consciousness  after  death'). 

1*1  As  shown  above,  the  attainment  of  Heaven  would  not  be  possible  if  there 
were  no  Soul.  Hence  it  is  absolutely  necessary  to  accept  the  existence  of  the  Soul, 
for  the  sake  of  the  Injunctions  of  actions  leading  to  Heaven,  &c,  &c. 

148  "  Word  ceases  " — i.e.,  when  the  texts  are  not  being  pronounced. 

1**  This  refers  to  the  Bhashya  quoting  the  sentence—'  I  cognise  the  Soul  to  be  aa 
yon  cognise  it  to  be.'    This  is  objected  to  on  the  ground  that  there  can  be  no  Analogy  in 
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on  the  other  hand,  the  similarity  is  indicated  by  Words  alone,  there  we 
have  a  case  of  "  Analogy  "  and  "  Verbal  testimony  "  (combined). 

145.  We  become  cognisant  of  other  people's  Souls,  by  observing  their 
methods  and  actions,  such  as  are  not  possible  without  the  Soul  ; — and  also 
of  such  cognition  of  other  people's  Souls  as  has  been  shown  by  Inferences 
(in  K.  135  f.i.) 

146.  The  text  ("  there  is  no  consciousness  after  death  ")  embodies  an 
objection  urged  by  Mai  trey  i,  who  had  become  confused  by  various  pass- 
ages in  the  Upanishads,  declaring  the  Soul  to  be  existing  and  non-existing, 
perishable  and  imperishable;  and  (the  text  "This  Soul  is  imperishable" 
embodies)  the  statement  (by  Yajnavalkya)  of  the  final  well-ascertained 
fact. 

147.  The  Soul,  by  Itself,  is  imperishable.  And  perishability  be- 
longs to  (its  connection  with)  the  senses,  &c,  together  with  the  capabili- 
ties (of  ~Dh arma  and  Adharma).  And  the  "absence  of  consciousness" 
(mentioned  in  the  passage  "  there  is  no  consciousness  after  death  ")  refers 
to  the  Material  Senses,  &c.  (the  meaning  being  that  after  death,  the  Soul 
ceases  to  have  any  cognition  through  the  material  sense-organs  and  body, 
&c.) 

148.  Thus  has  the  author  of  the  Bhashya,  with  a  view  to  refute 
Atheism,  established,  by  means  of  l'easonings,  the  existence  of  the  Soul. 
And  this  idea  of  the  existence  of  the  Soul  (thus  obtained)  comes  to  be 
strengthened  by  studying  the  Vedanta  (i.e.,  the  Upanishads). 


Thus  ends  the  Section  on  Atma-vada. 


Thus  ends  the  5th  Aphorism. 


a  case  of  Verbal  Assertion.    The  Kdrikd  admits  that  this  is  not  a  case  of  pure  Analogy ; 
it  is  one  of  Analogy  and  Verbal  Authority  combined. 

146  The  passage  just  quoted  speaks  of  one's  own  Soul  as  cognised  through  its 
similarity  to  other  men's  Souls;  and  the  Kdrikd  shows  how  we  become  cognisant  of  the 
Souls  of  other  people. 
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APHORISMS    VI  to  XXIII. 

On  the  Etemality  of  Words. 

1.  Question  :  "  When,  even  in  accordance  with  the  theory  of  non- 
eteruality  of  Words,  meanings  are  comprehended  from  Words,  and  the  usage 
too  is  without  beginning,  why  should  you  insist  upon  the  etemality  of 
words  ?  " 

2.  Answer  :  True:  the  theorists  (holding  non-eternality )  do  desire 
such  comprehension  of  meaning;  still,  we  have  to  examine  their  reasonings; 
because  the  mere  fact  of  acceptance  by  others  cannot  be  regarded  as 
sufficient  ground  for  validity. 

3.  When  the  Word  is  momentary  (as  held  by  the  Bauddha),  then 
it  is  incapable  of  giving  any  sense.  Consequently,  if  the  comprehension  of 
meanings  from  momentary  words  be  sought  to  be  established,  by  menns  of 
arguments,  then  the  comprehension  of  the  Yeda  would  become  groundless. 

4.  In  the  face  of  the  groundlessness  of  these  comprehensions  (of 
meanings  of  Words),  we  could  have  some  refuge  in  the  case  of  percept- 
ible objects  (which  are  amenable  to  sense-organs,  and  as  such,  are  not 
totally  dependent  upon  verbal  expression).  As  for  Dharma,  however, 
depending  as  it  does  solely  upon  the  Veda,  it  would  lose  its  ground  alto- 
gether. 

5.  And  we  should  also  reject  the  theory  of  an  eternal  usage  being 
based  upon  objects  having  a  beginning  (and  as  such  necessarily  perish- 
able).    In  the  case  of  the  use  of  the  jar,  the  idea  of  the  (perishable)  indi- 

8  A  momentary  word  can  have  no  relationship  with  anything ;  and  as  such, 
cannot  afford  any  meaning.  If,  in  the  face  of  such  incapability,  the  Vedic  sentences 
were  to  give  a  sense,  it  could  only  be  in  accordance  with  a  human  convention.  But 
any  such  convention  is  held  to  be  inapplicable  to  the  Veda.  Hence  the  Veda  would 
become  meaningless. 

6  Words  being  momentary  cannot  be  the  objects  of  eternal  usage.  Though  we 
find  an  eternal  usage — in  the  shape  of  the  fetching  of  water — in  the  case  of  the  jar ; 
yet  such  etemality  is  based  only  upon  the  idea  of  the  class  jar,'  which  is  eternal. 
The  notion  of  the  individual  jar  being  an  object  of  eternal  usage  is  a  mistaken  one, 
for  certainly  any  single  jar  could  never  be  the  object  of  eternal  usage. 
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vidual   jar  is  a  mistaken  one,  as  it  really  pertains    to  the  class  "jar" 
(which  is  eternal). 

6.  We  can  have  eternality  of  only  such  a  usage  as  is  hased  upon 
an  unchangeable  eternal  entity.  In  the  absence  of  one  such  unchange- 
able eternal  entity  (in  the  shape  of  the  Class),  there  is  nothing  tliat  could 
be  th"3  substratum  of  such  eternality. 

7.  And  further,  we  can  admit  of  no  usage  other  than  what  is  gener- 
ally recognised.  Therefore  it  is  for  the  sake  of  the  validity  of  the  Veda, 
that  we  seek  to  prove  the  eternality  of  Words. 


Objections  against  the  eternality  of  Words  (embodied  in  Sutras  6-11). 

8.  "  Since  there  is  mutual  invariable  concomitance  between  non- 
eternality  and  being  caused,  the  Sutras  lay  clown  arguments  in  support  of 
one  of  these. 

9.  "  Words  are  caused, — because  many  of  us  recognise  it,  simultane- 
ously, in  diverse  places,  in  one  and  the  same  form  ; — like  the  tracing  of 
letters  in  writing. 

10.  "Or  (the  Sutra  may  be  taken  to  mean  that)  there  is  a  difference 
(in  the  same  word  as  pronounced  by  different  persons),  because  they 
are  simultaneously  recognised  ;  and  because  there  is  this  diversity  (or 
difference),  the  Word  must  be  caused.     Because  a  single  object  cannot  be 

*  It  is  only  an  eternal  entity  that  can  be  the  substrate  of  eternality;  anything 
else  does  not  exist  long  enough  to  serve  as  such  a  substrate. 

1  We  find  all  usage  to  be  based  upon  notions  of  Class — and  not  on  those  of  Indivi- 
duals {vide  supra). 

8  From  this  Karika  down  to  K.  18,  we  have  the  explanation  of  Sutras  6  to  11, 
embodying  the  arguments  against  the  eternality  of  words.  These  Sutras  are  :  (1) 
"  Some  say  that  the  Word  is  caused,  because  it  is  perceptible  only  after  an  effort"  (I — i — 6) ; 
(2)  "  Because  it  does  not  persist "  (7) ;  (3)  "  Because  of  the  application  of  the  ivord  '  make  ' 
with  regard  to  it "  (8) ;  (4)  "  Because  it  is  found  to  be  pronounced  by  many  persons  at  one  and 
the  same  time  "  (9)  ;  (5)  "  Because  it  undergoes  change  "  (10)  ;  (6)  "  Because  it  z's  intensified 
by  a  multiplicity  of  speakers  "  (11).  Karika  8  refers  to  an  objection  urged  against 
Sutra  7.  This  Sutra  seeks  to  prove  the  non- eternality  of  words ;  while  what  the 
preceding  Sutra  6  lays  down  as  the  conclnsion  to  be  proved  is  that  the  word  is  caused. 
The  sense  of  the  Karika,  is  that  it  is  a  well-known  fact  that  whatever  is  caused  is  also 
non-eternal,  and  vice  versa) ;  and  as  such  the  argument  that  proves  the  one  also  proves 
the  other. 

9  This  explains  Sictra  (9). 

10  One  and  the  same  word — "  Cow  "  f  .i. — is  recognised,  at  one  and  the  same  time, 
by  many  persons;  and  unless  it  be  all-pervading,  like  Akcica,  this  would  not  be  pos- 
sible,— specially  if  the  words  recognised  by  different  persons  be  non-different  from  one 
another  ;  but  as  a  matter  of  fact,  we  do  find  them  to  be  different ;  and  as  such  the 
word  cannot  but  be  regarded  as  caused  by  the  effort  put  forth  by  each  person. 
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cognised  simultaneously  in  different  places,  unless  it  be  an  all-pervading 
entity  (like  Akaqa). 

11.  "  And  that  the  Word  is  not  an  all-pervading  entity  is  proved  by 
the  fact  that  in  a  single  place  it  is  perceived  in  its  entirety,  like  the  jar,  &c. 
Therefore  the  word  ('Cow'  f.i.)  uttered  by  one  person  must  be  (held  to 
be)  different  (from  the  same  word  as  uttered  by  another  person).        J 

12.  "  If  the  word  ('  Cow '  f.i. )  were  one  only,  and  as  such  neces- 
sarily existing  in  one  place, — then,  when  it  would  be  used  by  one  person, 
it  could  not  possibly  exist  in  the  mouth  of  another  speaker;  just  as  the 
mouth  of  one  person  (cannot  belong  to  another  person). 

13.  "  As,  on  the  other  hand,  if  the  word  be  held  to  be  a  caused  entity, 
then,  since  the  actions  (efforts  of  individual  speakers)  are  different,  it  is 
only  natural  that  the  effects  of  these  actions  should  be  different  from  one 
another.  And  the  notion  of  all  these  being  one,  must  be  held  to  be  due  to 
their  extreme  similarity  (of  form), — when  the  fact  of  their  being  different 
from  one  another  is  so  clear. 

14.  "  Then  again,  if  the  Word  were  eternal,  there  would  be  no 
ground  for  the  mistaken  notion  with  regard  to  it  (in  the  shape  of 
sameness,  &c.)  And  the  unity  of  the  Word, — sought  to  be  pi'oved  in  the 
passage  "  verily  it  is  the  positions  (of  the  word)  that  are  different,  and  not 

11  An  all-pervading  entity,  like  the  Akdca,  is  never  capable  of  being  perceived  in 
its  entirety.  And  if  sack  difference  as  shown  above  is  admitted  in  the  case  of  one  and 
the  same  word,  you  cannot  deny  the  fact  of  its  being  caused  by  the  effort  put  forth  by 
each  individual  speaker ;  and  as  such,  it  cannot  be  eternal. 

IS  "Effects" — in  the  shape  of  the  word  "  Cow"  pronounced  by  different  persons. 
This  word  uttered  by  one  person  cannot  but  be  different  from  that  uttered  by  another  ; 
the  ordinary  notion  of  sameness  is  due  to  extreme  similarity. 

1*  When  it  is  proved  that  a  word  uttered  by  one  person  is  different  from  the  same 
word  uttered  by  another  person,  then  we  can  explain  the  notion  of  sameness  as  being 
due  to  similarity.  If,  however,  the  word  be  held  to  be  eternal,  then  there  can  be  no 
ground  for  any  mistaken  notions  with  regard  to  that.  Because  if  there  were  any  such 
grounds,  then  the  word  would  lose  its  eternal  character,  as  shown  later  on.  Thus  if 
the  word  were  eternal,  the  said  notion  of  same?iess  would  be  quite  real,  and  not  mis- 
taken ;  but  inasmuch  as  the  sameness  is  shown  to  be  false,  the  eternality  cannot  but  be 
rejected  as  false  also.  Hence  if  the  word  be  held  to  be  eternal, — in  reality  it  has 
been  shown  to  be  otherwise — we  could  have  no  grounds  for  explaining  the  said  notion 
of  sameriess.  "  And  the  unity,"  Sfc,  Sfc.  It  cannot  be  argued  that  the  identity  or  unity 
cognised  by  means  of  sense-perception  cannot  be  rejected  by  inferential  arguments. 
Because  it  is  only  correct  sense — perception  that  is  incontrovertible ;  while  that  which  ia 
distinctly  found  to  be  incorrect, — e.g.,  the  perception  of  the  sameiiess  of  the  flame  which 
is  undergoing  changes  every  moment  is  always  set  aside  by  means  of  well-established  in- 
ferences. The  fact  is  that  the  word  "Cow"  is  diverse,  because  it  is  perceived  in 
several  places ;  and  hence  the  notion  of  sameness  or  unity  with  regard  to  that  word 
aaunot  but  be  a  mistaken  one ;  and  from  this  it  must  follow  that  the  word  is  not  eternal- 
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the  word  itself"   (in  the  Bhashya  on  Sutra  15), — would  be  contradicted 
(and  rejected,  by  the  arguments  brought  forward  in  Karikas  9,  10,  &c.) 

15.  "  Nor  can  it  be  urged  that  the  appearance  (of  the  same  Word)  in 
different  places  (as  uttered  by  different  persons)  is  due  to  the  difference  in 
their  manifesting  causes  (in  the  shape  of  the  utterances  of  different 
speakers).  Because  a  single  jar  does  not  appear  diverse,  as  shown  by  lamps 
located  in  different  places. 

16.  "  And  further,  since  the  impartite  Akaca  is  the  sole  substrate  of 
all  the  manifesting  utterances  (of  different  speakers)  together  with  the 
manifested  ( Word), — therefore,  for  you,  the  manifestation  too  (of  the  Words) 
would  be  in  one  and  the  same  place. 

17.  "  The  letters  '  i,'  &c,  are  non-eternal, — because  they  undergo  modi- 
fications into  other  letters  ('  ya,'  &c),  as  laid  down  and  regulated  by  the 
Smrti  and  similarity,  just  as  curd,  milk,  and  sugar,  &c.  (being  modifications 
of  milk,  grass,  and  sugar-cane  respectively,  are  recognised  as  non-eternal). 

18.  "  And  again,  since  (the  utterance  of)  the  Word  is  intensified  in 
accordance  with  the  intensity  of  its  origin,  it  must  be  non-eternal,  like  the 
jar.  (The  notion  of  intensity  cannot  be  said  to  be  a  false  one,  caused  by  the 
intensity  of  the  manifesting  cause ;  because)  even  though  we  may  have  a 
thousand  lamps  illuminating  a  jar,  the  jar  will  not,  on  that  account,  become 
any  larger." 

Reply  to  the  above  (embodied  in  Sutras  12-23). 

19-20.  In  this  (12th)  Sutra,  and  in  those  that  follow,  the  Bhashya 
shows  the  inconclusive  character  of  the  above  arguments.      The  fact  of 

16  A  diversity  in  the  manifesting  agency  cannot  cause  diversity  in  the  mani- 
fested entity. 

16  Hence  yon  cannot  explain  the  diversity  of  the  word  "  Cow  "  as  being  dne  to  the 
difference  of  the  positions  of  its  manifesting  causes,  in  the  shape  of  the  utterances  of 
several  persons. 

n  This  Kdrika  explains  Sfctra  10.  The  letter  '  i '  when  followed  by  the  letter  'a'  is 
charged  into  '  ya'  (vide  Panini  VI — i — 77) ;  and  out  of  the  modifications  laid  down  in  the 
Sutra — ya,  va,  ra,  la, — it  is  into  '  ya  '  only  that  the  '  i '  is  changed,  simply  because  of  a 
certain  similarity  between  these  two  letters ;  and  certainly  that  which  undergoes 
changes  can  never  be  eternal. 

18  This  explains  Sutra  11.  No  amount  of  intensity  in  the  manifesting  cause  can 
bring  abont  an  intensity  in  the  effect.  It  is  only  an  increase  in  the  material  cause 
(Clay)  that  leads  to  the  enlargement  of  the  effect  (jar).  In  the  same  manner,  the  in- 
tensity perceived  in  the  ivord,  when  uttered  by  many  persons  simultaneously,  mnst  be 
held  to  be  due  to  a  certain  increase  in  its  material  cause,  and  not  to  any  in  its  manifest- 
ing causes.  And  thus,  inasmuch  as  the  word  undergoes  modifications  in  accordance 
with  the  modifications  of  its  material  cause,  and  as  such  it  resembles  the  jar, — it  can- 
not but  be  regarded  as  non-eternal,  transitory. 

19.20  vVith  this  begins  the  reply  to  the  above  arguments, — this   reply  being  em' 
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"being  perceived  after  a  certain  effort"  does  not  militate  against  the 
theory  of  eternality  either.  Therefore  (since  the  fact  of  being  perceived 
after  an  effort  does  not  negative  the  fact  of  its  existence  elsewhere),  as  the 
Word  is  perceived  only  after  an  effort,  we  recognise  its  existence  through 
perception  as  qualified  by  recognition,  at  other  times  also,  even  though  it  is 
not  then  perceived  directly  by  the  senses.  J 

20-22.  If  by  your  argument  ("  because  it  is  perceived  only  after 
effort")  you  mean  the  fact  of  its  non-perception  before  and  after  the  effort, — 
then  the  argument  becomes  doubtful — (1)  for  the  Vaiceshika,  with  regard 
to  "  class,"  (2)  for  the  Sankhya,  with  regard  to  intelligence  as  residing  in 
the  Soul,  and  (3)  for  the  Bauddha,  with  regard  to  the  three  entities  held 
by  him  to  be  other  than  momentary  :  viz.,  "  Intelligent  Destruction," 
"  Non-intelligent  Destruction,"  and  "  Akaga" 

22-24.  When  the  destruction  is  preceded  by  an  intelligent  process 
(e.g.,  the  breaking  of  a  vessel  by  means  of  the  stroke  of  the  stick),  we  have 
an  idea  of  "  Intelligent  Destruction."  And  when  the  destruction  is  not  so 
preceded  by  any  intelligent  pr-ocess  (as  in  the  case  of  the  tumbling  down  of 
a  wall),  we  have  "Non-intelligent  Destruction."  Both  these  (Destruc- 
tions), being  imperishable  are  held  to  be  uncaused  also.  The  Bauddhas 
have  asserted  that  Destructions  are  accomplished  by  themselves,  and  are 
(not  caused). 

24-25.  Because  that  which  is  found  to  have  a  cause,  is  invariably 
found  to  perish, — as  for  instance,  the  sprouts,  &c.  Aud  since  there  is  no 
destruction  of  Destruction,  it  must  be  uncaused. 

25-27.     From  the  fuel  as  connected  with  fire,  proceeds  a  series   of 

bodied  in  Sutras  12-23.  Sutra  12  is  thus:  The  fact  of  being  perceived  after  effort  is  equal 
(to  the  theory  of  eternality  as  well  as  to  that  of  non-eternality). 

20.22  The  Vaigeshika  holds  the  Class  to  be  eternal ;  and  yet  the  Class  is  not  per- 
ceptible, before  and  after  an  effort  on  the  part  of  the  Perceiver.  In  the  same  manner, 
with  the  Intelligence  of  the  Sankhya,  as  also  with  the  three  eternal  entities  accepted  by 
the  Bauddha, — none  of  these  being  perceptible  before  and  after  an  effort. 

32-24  That  which  is  caused  cannot  bnt  be  perishable.  Therefore,  in  order  to  be 
imperishable,  the  Destruction  must  be  uncaused , 

26.27  What  are  popularly  known  as  cases  of  Destruction  brought  about  by  some 
cause  are  only  cases  of  positive  Production ;  f.i.  the  case  of  the  burning  of  the  wood  is 
one  of  the  production  of  ashes. 

" Not  perceived,  $*c." — Destruction  is  natural  to  all  entities;  but  it  exists  in  two 
forms,  the  subtile  and  the  gross.  So  long  as  an  object  continues  to  be  acted  upon  by 
homogenous  causes,  its  changes  are  all  homogenous  and  positive ;  and  during  all  this 
process,  the  Destruction  continues  in  its  subtile  form;  and  in  this  condition  it  is  not 
perceived.  It,  however,  comes  to  be  perceived  when  the  object  happens  to  be  aoted 
upon  by  an  external  heterogenous  agency, — such,  f.i.,  as  the  stick  in  the  case  of  the 
breaking  of  the  jar  ;  and  it  is  then  that  the  Destruction  appears  in  its  gross  form,  aud 
as  such  becomes  pereoptiblo. 
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fiery  embers.  And  from  the  jar,  as  struck  by  a  stick,  proceed  certain 
earthenware  fragments.  Destruction,  being  natural,  and  having  an  ex- 
istence in  itself  (without  any  agency  from  without),  i3  extremely  subtile, — 
and  hence  it  is  not  perceived  (to  appear), — being,  as  it  is,  lost  in  a  series  of 
homogenous  positive  entities. 

r  27-28.  When,  however,  an  external  heterogenous  cause  happens  to 
fall  (i.e.,  operate)  upon  the  homogenous  series,  then,  by  means  of  an 
heterogenous  effect  (thereby  brought  about),  the  Destruction  appears  in 
its  gross  form,  and  (thereby)  becomes  manifested  (and  perceptible). 

28-29.  Thus,  then,  it  is  an  heterogenous  effect  that  is  brought  about 
by  the  cause, — by  which  cause  the  Destruction  is  distinctly  manifested, 
though  it  is  not  brought  about  by  it. 

29-30.  Thus  then,  inasmuch  as  Destruction, — even  though  not  appear- 
ing apart  from  an  efort  (in  the  shape  of  the  striking  with  the  stick,  for 
instance) — is  found  to  be  uncaused,  your  reasoning  (embodied  in  Sutra  6) 
becomes  contradictory. 

30-32.  The  Akaca  too,  being  eternal, — when  it  happens  to  be  covered 
up  under  the  Earth  or  Water, — is  rendered  visible  only  by  the  removal  of 
these  (Earth  and  Water)  by  means  of  digging  and  pumping.  And  thus  we 
see  that  here  we  have  perception  (of  Akaca)  ouly  after  an  effort.  Conse- 
quently your  reasoning — "  since  it  (  word)  is  perceived  only  after  an  effort  " 
— becomes  doubtful. 

32-33.  If  it  be  urged  that — "  in  the  case  cited,  we  infer  that  the  Akaca 
exists  all  along,  though  it  is  hidden  under  Earth  and  Water," — then  (we 
reply  that,  in  the  case  of  the  Word  too,  from  recognition,  we  infer  that  it  ex- 
ists all  along  even  prior  to  (and  after)  the  effort  put  forth  by  the  speaker. 

33-34.  When  the  Akaca  is  made  to  disappear  by  an  effort  in  the 
shape  of  filling  up  the  well,  then  we  find  that  the  argument — "  Because 
the  Word  does  not  continue  to  exist  " — becomes  doubtful. 

34-35.     In    the  well  thus  filled  up,  there  is  no  cognition  of  the  Akaca, 

£8.29  And  this  manifestation  leads  people  to  think  that  the  Destruction  has  been 
brought  about  by  the  cause. 

29.80  Your  argument  is  that,  since  the  Word  is  found  to  appear  after  an  effort, 
therefore,  it  must  be  caused.  But  as  a  matter  of  fact,  all  that  is  so  found  to  appear,  is 
not  caused,  as  we  have  shown,  with  regard  to  Destruction. 

fe0.32  VVe  now  proceed  to  show  that  the  argument  fails  with  regard  to  Akaca  also. 

38.34  This  refers  to  Siitra  13,  which  refutes  the  argument  put  forward  in  Sictra  7. 
Since  an  uncaused  and  eternal  entity,  like  Akdra,  is  found  not  to  have  a  continued 
existence,  therefore  the  argument  cannot  be  valid. 

s*-8&  Just  as  we  have  no  cognition  of  the  Word,  which  has  not  yet  been  rendered 
perceptible  by  an  effort  ou  the  part  of  man,  so  also,  in  the  case  of  Akdga,  we  have  no 
cognition  of  it  until  it  is  rendered  perceptible  by  an  effort  in  the  shape  of  the  removing 
of  the  earth  from  the  well. 
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— because  that  which  has  been  hidden  is  not  perceptible, — just  as  the 
cognition  of  the  Word. 

35-36.  If  the  argument  be  brought  forward  in  the  form — "  because  of 
the  non-continuance  of  the  Word  "  (thus  saving  the  cases  of  the  Akcica,  &c), 
— then  it  must  be  held,  by  the  person  holding  the  theory  of  the  manifesta- 
tion (and  not  production)  (of  the  Word),  to  be  an  unaccomplished  '(in- 
complete) one. 

36-37.  If  (by  "  caused  ")  you  mean  the  fact  of  its  depending  (for 
manifestation)  upon  an  action  of  the  (manifesting)  causes, — then  (the 
argument  becomes  doubtful)  with  reference  to  the  cases  of  the  root  (of 
trees)  and  Water  under  the  ground.  Because,  though  these  (the  root  and 
Water)  are  caused  (in  the  above  sense  of  appearing  after  an  action  of  the 
cause)  yet  they  are  not  produced  by  the  actions  of  digging,  &c.  (which  only 
serve  to  render  them  perceptible). 

37-38.  In  the  case  of  the  Word,  there  is  no  other  action  productive  of 
it,  save  its  utterance  (by  a  person).  Even  if  the  argument  be  qualified  by 
tlie  specification  "  in  the  absence  of  impediments," — then  too,  it  becomes 
doubtful,  with  reference  to  the  same  facts  (of  the  roots  and  water  under- 
ground). 

38-39.     Because,  even  in   the  absence  of  any  impediments   (to  the 

56.86  "Unaccomplished" — because  the  Word  is  not  accepted  by  the  Mimdnsalca 
to  have  a  non-continuous  existence.  Consequently,  an  argument  based  upon  a  fact  not 
accepted  by  him  can  never  convince  him. 

86.87  What  do  you  mean  by  the  assertion — '  The  Word  is  a  caused  entity  ?  '  (1) 
Does  it  mean  that  it  is  produced  by  some  cause,  (2)  Or,  that  it  is  perceived  after  a  cer- 
tain action  of  that  which  is  held  to  be  the  cause  ?  In  the  former  case,  the  ai-gnment — 
'  because  it  is  perceived  after  an  effort ' — becomes  useless  ;  as  it  does  not  prove  your 
conclusion.  And  in  the  latter  case,  in  view  of  the  case  of  the  roots  of  trees,  and  the 
water  under  the  ground,  the  said  argument  becomes  very  doubtful.  Because,  these  are 
perceived  after  a  certain  action — of  digging,  f.i. — and  as  much,  may  be  said  to  be 
'  caused,'  though  they  can  never  be  said  to  be  '  produced'  (brought  into  existence)  by 
the  digging  ;  as  they  already  existed  under  the  ground.  In  the  same  manner,  even  if 
the  Word  he  proved  to  be  a  caused  entity  (in  the  above  sense),  it  conld  not,  on  that 
account,  be  said  to  be  'produced.'  Consequently,  your  argument  fails  to  prove  that 
Words  are  '  produced '  and  '  non-eternal.' 

87.38  If  the  argument  be  stated  in  the  form  — "  because  in  the  absence  of  any  im- 
pediments of  its  perception,  the  Word  is  not  perceived  before  and  after  an  effort" — 
then,  too,  it  becomes  doubtful,  with  regard  to  such  things  as  the  water  underground. 
Because  these  too,  in  the  absence  of  any  impediments  to  their  perception,  are  not 
perceptible  either  before  or  after  the  presence  of  a  lamp,  or  of  other  causes  of  their 
appearance.     (Vide  next  K.) 

88.39  The  deaf  does  not  cognise  the  sound  of  a  Word  ;  but  that  is  owing  to  the 
absence  of  the  manifesting  cause,  and  not  to  the  non-existence  of  the  Word.  And  as 
such  these  facts  of  non-perception,  before  and  after  the  effort,  cannot  prove  the  caused' 
ness,  and  the  consequent   non-eternality,  of  the  Word. 


416  cxokavartika. 

perception  of  these),  they  are  not  perceived,  on  account  of  the  absence  of 
causes  (favouring  their  perception).  In  the  same  manner,  in  the  case 
of  the  Word  also,  we  would  have  no  cognition  of  it,  on  account  of  the 
absence  of  its  manifesting  agency  (the  ear,  f.i.), — as  we  find  in  the  case  of 
the  deaf.  If  the  non-existence  of  the  manifesting  cause  be  said  to  form  the 
inpe"diment  (meant  in  the  argument),  then  too  the  argument  would  be 
incomplete. 

40.  If  it  be  urged  that — "  our  reason  is  non-existence  (of  the  Word) 
before  and  after  (the  effort)," — then  too,  the  reasoning  is  non-conclusive, 
and  xmaccomplished  (non-convincing).  Because,  as  a  matter  of  fact,  the 
Word  exists  all  along ;  but  is  not  perceived,  on  account  of  the  absence  of 
causes  (favouring  its  perception,  by  helping  its  manifestation). 

41.  And  the  cognition  of  the  Word  depends  upon  a  cause  which  is 
momentary;  just  as  during  a  dark  and  cloudy  night,  our  vision  depends 
upon  a  flash  of  lightning  (which  is  momentary). 

42.  Just  as  a  lamp  is  held  to  be  the  manifester  of  the  jar,  &c., 
through  the  aid  that  it  affords  to  the  eye, — so  (in  the  case  of  the  Word) 
utterance  (by  the  Speaker)  would  be  (the  manifester  of  the  Word),  through 
the  impression  it  makes  upon  the  ear  (of  the  hearer). 

43.  This  is  not  affected  by  the  question — "  In  what  form  is  the 
impression  ? "  Because,  just  as  in  this  case  of  production  (of  the  Word 
in  the  ear),  so  equally  in  this  case  (of  manifestation)  also,  the  power  (of 
manifestation)  is  beyond  Sense-perception. 

44.  How  can  any  objection  apply  to  a  power,  which  is  even  inferable 

"  Incomplete  " — Because  the  absence  of  snch  an  impediment  would  mean  the  nega- 
tion of  tbe  absence  of  the  manifesting  cause — which  woald  be  equivalent  to  the  exis- 
tence of  the  cause;  and  during  such  existence  there  can  be  no  non-perception  of  the 
Word  (which  is  always  perceived  whenever  the  manifesting  cause  is  present). 

4°  The  objection  means  that  it  is  not  the  non-perception,  but  the  non-existence, 
of  the  Word  before  and  after  the  effort,  that  we  lay  down  as  an  argument  against  its 
eternality.  But  this  argument  is  nnconvincing  to  the  Mimdnsaka,  who  does  not  ad- 
mit such  non-existence. 

*1  Since  the  cause  regarding  the  already  existing  word  lasts  only  a  moment, 
therefore  the  word  is  not  perceptible  before  and  after  the  effort.  Hence  this  latter 
fact  cannot  prove  the  non-existence  of  the  Word  before  and  after  the  effort.  As  an 
example  of  the  manifesting  cause  being  momentary  we  have  the  flash  of  lightning 
illuminating  things  in  a  dark  and  cloudy  night. 

*3  The  agency  producing  the  sound  in  the  ear  is  not  perceptible  to  the  senses.  So 
the  agency  manifesting  it  too  would  as  reasonably  be  imperceptible.  Hence  the  non- 
ascertainment  of  the  form  of  impression  cannot  affect  our  position. 

**  So  long  as  the  Power  suceeds  in  bringing  about  its  effect — in  the  present  case, 
manifestation  of  the  Word, — its  existence  and  efficiency  can  never  be  questioned. 
And  specially  as  such  efficiency  is  proved  by  concomitance  :  the  cognition  of  the  Word 
existing  only  when  there  is  the  manifesting  agency  of  the  utterance  and  not  otherwise. 
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from  the  effects  (it  brings  about).  The  only  ground  for  believing  (the 
utterance  to  have  the  power  of  manifesting  the  Word)  lies  in  the  fact  of  the 
cognition  (of  the  Word)  appearing  only  when  there  is  utterance. 

45.  Thus  then,  it  is  by  means  of  supersensnous  poiver  alone,  that 
these  (utterances)  impart  a  supersensuous  facility  (power)  to  the  Sense- 
organ  (the  ear),  and  thereby,  become  the  causes  of  the  manifestation  of 
Words. 

46-48.  If  it  be  urged  that  "  the  manifesting  cause  cannot  be  hetero- 
genous (to  the  manifested  entity  "), —  then  (we  ask),  how  can  you  hold  the 
ear  to  be  the  mauifester  of  sound?  And,  how  could  the  fiery  lamp  be  the 
mnnifesters  of  the  earthy  jar  ?  And,  lastly,  what  homogeneity  could  there 
be  between  the  Conjunction  of  the  Soul  (with  the  Mind,  which  conjunction 
is  held  by  the  Vaigeshikas  to  be  the  manifester  of  all  perceptions)  and 
the  objects  (perceived)  ?  If  you  take  your  stand  upon  some  such  genus 
(as  the  summum  genus  "entity,"  to  which  everything  belongs,  and  through 
which  all  things  may  be  said  to  be  homogeneous), — then,  that  would  serve 
us  also  (as  both  the  Utterance  and  the  Word  would  equally  belong  to  the 
genus  "entity").  Barring  the  means  of  cognition  or  perception  (of  the 
Word),  nothing  else  can  be  rightly  regarded  as  the  manifester. 

48-49.  Therefore  just  as  au  homogenous  entity  is  accepted  to  be  a 
manifester,  simply  on  the  ground  of  its  being  the  means  of  perception, — 
so  too  would  also  an  heterogeneous  entity  (be  held  to  be  a  manifester),  on 
the  same  ground  of  perception  being  concomitant  with  (i.e.,  existing  on  the 
existence  of)  that  manifesting  cause. 

49-50.  Not  knowing  the  fact  of  the  Utterance  belonging  to  the  Air, 
and  thinking  it  to  belong  exclusively  to  the  palate  and  other  (places  of 
Utterance  iu  the  mouth),  the  objector  (in  the  Bhashya)  has  urged  the 
objection — "  even  on  the  cessation  of  the  (Utterance)  the  sound  is  heard, 
&c,  &c." — in  order  to  prove  the  non- manifesting  power  (of  Utterance). 

48.48  If  utterances,  being  heterogeneous  to  Words,  cannot  be  the  chief  rnauifesiers, 
then  the  Ear  could  not  be  the  manifester  of  sound  and  so  forth.  "  Barring,  &c."  This  is 
added  in  anticipation  of  the  objection  that  the  lamp  being  known  to  be  a  manifester  of 
the  jar,  &c,  it  was  right  to  bring  it  forward  as  an  instance  ;  when,  as  in  the  case  of  the 
Conjunction  of  Soul,  people  do  not  ordinarily  know  tin's  as  a  manifester,  it  is  not  right 
to  bring  it  forward.  The  sense  of  the  Karika  is  that  everything  that  brings  about 
the  perception  of  an  object  is  its  manifester,  and  the  Conjunction  of  the  Soul  is  the 
means  of  such  perception;  therefore  this  too  is  as  good  a  manifester  as  anything  else. 

48.49  \ye  have  the  same  grounds  for  accepting  an  heterogeneous  entity  to  be  a 
manifester,  as  we  have  for  accepting  an  homogeneous  one. 

49.60  The  gound  is  heard  even  after  the  utterance,  because  it  resides  in  the  air. 
But  the  objector,  who  is  made  to  speak  in  lh<>  Bhashya,  is  ignorant  of  the  fact,  and 
knows  the  sound  too  to  reside  in  the  palate,  &c,  which  ceases  as  soou  as  the  speech  has 
ceased. 

53 
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50-51.  And  it  is  with  regard  to  the  fact  of  its  belonging  to  the  Air 
(and  hence  continuing  even  after  the  speaking  has  ceased),  that  the  reply 
is  given  (in  the  Bhashya)  that  in  fact,  the  Utterances  do  not  cease.  Till  the 
assertion  (in  the  Bhashya)  of  the  fact  of  (the  sound)  "stinking"  (the  Air), 
&c,  Ac,  the  above  objection  as  well  as  its  reply  remain  with  their  con- 
nectiSns  (and  significations)  obscure. 

51-52.  In  the  Bhashya  passage  beginning  with  "  If,  &c  ,"  the  "  mani- 
festation," that  is  spoken  of,  is  possible  in  three  ways  :  It  is  possible  (1) 
through  a  change  (sanskara)  in  the  word  itself,  or  (2)  through  that  of 
the  sense-organ  (the  Ear),  or  (3)  through  that  of  both. 

52-53.  Objections  :  "  If  the  change  were  in  the  Word,  then  all  men 
would  cognise  it.  Because  of  an  entity,  which  is  impartite  and  all-per- 
vading (as  the  Word  is  held,  by  the  Mlmansaka,  to  be),  there  could  be  no 
change  in  any  one  portion. 

53  54  «  Nor  is  it  possible  for  the  process  of  change  to  be  regulated 
in  accordance  with  the  diversity  of  its  substrates  (i.e  the  Ear  of  men 
hearing  it).  Because,  being  like  the  Akaca  and  the  Soul,  the  Word  (as 
held  by  the  Mlmansaka)  can  have  no  substrate. 

54  56  "  If  the  Akaca  be  held  to  be  the  substrate  (of  the  Word) — 
even  then!  the  change  cannot  belong  to  a  portion  of  the  Word  inasmuch 
as  it  is  itself  impartite  ;  and  also  because  people  always  cognise  the  Word, 
in  its  entirety.  If  the  Word  had  undergone  a  change,  only  an  a  portion 
of  it,  it  could  never  be  cognised  in  its  entirety,  pervading,  as  it  does,  over 

the  whole  extent  of  the  Akaca.  ,-.*,.        n     nmnA 

56-58  "  If  the  Ear  be  held  to  be  the  Akaga  itself,  it  being  all-pervad- 
ing, the  conjunction  ( with  the  Word  uttered)  would  be  equal  (in  the  Ears  of 
all  men).  And  thus  we  would  have  the  possibility  of  hearing  words  even 
fromaoreat  distance.  And  in  this  way  (i.e.,  if  the  Ear  were  to  he  Akaga), 
the  Ears  of  all  men  would  become  one  (since  Akaga  is  one) ;  and  conse- 
quently when  one  person  hears  something  all  men  would  hear  it  (an 
absurdity). 

B0.B1  The  utterances  do  not  cease  with  the  speech.    They  continue  in  the  Air  for 
time.     The  fact  of  the  utterance  belonging  to  the  Air  ib  known  only  when  the 


some 


Bhashva  has  asserted  the  sentence  "  AbhtghSta,  &c. 

61*6*  The  passage  referred  to  is  the  Purvvpateha  passage:  «  If  the  connection  and 
disjunction  (of  the  palate,  Ac.,)  were  to  manifest  the  Word   Ac. 

3  68.65  Now  begins  the  setting  forth  of  the  objection  ra.sed  m  the  B  hasl y« ^referred 
to.  The  Word  being  the  change  produced  in  it  by  utterance,  must  belong  to  the  whole 
of  it.    And  as  it  is  all-pervading  all  men  would  hear  it. 

63  It  cannot  be  held  that  the  change  is  prodoced  in  the  Word,  only  m  so  much  as 
is  in  conjunction  with  the  Ear  of  men  near  the  speaking  man.  _ 

66.68  The  Ear  of  all  men  being  all-pervading,  the  sound  made  in  America  would  be 
as  well  heard  by  us  as  by  those  near  the  speaker. 
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58-59.  "  Inasmuch  as  the  Akaga  is  impartite,  it  cannot  be  held — 
for  the  double  purpose  of  regulating  (the  change  produced  by  utterance, 
and  the  limitation  of  hearing) — that  the  Ear  is  that  part  of  the  Akaga, 
which  has  been  modified  by  the  Virtue  and  Vice  (of  the  person  having  the 
Ear). 

59-60.  "  These  objections  also  apply  to  the  theory  of  the  Vai^&shi- 
kas  (who  hold  the  Ear  to  be  Akaga)  ;  and  to  the  doctrine  of  Kapila  (Slin- 
khya)  also,  as  the  Ear,  &c,  being  all-pervading  (inasmuch  as  all  sense- 
organs  are  modifications  of  Self-consciousness,  which  is  held  to  be  all-per- 
vading),— the  same  process  of  reasoning  would  apply. 

60-61.  "  (If  the  change  belonged  to  the  Ear,  then)  the  Ear,  being  once 
changed  (which,  in  the  case  of  Ear,  means  being  made  capable  of  cognising 
sounds),  would  comprehend  all  the  Words.  Just  as  the  eye  opened  (and 
rendered  capable  of  vision)  for  seeing  a  jar,  does  not  fail  to  see  the  cloth 
also  (if  it  be  before  the  eye). 

61-62.  "  The  same  objections  would  apply,  if  the  change  belonged 
to  the  object  (i.e.,  the  Word).  Since  the  Word  exists  in  the  same  place  (as 
the  ear),  the  change  of  the  one  is  not  different  from  that  of  the  other. 

62-63.  "  There  would  be  a  change  iu  the  ear,  by  the  removal  of 
the  air  filling  up  (the  cavity  of)  the  Ear.  But  we  always  see  that  when  a 
covering  is  removed  we  perceive  everything  that  may  have  lain  in  the 
place  (covered). 

63-64  "  The  Word  being  held  to  be  one  only,  it  is  not  possible  for 
it  to  be  changed  (for  one  person)  and  not  changed  (for  another  person)  at 
one  and  the  same  time.  And  if  only  one  of  these  conditions  (changed 
or  not  changed)  he  held  to  apply  to  it  at  a  time, — then  it  would  be  either 

58.69  Such  modification  by  the  deeds  of  persons  possessing  the  Ear,  could  explain  the 
limitations  in  hearing.  Because  the  deeds  of  each  person  being  different  the  capacities 
of  their  Bars  would  also  be  different. 

60.81  And  the  objection,  is  that,  if  the  change  produced  by  utterance  were  to  belong 
to  the  Ear.  All  Words  being  external  and  all-pervading,  the  Ear  is  always  in  proxi- 
mity to  all  Words ;  hence,  if  it  were  to  be  modified  and  rendered  capable  of  compre- 
hending Words,  it  would  comprehend  all  the  Words — which  is  an  absurdity. 

8 1  Since  the  Word  heard  is  co-extensive  with  the  Ear,  the  change  of  the  Word  is 
open  to  the  same  objections  as  the  change  of  the  Ear. 

65.83  The  only  change  that  13  possible  in  the  Ear  and  the  Word  is  that  which  is 
brought  about  by  the  removal  of  the  Air  filling  np  the  cavity  of  the  Ear.  Bat  in  that 
case  the  covering  of  Air,  the  only  impediment  of  the  Ear,  having  been  removed,  it  would 
comprehend  all  Words,  because  they  also  are  in  the  Ear,  which  is  all-pervading  like 
Akaga,  and  hence  all  the  Words  exist  in  it  ;  consequently  if  the  covering  be  removed,  all 
the  Words  would  equally  be  open  to  comprehension. 

88.84  if  the  Word  were  to  be  changed  once  only,  it  would  bo  so  for  all  people ;  and 
hence  all  people  would  hear  it.  la  the  same  way,  if  it  were  to  be  not-changed  only,  no 
person  would  hear  it. 
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cognised  (heard),  or  not  cognised,  by  all  persons  (at  one  and  the  same 

time). 

64-65.  "  If  the  change  be  held  to  belong  to  both  (the  Ear  and  the 
Word),— then  this  theory  would  be  open  to  all  the  objections  that  have 
been  shown  above,  to  apply  severally  to  each  {i.e.,  to  the  change  of  Word 
and  to  that  of  the  Ear).  Therefore  a  partial  cognition  of  the  Word  (i.e., 
thejcognition  of  the  Word  by  some  people  and  not  the  rest)  would  not  be 
possible,  unless  the  Word  be  held  to  be  a  caused  entity." 

65-66.  The  Bhashya  has  given  a  reply  to  the  above,  based  upon 
(the  theory  of)  the  change  belonging  to  the  Ear.  The  hearing  by  different 
individual  hearers  is  regulated  by  a  diversity  among  their  Ears. 

66-67.  Nor  do  we  admit  the  Ear  to  be  necessarily  (identical  with) 
Akaca.  Nor,  again,  is  the  Akaca  itself  impartite ;  inasmuch  as  this 
(impartite  character)  has  been  denied  (with  reasons)  by  the  Jainas  and 
the  Sankhyas. 

67-68.  Therefore  the  Ear  could  either  be  a  part  of  Akaca  itself,  or 
a  distinct  entity  by  itself  (without  being  open  to  the  aforesaid  objections). 
And  thus,  in  accordance  with  our  theory,  for  each  person,  verily,  there  is 
a  separate  Ear— this  being  inferred  from  the  (otherwise)  inexplicability 
of  effects  (in  the  shape  of  the  hearing,  of  different  persons,  being  different 
from  one  another). 

68-69.  (Granting  the  theory  of  Ear  being  Akaca),  even  though  it 
(Ear)  were  one  and  all-pervading,  yet,  the  change  produced  by  utterance 
could  belong  only  to  the  substrate  of  the  auditory  Akaca  only.  Therefore 
the  Word  would  be  cognised  only  by  that  Ear  (auditory  Akaca)  which  is 
affected  by  that  change  (and  thus  there  would  be  no  chance  for  the  Word 
being  heard,  or  not  heard,  by  all  persons  simultaneously)  (as  urged  in  K. 

63-64) . 

69-70.  If  the  change  be  attributed  to  the  organ  of  Sense  (the  Ear), 
—even  then,  the  change  could  (be  held  to)  apply  to  the  organ,  through  its 
substrate  (viz.,  the  tympanum  in  the  body  of  the  hearer).  And  thus  the 
Word  would  not  be  heard  by  that  Ear,  of  winch  the  tympanum  has  not 
been  affected  by  the  change  (produced  by  the  utterance). 

66.68  This  refers  to  the  Bhashya  ;  "  One  who  holds  the  manifestation  of  words  is 
not  open  to  the  said  objections;  becanse  the  disjunctions  and  conjunctions  of  the  palate, 
&c,  of  the  speaker,  do  not  affect  the  Ear  that  is  at  a  distance,  &c,  &c. 

61.68  If  the  Ear  of  each  person  were  not  distinct,  we  could  not  explain  the  fact  of 
a  Word  being  heard  by  one  person,  and  not  by  others. 

68.89  Substrate  of  the  auditory  Akaqa  is  the  Ear  in  the  body. 

69.10  And  consequently  we  would  not  have  the  absurdity  urged  in  K.  63-64. 
That  is  to  say,  there  could  be  no  chance  of  the  Word  being  either  heard,  or  not  heard,  by 
all  persons  simultaneously. 
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70-71.  An  utterance  does  not  effect  any  change  in  the  auditory  organ, 
if  it  fails  to  reach  the  Ear  (in  the  body).  Therefore  the  applicability  of 
the  change  (produced  by  utterance)  is  regulated  by  the  diversity  of  the 
corporeal  Ear  (which  is  different  for  each  person)  (and  consequently  there 
is  no  chance  of  the  absurdity  of  a  Word  being  heard  by  all  persons  simul- 
taneously, or  that  of  a  very  distant  sound  being  heard  with  as  much*dis- 
tinctness  as  one  near  at  hand). 

71-72.  Obj.  :  "  But  then,  the  auditory  organ,  having  been  affected  by 
the  change  in  one  corporeal  substrate,  would  become  the  means  of  cognisino- 
(that  Word)  in  all  persons, — for  those  who  hold  all  auditory  sense  to  be  one 
ouly  (on  the  ground  of  its  being  identical  with  Akaga,  which  is  one)." 

72-73.  The  cognition  (audition  of  the  Word)  is  held  to  be  produced 
iu  the  bodily  organ  of  persons.  Consequently  the  change  (appearing  in 
the  organ  of  one  body),  appearing  in  a  place  other  than  the  principal  ele- 
ment (audition  of  the  Word  by  other  persons),  fails  in  an  essential  factor 
(necessary  for  audition  by  others). 

73-74.  Even  one  soul,  though  impartite,  and  as  such  cognising  (a 
Word)  by  its  whole  self,  has  the  cognition  in  the  body  it  occupies  (and  which 
it  has  acquired  in  accordance  with  its  past  deeds).  And  after  this  explana- 
tion, our  theory  no  longer  remains  faulty  (objectionable). 

74-75.  Just  as  the  Akaga,  though  one  (and  impartite),  comes  to  be 
diversely  connected  with  several  partite  objects  severally, — so  in  the  same 
manner,  would  it  also  be  open  to  change  and  non-change  (in  accordance 
with  its  substrates  in  the  bodies  of  men)  (and  hence  the  change  in  one 
auditory  Akaga  could  not  lead  to  the  cognition  of  another  person,  and  so 
forth  as  urged  in  Karikas  56-57  et  seq). 

75-76.  Even  though  Akaga  is  impartite  and  all-pervading,  yet  the 
"connection  "  (of  Akaga  with  the  partite  objects,  jar,  &c.,)  having  a  dual 
substrate  (in  the  shape  of  Akaga  and  the  partite  object),  depends  upon  the 
(partite  objects)  jar,  &c,  lying  on  the  earth  only  (and  as  such,  the  connec- 
tion cannot  be  said  to  be  all-pervading). 

71.72  The  sense  in  one  person  being  the  same  as  in  other  persons  :  if  it  happens 
to  be  affected  in  the  Ear  of  one  person,  and  lead  to  his  cognition  of  the  Word,  it  would 
remain  affected  even  in  the  Ear  of  other  persons.  Therefore  when  one  person  hears 
a  sound,  all  others  would  hear  it. 

72-13  Change  is  a  secondary  element  in  cognition  which  is  the  principal  element. 
And  the  secondary  element,  in  order  to  be  effective,  must  be  in  the  same  place  as  the 
primary.  The  Cognition  is  to  be  produced  in  the  bodies  of  men  aud  nowhere  else. 
Therefore  the  change  affecting  the  sense  in  Rama's  body  cannot  bring  about  a  cogni- 
tion in  the  body  of  Krishna.  Because  the  change  in  Rama  is  not  co-extensive  with  the 
cognition  in  Krishna. 

76.76  This  is  iu  anticipation  of  the  objection  that  the  connection  of  Akuqa  would 
also  be  all-pervading. 
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76-77.  Deafness,  &c,  are  also  regulated  by  the  same  cause  (i.e.,  by 
the  effects  produced  in  the  bodily  organ).  And  this  (deafness)  is  not 
experienced  by  another  (i.e.,  any  Soul  other  than  the  one  to  which  the  parti- 
cular body,  with  the  deranged  ear,  belongs), — inasmuch  as  it  is  influenced 
by  the  virtue  and  vice  (of  that  particular  Soul). 

•77-78.  Just  as  in  the  case  of  a  village  lord,  when  removed  from 
the  masteiy  over  the  village, — though  he  continues  to  reside  in  the  village, 
jSl  he  does  not  enjoy  (the  possession  of)  the  village, — so,  in  the  same 
manner,  though  the  Soul  of  a  deaf  person  continues  to  reside  in  the  body, 
yet,  being  deprived  of  its  mastery  (over  the  organ  of  audition),  it  does  not 
hear  any  sounds,  even  when  others  (near  him)  hear  it. 

78-80.  Even  if  (it  be  granted  that),  like  the  auditory  sense,  the 
Word  and  its  substrate  too  are  without  any  parts  (i.e.,  impartite)  and 
incapable  of  occupying  any  one  place  (i.e.,  all-pervading, — even  then,  the 
theory  is  not  open  to  the  (aforesaid)  objections.  Because  the  air-vibra- 
tions, which  are  held  to  be  the  manifesters  (of  the  Word),  are  both  en- 
dowed with  parts  and  capable  of  occupying  different  places  (i.e.,  are  neither 
impartite  nor  all-pervading).  And  (of  these  manifesting  air-vibrations) 
there  are  different  classes  also, — on  which  (classes)  are  based  the  changes 
(produced  in  the  auditory  sense). 

80-81.  Just  as,  in  your  theory,  the  air-vibration  (utterance)  put 
forth  for  one  Word,  does  not  produce  another  Word, — so,  in  our  theory  too, 
the  vibration,  capable  of  producing  changes,  in  the  Ear,  enabling  it  to 
cognise  one  Word,  will  not  be  able  to  make  a  change  for  the  sake  of  an- 
other Word. 

81-82.  Just  as  any  one  of  the  contacts  of  the  palate,  &c.  (by  the 
speaker),  (put  forth  for  the  pronunciation  of  one  Word)  cannot,  in  your 
theory,  produce  another  Word, — so,  in  the  same  manner,  any  one  of  these 

16.7T  Deafness  results  when  the  bodily  organ,  Ear,  which  is  the  substrate  of  audi- 
tory sense,  becomes  deranged.  Hence  both  the  ability  and  inability  of  the  auditory 
sense  must  depend  upon  the  effects  produced  (or  changes  brought  about)  in  the  bodily 
organ. 

78.80  " Manij ester"  =  that  which  renders  cognisable.  "Different  classes" — For  one 
class  of  Letters  there  is  one  class  of  Air- vibrations;  and  so  on  with  each  letter  that 
is  pronounced.  And  the  change  produced  in  the  auditory  sense  is  none  other  than  the 
contact  with  these  Vibrations.  The  Ear  coming  in  contact  with  a  vibration,  cognises 
only  that  letter  (or  Sound)  which  belongs  to  the  same  class  as  (i.e.,  is  homogeneous  (to 
that  vibration.     This  Ecirikd  meets  the  objection  urged  in  Kdrikds  60-61. 

80.81  Even  one  who  holds  the  theory  of  words  being  caused  finds  it  necessary 
to  assert  that  Words  can  be  produced  only  by  such  air-vibrations  as  are  homogeneous 
to  them. 

This  meets  the  objection  urged  in  Karifals  62-63  and  shows  how  "  fT^Sni*fR 
— ^'U«rw'1  is  not  possible. 
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contacts  of  the  palate,  &c,  which  is  capable  of  putting  forth  such  sounds 
as  bring  about  changes  in  the  auditory  sense  favourable  for  the  cognition 
of  any  one  particular  Letter,  is  not  able  to  indicate  sounds  of  other  Letters. 

82-83.  Therefore,  both  in  the  theory  laying  down  the  production  of 
Words,  and  that  holding  their  manifestation,  the  diversity  of  all  capabilities 
(for  producing  changes  in  the  Auditory  Sense,  &c,  &c),  is  equally  inferable 
from  the  (otherwise)  inexplicability  of  certain  well-known  effects  (every- 
day facts  of  ordinary  life).  And  (from  the  same  inexplicability)  could 
also  be  inferred  the  diversity  of  effort  and  desire  to  speak  (which  inference 
too  is  equally  possible  in  both  theories). 

83-84.  If  the  change  be  held  to  belong  to  the  object  (Word),  then  too 
the  change  would  apply  to  one  Word  only  (and  not  to  all,  as  urged  in 
Karikas  61-62).  And  even  this  one  would  not  be  heard  by  all  men  (simul- 
taneously), on  account  of  a  difference  in  their  capabilities. 

84-86.  Just  as  (in  your  theoiw)  though  the  Word  is  produced  equally 
with  regard  to  all  men,  yet  it  is  not  cognised  by  all  (simultaneously),  on 
account  (as  you  explain)  of  the  fact  of  (its  cognition  depending  upon)  the 
divisions  of  direction,  place,  &c, — so,  in  the  same  manner  (in  our  theory 
also)  when  a  Word  is  affected  by  changes  brought  about  by  sounds  produced 
in  proximity  to  some  men,  the  Word  is  heard  by  these  men  alone,  and  not 
by  those  that  are  at  a  distance  (from  those  sounds). 

86-87.  Even  if  it  be  held  that  the  changes  belong  to  both  (the  Ear 
and  the  Word),  the  assertion  (in  Karikas  64-65)  of  this  being  open  to  both 
objections  (urged  against  the  change  of  "Word"  and  change  of  "Ear") 
is  untrue.  Because  on  account  of  discrepancies  in  either  (of  these  two 
changes  of  Word  and  Ear),  all  (Words)  are  not  heard  by  all  (Ears  of  all 
men) . 

87.  A  method  (of  the  cognition  of  Word)  must  necessarily  be  laid 
down  by  such  inquirers  as  strictly  follow  the  universally  accepted  fact  of 
the  hearing  (of  Words)  obeying  the  desire  to  speak  (on  the  part  of  the 
speaker). 

88-90.  In  this  matter,  some  people  (the  Vazgeshikas)  hold  that  the 
Word  (sound)  is  primarily  produced  by  Conjunction  and  Disjunction  ;   that 

88.84  "  Difference  in  capabilities." — One  who  is  at  a  distance  is  not  as  able  to  hear 
as  one  who  is  near.     The  latter  lialf  meets  the  objection  urged  in  in  Kdrilcds  63-64. 

61-M  Just  as  your  cognition  of  the  Word  is  governed  by  Direction,  &c,  so  are  (ilso 
our  changes  of  Words,  &c. 

86.87  A  discrepancy  in  the  Ear  of  people  (caused  by  distance,  &c),  makes  it 
impossible  for  all  men  to  hear  a  sound  simultaneously.  And  a  discrepancy  of  the 
Word  (caused  by  the  fact  of  one  sound  manifesting  only  one  Word),  makes  it  impos- 
sible for  all  the  Words  to  be  heard  at  one  and  the  samo  time. 

88.89  By  Conjunction,  as  in  the  case  of  the  drum  struck  by  the  stick,  and  by  Dis- 
junction, as  in  that  of  the  flute. 
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from  this  (sound)  is  produced  another  sound  similar  to  it ;  and  that  in  a 
place  next  to  this  is  produced  another  sound  also  similar  to  it,  then  follows 
another,  and  so  on,  in  the  manner  of  waves  and  ripples ;  and  it  is  the  last 
sound  (of  the  series)  that  is  caught  by  the  Ear. 

90-91.  But,  in  this  theory,  there  are  many  assumptions  of  imper- 
ceptible facts.  In  the  case  of  a  sound,  we  are  never  cognisant  of  any  multi- 
plicity of  sounds  (as  held  by  the  Vaigeshika). 

*  91-92.  Even  the  fact  of  one  sound  producing  another  is  groundless, 
inasmuch  as  sound  has  no  action.  Nor  can  an  immaterial  entity  (like 
sound),— being,  as  it  is,  incapable  of  striking  (against  anything)— produce 
an  effect  in  a  place  removed  from  itself. 

92-93.  Nor  is  there  any  means  of  regulating  the  production  of 
sounds,  with  regard  to  the  limit  of  their  reach.  Nor  is  there  any  cause  that 
could  account  for  the  restriction  of  the  direction  (of  sounds),  and  for  the 
fact  of  (sounds)  following  the  current  of  winds. 

93-94.  It  is  hard  to  prove  that  a  sound  produces  another  which  is 
either  similar  or  homogeneous  to  it.  Nor  are  we  cognisant  of  any  grounds 
for  believing  the  production  (of  sounds)  to  extend  on  all  sides  (specially 
as  waves  and  ripples,  which  you  cite  as  an  instance  of  the  method,  proceed 
in  a  single  direction). 

94-95.  And  again,  it  is  not  possible  for  foregoing  sounds,  that  are 
entirely  destroyed  (without  leaving  any  trace),  to  produce  the  subsequent 
sounds,  which  had  absolutely  no  existence  before.  And  just  as  the  possi- 
bility of  a  series  of  cognitions  (has  been  rejected  under  Niralambanavdda), 
so  too  is  the  possibility  of  a  series  of  sounds  (inadmissible). 

95-96.     In  the  case  of  the  Waves, -since  they  have  a  certain  velo- 

90.92  We  do  not  cognise  the  sound  heard  to  be  different  from  the  sound  uttered. 

91.92  if  an  immaterial  entity  were  to  have  such  an  effect,  then  such  effects  (sounds) 
would  be  possible,  even  beneath  the  ground  (i.e.,  the  sound  produced  above  the  ground 
would  be  heard  in  the  nether  world):  because  an  immaterial  object  would  never  be  re- 
tarded in  its  progress  by  any  such  interceptions  as  those  presented  by  material  objects, 

like  the  Earth,  &c. 

92.93  Sound  being  immaterial,  what  would  be  the  means  whereby  we  could  accept 
the  theory  that  the  series  of  these  sounds  stops  short  at  a  certain  point,  beyond  winch 
it  does  not  go.  And  since  no  such  cause  can  be  found  there  would  be  an  endless  series 
of  a  sound,  which  would  thus  come  to  be  heard  simultaneously  by  the  whole  world. 

If  sound  be  immaterial,  how  could  we  explain  the  fact  of  its  being  produced  m  one 
direction,  or  the  fact  of  its  being  caused  in  the  wake  of  word-carrents-both  of  which 
are  possible  only  with  material  objects  ? 

93  Since  a  sound  cannot  be  a  material  cause,  it  cannot  produce  another  sound. 

94-96  A  sound  on  being  produced  is  instantly  destroyed  and  no  trace  of  it  is  left  be- 
hind. How  then  can  this  be  the  cause  of  the  next  sound  in  the  Series,  which,  till  then, 
has  had  no  sort  of  existence  ? 

96.96  A  ripple  has  a  certain  velocity  for  a  long  time  after  its  first  appearance,  and 
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city  (motion )  and  action,  it  is  possible  for  them  to  produce  effects  in  places 
other  than  that  of  the  cause  (i.e.,  the  first  ripple,  having  motion,  can  pro- 
duce another  ripple,  even  at  a  distance  from  it).  Because  the  action 
of  such  (mobile)  causes  lasts  so  long  as  the  velocity  (or  motion) 
lasts. 

96-97.  (Granting  such  a  production  of  sounds)  this  production  could 
not  be  impeded  by  the  intervention  of  walls,  &c,  because  the  existence  of 
an  immaterial  substance  (like  sound)  in  the  midst  of  a  material  substance 
(like  the  wall)  is  not  impossible. 

97-98.  And  further,  Walls,  &c,  do  not  serve  either  to  destroy  or 
remove  the  Akaga  (and  hence,  sound  being  a  property  of  Akaga  cannot  be 
destroyed  or  in  any  way  intercepted  by  the  Wall).  Therefore,  even  inside 
the  Wall,  Akaga  cannot  be  rendered  imperceptible. 

98-99.  If  Akaga  did  not  formerly  exist  in  the  place,  then  the  very  ex- 
istence of  the  Wall,— as  also  of  all  its  inner  parts, — would  be  a  contradiction 
(because  all  tilings  exist  in  space,  which  is  the  same  as  Akaga).  Because 
these  cannot  have  any  existence  in  a  material  substance. 

99-100.  If  it  be  held  that  "  the  Akaca  bears  only  the  production  of 
such  sounds,  which  are  free  from  any  contact  with  a  substance  having  the 
character  of  an  interceptor," — such  a  statement  has  no  reasons  in  its 
favour. 

100-101.  This  statement  cannot  be  said  to  be  proved  by  Apparent 
Inconsistency  ;  inasmuch  as  the  fact  (of  sound  being  intercepted)  is  cap- 
able of  being  otherwise  explained.  And,  as  a  matter  of  fact,  this  (Appar- 
ent Inconsistency)  is  not  held  to  be  a  means  of  right  notion  by  those  who 
admit  of  only  two  such  means  ( Sense-perception  and  Inference). 

so  long  as  this  velocity  lasts,  it  will  go  on  producing  other  ripples.     This  is  not  possible 
in  the  case  of  sound,  which  has  neither  velocity  nor  motion. 

91.98  Because,  being  immaterial  and  all-pervading,  the  Akaga  must  have  existed  in 
the  place,  prior  to  the  erection  of  the  wall ;  and  since  it  could  not  be  in  any  way  inter- 
cepted by  the  presence  of  the  wall,  it  must  be  admitted  to  continue  in  the  place  even 
after  the  wall  has  been  built. 

99-99  «  Because,  &c.  "—Since  it  is  so,  they  must  be  held  to  have  their  existence  in 
an  immaterial  entity  like  Akdfa. 

99-100  This  qualification  is  a  saving  clause  against  the  argument  based  on  the 
intervention  of  the  wall.  The  objection  means  to  imply  that,  since  the  sound,  in  the 
case  of  the  presence  of  a  wall,  is  in  contact  with  an  intercepting  substance  in  the  shape 
of  the  wall,  therefore  it  cannot  be  said  to  be  produced  when  its  progress  has  been  stop- 
ped by  the  wall.     Hence,  behind  the  wall,  the  sound  is  not  heard. 

100.101  it  is  on]y  when  a  fact  is  not  cognisable,  and  cannot  be  explained  without  the 
admission  of  a  certain  other  fact,  that  this  latter  is  accepted  on  the  (otherwise)  apparent 
inconsistency  of  the  former  fact.  In  the  case  of  sound,  however,  all  the  facts  are  ap- 
plicable in  accordance  with  the  MimSnadka's  theory.  Therefore,  there  is  no  Incon- 
sistency that  would  lend  support  to  any  new  theory. 
54 
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101-102.  Nor  can  the  assumption  be  said  to  be  due  to  Inference;  in- 
asmuch as  do  relation  (of  concomitance)  is  perceived  (to  exist  between  pro- 
duction and  any  iuvisible  entity,  as  the  intermediate  sounds  propounded 
by  the  Vaigeshika).  If  it  be  urged  that  "we  could  have  the  Inference 
from  a  general  affirmative  premise, —  "  then,  in  that  case,  your  reasoning 
wouVd  be  contradictory. 

,,  102-103.  Thus,  (if  it  be  argued  that) — "a  sound  is  productive  of 
homogeneous  sounds, — because  it  is  a  property, — like  the  Sense-organs  (of 
Taste,  &c.)," — (this  would  be  met  by  the  counter-argument  based  upon  the 
same  premise) :  viz:  A  sound  is  not  productive  of  other  sounds, — for  the  same 
reason  (i.e.,  because  it  is  a  property,  and  properties  are  not  productive  of 
other  properties).  (And  if  the  production  of  other  sounds  were  like  the 
productions  of  the  Sense-organs,  then,  as  these  latter  appear  in  the  same 
point  of  space  as  is  occupied  by  the  Sense-organ,  so  in  the  same  manner, 
the  intermediate  sounds)  would  appear  in  the  same  place  as  that  occupied 
by  the  primary  sound  (and  thus  there  could  be  no  ti'ansmission  of  sounds). 

J  03-105.  Because  (it  is  a  matter  of  common  experience  that)  the 
place,  which  is  occupied  by  the  parts  of  the  piece  of  cloth,  is  also  the  place 
where  all  its  properties  exist,  and  it  is  the  same  place  where  the  whole 
(piece  of  cloth)  made  up  of  the  parts  also  exists ;  and  the  properties  of  the 
whole,  too,  occupy  the  same  place  (as  is  held  by  the  "Whole  itself).  Thus, 
we  have  co-extensiveness  (of  the  properties  of  the  Cause  and  those  of  the 
Caused).  In  the  same  manner  (we  could  infer  that),  all  the  (subsequent 
intervening)  sounds  have  no  place  other  than  that  held  by  the  primary 
(first)  sound. 

105-106.  A  sound  does  not  produce  another  sound, — because  it  is  a 
sound, — like  the  fiual  sound  (where  the  series  of  the  Vaigeshika  ends). 
Similarly,  Conjunction  and  Disjunction  (held  by  the  Vaigeshika  to  be 
productive  of  sounds)  (do  not  produce  sounds) — because  they  are  so  (i.e., 
because  they  are  Conjunction  and  Disjunction), — like  any  other  ordinary 
Conjunction  and  Disjunction. 

106-107.  In  fact,  the  theories  of  the  movement  of  the  sound,  and 
that  of  the  auditory  sense, — as  held  by  the  Jaina  and  the  Sankhya  respect- 
ively,— are  more  reasonable  than  the  above  (Vaigeshiha)  theory.  But- 
these,  too,  become  untenable,  on  account  of  the  following  reasons. 

101.102  The  Inference  from  general  affirmation  is  shown  in  the  first  half  of  the 
Karika.     "  Contradictory  "—also  proving  a  proposition  aimed  at. 

106.106  A  syllogism  proving  the  fact  of  sounds  not  producing  sounds. 

106-101  The  Jaina  theory  is  that  the  sound  having  been  uttered  travels  bodily  to  the 
ear  of  the  hearer.  And  the  Sunkhya  theory  is  that  the  sense  being  all-pervading  travels 
to  the  region  where  the  sound  is  produced. 
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107-108.  The  travelling  of  sound,  as  proposed  by  the  Jaina,  is  an 
imperceptible  fact,  as  are  also  the  materiality  and  tangibility  (of  sounds) 
the  suppression  of  existing  sounds,  non-cognisability  by  the  tactile  sense 
(even  in  presence  of  its  tangibility),  and  the  existence  of  many  subtile  fac- 
tors (technically  called,  by  the  Jainas,  "  Pudgala  "). 

109.  How  can  there  be  any  production  (of  the  final  perceptible 
sound)  by  means  of  these  (subtile  factors),  which  are  imperceptible  (and 
as  such  incapable  of  producing  perceptible  entities)  ?  And,  from  what  dfcrfc 
of  diversity  in  the  process  of  production  would  proceed  the  diversity  of 
the  Letters  (appearing  in  the  sound)  ? 

110-111.  In  the  absence  of  fluidity  in  these  (subtile  factors),  how  can 
they  be  said  to  be  mixed  up  (into  a  complete  whole,  in  the  shape  of  the 
sound)  ?  And  (even  if  such  mixing  up  be  admitted,  as  in  the  case  of  a 
lump  of  flour),  how  is  it  that  in  the  travelling  (from  the  region  where 
the  sound  is  produced  to  that  where  it  is  heard),  the  sound  is  not  dissi- 
pated (and  blown  away)  by  the  air- currents  ? — specially  as  these  parts 
(i.e.,  the  subtile  factors  making  up  the  sound)  are  extremely  light  (being 
subtile)  and  are  not  bound  together  (into  a  composite  whole)  by  any  thing. 
And  just  as  a  lump  of  clay  is  shattered  (into  fragments)  by  striking 
against  trees,  so  would  the  sound  also  (be  shattered  into  its  imperceptible 
component  fragments  by  its  striking  against  trees,  &c,  intervening  in 
its  path,  from  the  place  of  production  to  that  of  its  cognition). 

112-113.  (If  the  sound  be  held  to  be  a  component  whole,  made  up  of 
parts,  then)  having  entered  into  the  Ear  of  one  man,  it  could  not  be  heard 
by  others.  Nor  is  there  any  cause  for  the  multiplicity  of  intervening 
sounds.  Nor,  lastly,  is  it  possible,  for  one  and  the  same  (component 
sound)  to  travel  on  all  sides  (in  order  to  be  heard  by  different  persons). 

113.  Even  in  accordance  with  the  theory  that  it  is  the  Auditory 
Sense  that  moves  (to  the  region  where  the  sound  is  produced), — such  (motion 
of  the  Auditory  Sense)  is  not  possible.  And  if  (it  be  held  that)  it  is  the  func- 
tion (or  action  of  the  Ear)  that  travels,  then  (in  that  case)  it  would  mean 
the  assumption  of  two  imperceptible  factors  (since  neither  the  function  of 
the  Ear  nor  the  travelling  of  the  function  is  perceptible).     And  further, 

107.103  This  Kdrikd  enumerates  the  various  imperceptible  facts  assumed  (without 
aDy  reason)  by  the  Jaina. 

110.1U  No  mixing  up  is  possible  unless  the  factors  mixing  up  have  a  certain  degree 
of  fluidity  and  consequent  viscidity. 

The  air-currents  blow  away  the  flour  5  so  would  they  blow  away  the  sound  into 
fragments  ;  hence  it  would  be  impossible  for  any  sound  to  be  heard. 

112.113  A  material  component  object  having  entered  one  ear,  will  remain  there  in  its 
entirely,  as  it  is  not  possible  for  such  an  object  to  remain  in  more  than  one  place  at  one 
and  the  same  time.  And  we  have  no  grounds  for  holding  that  when  a  sound  is  produc- 
ed, many  sounds  follow  in  its  wake  and  spread  all  rouud. 
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(in  this  theory)  you  would  have  a  modification  (of  the  Auditory  Sense)  by 
a  distant  object  (viz.,  the  sound,  which  is  always  produced  at  a  certain  dis- 
tance from  the  Ear). 

114-115.  If  it  be  held  that  (the  Auditory  Sense)  gets  (at  the  distant 
sound),  on  accout  of  its  all-pervading  character, — then,  this  fact  would 
apply  equally  well  to  the  case  of  very  distant  sounds  (and  hence  all  sounds 
would  be  heard  equally  well)  ;  and,  as  such,  the  modification  or  non-modi- 
fication (of  the  Auditory  Sense)  would  be  brought  about  by  all  sounds 
equally,  and  not  differently  (the  difference,  in  our  theory,  being  based  upon 
the  distance  or  the  proximity  of  the  sound  produced). 

115-116.  If  it  be  held  that  the  Auditory  Sense  is  modified  by  those 
(sounds)  that  have  no  (particular)  relation  with  it ;  then,  as  shown  above, 
non-relation  being  equal  (in  the  case  of  sounds  near  and  distant),  there 
would  be  no  speciality  in  the  near  sound  (whereby  such  sound  would  be 
heard,  and  not  the  one  at  a  distance). 

116-117.  And  further,  the  function  of  the  Auditory  Sense,  being  im- 
material, could  not  be  intercepted  by  any  material  obstacles  ;  and  hence, 
wherefore  should  an  intercepted  sound  not  be  heard  ? 

117-119.  If  the  modification  were  to  belong  to  the  Auditory  Sense 
(which  the  Sankhya  holds  to  be  all-pervading),  then  there  would  be  no  rea- 
son for  any  limit  (as  to  the  reach  of  its  cognition, —i.e.,  it  would  cognise  all 
sounds)  ;  nor  would  it  be  possible  for  the  function  of  the  Auditory  Sense  to 
be  urged  mostly  in  the  same  direction  as  the  wind  (and  as  such  the  greater 
reach  of  the  sound  in  that  direction  would  not  be  explicable)  ;  and  it 
would  be  as  possible  for  it  to  be  intercepted  in  that  direction  and  to  move, 
with  greater  facility,  against  the  wind  (which  facts  militate,  against  the 
fact  of  the  greater  audibility  of  sounds  in  the  said  direction  )  ;  because, 
in  that  case,  the  help  of  the  wind,  belonging  to  the  Auditory  Sense,  would 
not  belong  to  the  sound. 


119-120.  Those  who  hold  that  the  sound  is  cognised  by  the  Auditory 
Sense,  without  coming  in  contact  with  it, — will  have  this  non-contact 
applicable  equally  to  the  case  of  distant  and  near  sounds  (and  hence  there 
could  be  no  difference  in  the  hearing  of  these). 

120-121.    And  in  that  case,  both  in  the  case  of  distant  and  near  sounds, 

US.114  Now  begins  the  refutation  of  the  Sankhya  theory. 

116.111  «  Intercepted"  by  obstacles,  like  a  wall,  &c. 

119.1X0  This  Kdrika  and  the  next  meet  the  Bauddha  theory  tbat  the  Auditory  Sense 
cognises  the  sound  without  coming  in  any  sort  of  contact  with  it. 

120 j  21  SinCe  all  sounds  would  be  equal  in  having  no  contact,  and  as  such  equally 
cognisable. 
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cognition  or  non-cognition  would   be  equally  possible.     A.nd  there  would 
be  no  sequence,  or  intensity  or  lowness,  &c,  of  sounds. 


121-122.  Therefore,  we  must  now  enquire  into  the  process  of  hear- 
ing, from  the  standpoint  of  the  Qrotrhja  (the  Mimansaka).  It  is  ar>  un- 
doubted fact  (of  perception)  that  (in  speaking)  the  internal  Air,  being 
struck  by  the  mental  effort  (of  the  speaker)  moves  (out  of  the  mouth).     ' 

122-123.  And  this  (Air)  requires  (for  going  out  of  the  throat)  the 
conjunction  and  disjunction  of  the  (tongue  with  the)  palate,  &c.  And  since 
the  Air  has  a  cei'tain  force  (with  which  it  moves),  it  moves  along  so  long  as 
this  initiatory  force  lasts. 

123-124.  And  it  is  also  certain  that,  in  moving  along,  the  Air  and 
its  constituent  particles  come  in  contact  with,  and  are  disjoined  from,  the 
still  (calm)  Air  (through  which  it  passes). 

124-125.  Having  reached  the  Akaca  (Space)  in  the  Ear,  the  Air  im- 
parts a  certain  faculty,  or  potency,  to  the  Auditory  Sense;  and  since  the 
sound  is  heai'd  only  when  this  (faculty)  appears,  therefore,  we  admit  of  its 
existence  in  the  shape  of  a  change  (SansJcara,  produced  in  the  Sense), — and 
this  is  the  only  imperceptible  factor  that  we  assume. 

125-126.  And  this  "  faculty  "  that  we  assume,  is  like  the  faculty  of 
producing  (the  sound,  held  by  the  other  party);  and  it  is  nothing  more  than 
that.  And  similarly  (i.e.,  as  in  the  case  of  the  opposite  theory)  we  would 
assume  particular  faculties  from  the  fact  of  the  cognition  of  particular 
sounds. 

126-127.     The  production  of  Words  (and  sounds)  having  been  rejected, 

121.122  With  this  begins  the  expounding  of  the  proper  Mimansaka  theory — Cf.  the  fol- 
lowing Kdrikds  of  Panini — "  The  soul  having  cognised  the  objects  produces  in  the  mind 
a  desire  to  speak  ;  it  strikes  the  fire  in  the  body  ;  and  this  fire  moves  the  air  inside  ;  this 
air  moving  up  strikes  the  head  (brain  ?)  and  returns  to  the  month,  and  there  brings 
forth  the  Word."  Such  is  the  production  of  the  sound  of  the  word  ;  this  sound  strikes 
the  outer  air  with  a  certain  force  ;  and  so  far  as  this  force  lasts  in  the  outer  air,  up  to  that 
place,  and  till  that  time,  the  word  is  heard.  It  is  shown  in  the  KdriJcd  that  every  item  of 
tliis  theory  is  amenable  to  perception,  the  only  supersensuous  element  being  that  of  the 
change  produced  in  the  Ear  by  the  sound.  Whenever  the  ordirary  Air  is  struck  by 
anything  it  moves ;  and  so  it  must  be  with  the  Air  in  the  body. 

123.121  And  since  it  comes  in  contact  with  the  calm  Air  all  round,  therefore  it  is  quite 
possible  for  the  sound  to  be  disseminated,  and  spread  along,  on  all  sides  of  its  source. 

126.128  They  too  assume  the  appearance  of  a  faculty  in  the  ear,  like  us.  They 
make  the  faculty  productive  of  the  sound,  while  we  only  hold  it  to  be  capable  of  mak- 
ing the  ear  cognise  the  sound.  So  the  fact  of  assuming  an  imperceptible  faculty  is  com- 
mon to  both  of  us. 

126.181  The  production  of  sounds  is  rejected  under  the  Sutra  "  Dar<;anasya  pardr- 
thatvdt."  (I-i-18). 
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— since  the  process  of  hearing  them  is  not  otherwise  explicable, — we  assume 
the  (imperceptible)  fact  of  specific  changes  being  produced  (in  the  Auditory- 
Sense)  by  the  sounds. 

127-128.  That  which  proves  the  existence  of  such  a  faculty  of  sounds 
(producing  the  changes)  is  the  fact  of  (the  change)  appearing  only  when 
that^  faculty  exists  ; — just  as  in  the  case  of  the  faculty  of  the  Auditory 
Sense  (which  is  proved  by  thefactof  hearing  appearing  only  when  the  faculty 
extsts).  And  the  intellect  (that  was  engaged  in  the  assumption,  or  explana- 
tion, of  the  production  of  the  change)  is  taken  up  by  the  same  (i.e.,  by 
the  assumption  of  the  faculty  of  sounds  to  bring  about  the  changes). 

128-130.  The  interception  caused  by  a  Wall,  &c,  is  quite  possible,  in 
the  case  of  the  Air.  And  the  striking  against  the  tympanum  (of  which  we  are 
at  times  cognisant)  is  due  to  the  great  force  of  the  Air-current.  And  since 
the  Air  has  its  own  intensity,  as  well  as  that  of  its  velocity,  perishable, — 
and  since  it  moves  along  in  a  certain  order  of  sequence, — therefore,  it 
comes  to  be  the  sole  cause  of  the  change  (in  the  Auditory  Sense)  of  the 
order  of  sequence  (in  the  hearing  of  the  sound),  as  also  of  the  intensity  and 
lowness,  &c.  (of  the  sound). 

130-132.  It  is  this  "modification"  (of  the  Auditory  Sense)  as  the 
means  of  the  comprehension  of  sounds,  that  some  people,  (Bhartrmitra, 
&c),  thinking  themselves  to  be  learned,  hold  to  be  the  "  Auditory  Sense  " 
itself.  But  this  is  only  a  changing  of  (or  play  upon)  names  ;  and  yet 
they  feel  elated  in  their  own  minds  (at  having  discovered  a  new  theory)  ; 
whereas  this  pride  is  only  false,  inasmuch  as  they  have  not  discovered 
anything  new. 

132-133.  The  Bhashya  too,  has  not  mentioned  the  "Auditory  Sense" 
to  be  anything  other  than  a  change  produced  by  the  sounds.  Beyond 
this,  what  else  have  they  found  to  be  indicated  by  the  word  "Auditory 
Sense"  (that  they  seek  to  improve  upon  the  Bhashija)? 

133-135.     People  always  use  the  word  "  Sanskdra"  ("modification") 

1S7.123  "  Intellect,  &c,"  when  we  enquire  into  the  production  of  this  change,  we  are 
satisfied  by  the  assumption  of  such  a  faculty  in  the  sounds  uttered. 

12S.180  By  "Etc.,"  are  meant  the  facts  of  the  sound  being  heard  near  and  not  at  a 
distance,  the  fact  of  its  greater  reach  in  the  same  direction  as  the  wind,  its  diffusion 
on  all  sides  (caused  by  the  current  of  Air  passing  on  all  sides). 

1S0.1J2  They  hold  the  Modification  to  be  the  Sense.  They  admit  of  the  Modification 
and  the  Sense  both ;  but  change  their  names. 

122.183  The  only  difference  between  our  statement  of  the  fact  and  theirs  is,  that 
they  call  the  "faculty"  itself  the  "  Auditory  Sense;"  while  we  apply  this  name  to  an 
Entity  (a  sense-organ)  endowed  with  this  faculty.  And  that  the  latter  fact  is  true 
is  proved  by  our  every-day  experience. 
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as  a  generic  name  applicable  (in  common)  to  all  entities  belonging  to  the 
same  class  (of  "  supersensuous  entities,"  to  which  the  aforesaid  faculty 
of  the  Auditory  Sense  belongs), — the  existence  of  which  entities  is  infer- 
red from  their  effects.  But  the  word  "  Crotra  "  (Auditory  Sense)  is  not 
known  (by  people)  to  have  any  connection  with  the  denotation  of  the  word 
"  Sanshara ;  and  as  such,  the  word  "Auditory-Sense"  cannot  renounce 
its  own  specific  denotation  (known  to  every  person),  and  denote  ^die 
"Sanshara"  (which  is  always  known  to  be  only  a  generic  entity). 

(135-136). — The  author  of  the  Bhashya  has  laid  down,  in  the  begin- 
ning, the  "  nou-optionality  "  of  the  denotations  of  words.  And  this  (rule) 
would  be  surely  violated  by  those  (who  optionally,  without  any  grounds) 
attribute  the  word  "  Crotra  "  to  the  Sanshara. 

136-137.  The  word  "  Crotra "  is  known,  by  all  men,  to  apply  to 
to  something  other  than  the  Sanshara.  And  hence  (by  asserting  it  to 
mean  Sanshara)  we  would  separate  the  word  "  Crotra "  from,  its  well- 
known  signification,  without  any  reason. 

137-J38.  It  is  established,  on  the  ground  of  Scriptures,  that  the  Sense- 
organs  accrue  to  the  man,  while  he  is  yet  in  the  womb ;  and  this  shows  that 
they  exist  even  prior  to  the  appearance  of  their  effects  (cognitions).  And 
this  (Scriptural  Assertion)  is  violated  (by  the  theory  that  the  Auditory 
Sense  is  identical  with  Sanshara). 

J 38-139.  And  further,  the  relation  of  the  word  with  the  meaning, 
cannot,  in  any  way,  be  created  (anew)  by  us.  If  the  Auditory  Sense  be  held 
to  be  momentary  (as  it  necessarily  must  be,  if  it  be  held  to  be  identical 
with  Sanshara,  which  is  only  momentary), — then  the  relation  of  this  (word 
"  Crotra  ")  with  its  meaning  (Sanshara,  which  is  produced  by  sounds,  and 
as  such  a  caused  entity),  could  not  but  be  such  as  is  created  by  us  (and  as 
such  non-eternal).  (And  this  would  go  against  the  theory  of  the  eternality 
of  the  relation  of  Words  with  their  meanings,  as  held  by  all  the  Mimansa- 
has.) 

139-140.  If  it  be  urged  that  "  the  same  would  be  the  case  with  the  word 
'Sanshara'  (which  is  admitted  by  the  Mimansaha  to  denote  Sansharas, 
that  are  momentary  and  non-eternal)," — then  (we  reply  that.)  other 
Sansharas  remain  (even  when  one  Sanshara  has  been  destroyed;  and  we 
hold  the  denotation  of  the  word  "Sanshara  "  to  apply  to  the  class  "Sans- 
hara," which  is  eternal).  (Apart  from  the  class)  however,  there  are 
some  individual  Sansharas  (as  those  of  the  Yogi)  that  continue  for  hundreds 
of  years.  Hence,  the  relation  of  the  word  "  Sanshara  "  with  the  Samhara 
(considered  either  as  a  class,  or  as  an  individual)  can  never  be  destroyed. 

181.188  "Violated"  —  because  the  Sunslcdra  is  concomitant  with  the  cognition  of  the 
word;  buttheie  ia  no  such  cognition  in  the  womb;  while  the  Qruti  declares  that  the 
senses  accrae  to  the  child  in  the  5th  month  after  conception. 
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140-141.  Then  again,  tbe  word  "  Crotra"— prior  to  the  (production 
of  the)  Sanskara,  as  also  after  it,— is  always  known  to  apply  to  an  object 
located  in  a  certain  place  (part  of  the  body,  viz.,  the  Ear). 

142.  And  we  can  hold  the  continuance  (permanence)  of  the  "Audi- 
tory Sense"  on  the  ground  of  its  being  a  sense,  like  the  "Tactile  Sense," 
&c.  *  And  hence  it  cannot  be  said  to  be  momentarily  created  (and  as  such 
cannot  be  identical  with  a  "  Sanskara,"  that  is  created  and  destroyed 
at  every  moment). 

143.  If  by  contact  with  sound,  the  "Auditory"  Sense  were  to  be 
produced  (as  held  by  those  who  hold  the  sense  to  be  identical  with  Sans- 
kara, which  is  produced  by  the  sound), — then  how  is  it  that  it  is  not 
found  (to  be  produced)  in  the  case  of  the  deaf  person  ? 

144.  Because  that  which  does  not  exist  in  a  person,  is  naturally 
capable  of  being  produced,— therefore,  the  "Auditory  Sense,"  which  is 
wanted  (for  the  cognition  of  sounds),  would  be  produced,  even  for  the  deaf 
(which  is  impossible). 

145-146.  If  it  be  urged  that  "  the  same  contingency  would  apply  to 
the  theory  of  Sanskara  (being  produced  by  the  sound),"— (then  we  reply 
that),  the  Sanskara  cannot  be  produced  in  the  Sense  which  has  been 
destroyed  (or  deranged,  as  it  is  in  the  deaf).  Sounds  are  unable  to  pro- 
duce any  changes  (Sanskara)  in  the  "Auditory  Sense"  (of  the  deaf) 
which  is  covered  over  by  derangements.  But  if  it  be  held  that  it  is  the 
Sense  (of  audition)  itself,  which  (being  identical  with  Sanskara)  is  pro- 
duced (by  sounds),  then,  in  that  case,  there  could  be  no  obstruction  (to 
the  production  of  the  Auditory  Sense,  even  in  deaf  persons). 

146-147.     Those    (Vaigeshilcas)  who  hold  the  Senses  to  be  material 

110.141  This  anticipates  the  following  argument  :  The  line  of  argument  that  the  Ml- 
mansaka  follows  with  regard  to  the  signification  of  SansMra  by  the  word  "Sanskara," 
•would  also  apply  to  the  case  of  the  signification  of  Sanskara  by  the  word  "  Qrotra." 
The  sense  of  the  Kdrika  is  that  this  is  not  possible,  inasmuch  as  Sanskara  is  held  to  be 
signified  by  the  word  "  Sanskara,"  simply  because,  apart  from  the  Sanskara  this  word 
is  found  to  have  no  meaning.  In  the  case  of  the  word  "  Qrotra,"  on  the  other  hand, 
even  prior  to,  and  after  the  Sanskara  has  appeared  and  disappeared,  it  is  found  to 
denote  the  Ear  in  the  body  ;  therefore  the  word  "  Qrotra"  cannot  be  accepted  to  denote 
Sanskaras. 

143  The  Ear  of  the  deaf  comes  in  contact  with  the  sound  ;  and  this  contact,  produc- 
ing his  Auditory  Sense,  would  wake  the  sound  heard  by  him. 

14*  It  cannot  be  urged  that  the  deaf  does  not  have  the  Sense,  because  he  has  not 
got  it.  Because  it  is  only  that  which  one  has  not  got  which  can  be  produced  by  ade- 
quate causes. 

146.148  The  sense  of  this  objection  is  that  if  the  cognition  of  sound  be  due  to 
Sanskara,  it  would  be  produced  for  the  deaf  also,  and  he  would  also  hear  sounds. 

1*6.141  The  word  "  Sanskaras,"  as  applied  to  the  case  of  the  Auditory  Sense  (a  well- 
known  object),  means  the  capability  of  the  Sense  to  bring  about  an  effect  in  the  shape  of 
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(each  Sense  belonging  to  a  particular  material  substance)  hold  a  certain 
part  of  Akaga  to  be  the  Sense  of  Audition.  And  how  would  you  (who  hold 
that  the  Sense  is  produced  by  the  sound)  reject  the  fact  of  the  existence  of 
this  (part  of  Akaga,  as  the  Auditory  Sense),  even  prior  to  the  (production 
of  the)  sound  ? 

147-148.  The  capability,  of  a  certain  well-known  object,  to  Bring 
about  a  certain  effect, — which  (capability)  is  brought  about  by  other 
agencies, — is  what  is  known  to  be  denoted  by  the  word  "  Sanskfira  "  ;  and 
on  what  grounds  would  you  reject  the  fact  of  this  denotation  ? 

148-149.  The  mere  denial  (without  any  reasons)  of  facts  ordinarily 
well-known,  and  supported  by  the  Scriptures,  is  a  profitless  waste  of  labour 
(lit.,  useless  shedding  of  perspiration), — like  the  (dog's)  chewing  of  the 
cows'  horns  (which  does  not  give  it  any  food,  and  is  mere  waste  of  labour). 

149-150.  If  it  be  absolutely  necessary  to  deny  the  assertion  of  the 
Naiyayika  (as  to  a  certain  part  of  Akaga  being  the  Auditory  Sense), — then 
you  must  seek  to  establish  the  fact  of  space  ("  JDik  ")  being  the  Sense  of 
Audition,  on  the  ground  of  its  being  laid  down  in  the  Veda. 

150-152.  "  The  Auditoi^y  Sense  returns  to  the  Quarters  (i.e.,  to  Space)" 
— such  is  the  assertion  of  the  Veda,  in  the  chapter  on  "Dissolutions" 
(where  it  is  asserted  that  the  various  Senses  return  to  the  various  material 
substances).  And  this  assertion  implies  that  the  Sense  returns  to  its  primary 
condition  (Space).  Just  as,  with  regard  to  the  "  Sense  of  Vision,"  we  have 
the  passage  "  the  Sense  of  Vision  returns  to  the  Sun,"  which  means  that 
the  primary  condition  of  the  Sense  of  Vision  is  Fire  (or  Light), — so,  exactly 
in  the  same  manner  (the  passage  declaring  the  return  of  the  Sense  of  Audi- 
tion to  Space  means  that)  the  Sense  of  Audition  is  constituted  by  Space 
(which  is  its  primary  condition). 

152-153.  Space  is  all-pervading  and  one,  and  extends  as  far  as  the 
Akaca ;  and  when  this  (Space)  is  limited  within  the  region  of  the  ear 
(in  the  body),  it  becomes  the  "  Auditory  Sense," — just  as  Akaga  is  held  to 
be  (by  the  Vaiceshikas). 

153-151.  And  the  arguments, — that  the  Vaigeshika  can  urge  in  favour 
of  the  theory  that  the  Auditory  Sense  is  a  part  of  Akaga, — will  all  apply 
equally  well  to  our  theory  that  the  Auditory  Sense  is  a  part  of  Space. 
The  only  difference  is  that  our  theory  is  supported  by  the  Veda  (while 
the  Vaigeshika  theory  is  opposed  to  it). 

154-155.     Therefore  the  "  Auditory  Sense  "  must  be  held  to  be  that 

the  cognition  of  sounds  ;  and  this  capability  is  due  to  the  sound-waves  in  the  air  striking 
them.  This  is  known  to  all  men.  And  on  what  grounds  do  you  seek  to  deny  the  fact  of 
such  signification  of  the  word  "  Sanskdra  "  ? 

163.164  The  character  of  Space  is  much  the  same  as  that  of  Akdqa. 

164.166  "  Changed,"  i.e.,  the  Sanskdra  produced  by  the  sound  belongs  to  the  part  of 
55 
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part  of  the  substance  "  Space,"  which  is  influenced  by  the  virtuous  and 
vicious  deeds  (of  the  person  to  whom  the  Sense  belongs),  and  which  ( under 
this  influence)  comes  to  be  limited  within  the  hole  of  the  Ear  (in  the  man's 
body).  Aud  it  is  this  (part  of  Space,  as  constituting  the  Auditory  Sense) 
that  is  changed  (by  the  sounds  striking  it). 


P  155-156.  Thus,  then,  the  fact  of  the  Sound  (Word)  not  persisting 
(contining  to  exist)  is  due  to  (the  absence  of)  other  things  ;  and  thus  the 
argument  (in  Sutra  7)  is  inconclusive.  If  it  be  taken  to  declare  the  fact 
of  the  non-continuance  of  the  cognition  of  the  Word,  then  we  have  such 
non-continuance  (of  cognition)  even  in  the  case  of  the  Akaca  (contained  in 
the  Well  which  has)  disappeared  (i.e.,  been  covered  up  by  the  filling  up 
of  the  well)  (and  hence  the  argument  becomes  doubtful). 

157-158.  Nor  can  destructibility  belong  to  a  substance  (like  Akdga) 
which  does  not  consist  of  (is  not  caused  by)  another  substance.  If  it  be 
urged  that  "  in  the  case  of  Akaga  we  have  an  inferential  argument  which 
proves  its  continued  existence  (even  in  the  case  of  the  filling  up  of  the 
Well),"  — then  (we  reply  that),  in  the  case  of  the  Word  too,  we  have  an 
Inference  (based  upon  the  fact  of  its  being  recognised  to  be  the  same  as 
the  one  heard  before,  which  proves  that  the  same  Word  continued  to  exist 
all  along). 

158-159.  On  account  of  the  use  of  the  word  ".Karoii"  ("does,"  with 
regard  to  Words),  it  has  been  asserted  (in  Sutra  9) — that  the  word  is  a  caused 

from  which  one  infers  the  fact  of  words  being  caused, — then  (we  reply  that)  the  mere 
Space  as  constituting  the  Sense  of  Audition,  and  renders  it  capable  of  cognising  the 
sound. 

166  This  recapitulates  the  arguments  that  have  been  urged  against  the  Sutra 
"Asthdndt"  (I-i — 7). 

The  non-continuance  of  the  Word  is  due  to  the  fact  of  the  non-continuance  of  the 
object  signified  by  the  Word,  and  not  to  the  destruction  of  the  Word.  And  as  for  the 
non-continuance  of  the  cognition  of  the  Word,  this  cannot  be  any  ground  for  asserting 
the  Word  to  be  caused,  and  non-eternal.  Because  if  this  be  accepted  to  be  sufficient 
ground  for  snch  conclusion, — then  that  would  apply  also  to  Akdga,  which  is  known  to  be 
caused  and  eternal.     And  hence,   the  argument  becomes  doubtful. 

161.168  With  this  begins  the  consideration  of  the  fourteenth  Sutra,  which  meets  the 
argument  urged  in  the  Sutra  "  'Karotigabdat"  (I— i — 8). 

The  word  "  Karoti"  properly  signifies  the  production  of  something  that  did  not 
exist  before.  But  this  is  not  applicable  to  words ;  because  even  when  we  have  the  asser- 
tion "  Qabdankuru  "  the  word  has  existed,  before  the  assertion,  and  the  utterance  of  the 
word  by  the  person  directed  ;  and  as  the  word  existed  already,  the  person  cannot  be  said 
to  produce  something  that  did  not  exist  beforehand.     And  hence  your  argument  fails. 

If  it  be  urged  that  it  is  not  on  the  basis  of  such  production  that  we  assert  the  fact  of 
words  being  caused  ;  but  it  is  on  the  fact  of  people  making  such  assertion  as  "  Qabdankuru," 
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entity.  But  the  proper  meaning  of  the  word  ("  Earoti")  is  not  applicable 
(to  the  case  of  Words).  If  the  mere  assertion  ("  Cabdam  kuru  ")  be  said 
to  be  (the  ground  for  holding  words  to  be  caused),  then  the  argument 
becomes  contradictory  (not  proving  the  desired  conclusion), — for  those  who 
hold  (the  Word)  to  be  caused  (produced)  by  the  action  of  that  person 
(who  is  directed  as  "  Cabdam  kuru").  Because  we  meet  with  such  asser- 
tions  (or  directions)  even  in  the  case  of  "  cowduug,"  &c,  which  are  not  pro- 
duced by  the  person  directed. 

159-160.  If  it  be  urged  that,  "  the  cowdung  is  certainly  a  caused  entity 
anyway," — (we  reply  that)  we  also  come  across  with  such  assertions  as 
"  akagam  kuru"  ("produce  emptiness"). 

160-162.  If  it  be  urged  that  "the  Akaga, — being  only  a  removal 
(Negation)  of  covering  (and  this  being  brought  about  by  the  action  of  the  re- 
moval),— is  also  a  caused  entity,"  then  (we  reply  that)  even  to  the  Baud- 
dha  (who  holds  all  things  to  be  momentary  and  non-eternal),  a  negation, 
being  self-sufficient,  is  never  produced.  The  effect  of  the  action  (of  digging 
a  well,  in  accordance  with  the  direction  "produce  emptiness  (dkaca)  here," 
is  the  removal  of  the  Earth  (tilling  up  the  space)  to  some  other  place  (and 
not  the  production  of  Akaga).  And  the  Akaga,  being  a  negation  of  covering 
(granting  this  theory  for  once)  continues  ever  permanent. 

162-163.  If  it  be  urged  that,  "  since  there  can  be  no  production  of  an 
eternal  thing  (like  Akaga),  therefore  this  assertion  ("produce  Akaga")  is 
either  wrong  or  figurative," — then,  we  could  have  the  same  explanation  with 
regard  to  the  assertion  ("produce  words")  with  regard  to  the  Word  also. 

163-165.  That  which  is  the  East  of  the  people  of  Saurashtra,  is  the  South 
of  the  Malavas;  and  the  East  of  these  (Malavas)  is  the  North  of  those  (Saurash- 

f  act  of  such  assertion  cannot  prove  your  theory,  because  this  assertion  cannot  prove  that 
the  persou  (directed)  produces  the  Word  ;  because  we  meet  with  such  directions  as 
"  Gomayankuru"  (  =  collect  cowduug);  though  the  cowdung  is  not  produced  by  the  per- 
son addressed. 

169.180  "Somehow  or  other" — i.e.,  whether  it  be  produced  by  the  cow  or  by  some- 
thing else. 

If  the  instance  of  the  cowdung  will  not  do,  we  have  such  assertions  even  with  re- 
gard to  sucli  an  eternal  and  uncaused  entity  as  the  Akaga. 

150.162  If  Akaga  be  only  a  negative  entity  (removal  of  covering),— it  is  all  the  more 
eternal.     Because  even  the  Bauddha  does  not  hold  negations  to  be  non-eternal. 

The  direction  "  produce  Akaga  here  "  =  dig  out  the  Earth  from  this  place. 

162.163  The  sense  of  the  objection  is  that  Akcica  is  eternal.  Therefore  such  assertions 
cannot  apply  to  it ;  the  sense  of  the  reply  is  that  the  word  is  also  known  to  be  eternal 
from  the  fact  of  its  being  recognised  (to  be  the  same  at  different  times) ;  and  as  such  this 
too  being  eternal,  the  assertion  of  production  with  regard  to  it  must  also  be  either  wrong 
or  figurative. 

■   18S.186  VVith  this  begins  the  explanation  of  Sutra    15  :     "  The  simultaneity  (of  the 
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tras).  Therefore,  the  place  of  Sunrise  would  he  different  for  the  inhabit- 
ants of  the  two  countries,  even  though  the  Sun  is  only  one.  And  hence 
your  argument  (urged  in  I — i — 9)  becomes  uncertain. 

165-166.  One  man  sees  the  rising  and  setting  of  the  Sun  to  happen  at 
a  certain  distance  from  him;  and,  at  the  same  time,  another  man,  living  at 
a  certkin  distance  behind  (to  the  West  of)  him,  also  sees  (the  Sun  rising  and 
settjng)  at  the  same  distance  from  himself  (as  the  former  man). 

166-167.  Various  Suns  are  never  seen;  therefoi'e  there  cannot  be  a 
multiplicity  of  Suns.  And  again,  at  midday,  all  men  see  the  Sun  directly 
over  their  heads  (and  thus  too  we  have  this  simultaneous  perception  of  the 
single  Sun  at  different  places). 

167-168.  The  sun  is  seen  to  shine  over  a  certain  region  (hill,  tree,  &c.  ); 
and  when  the  person  goes  over  to  these  regions,  then  it  appears  to  shine  at 

cognition)  of  words  is  like  the  (simultaneity  of  the  perception  of )  the  Sun"  (I — i — 15). 
This  Sutra  is  in  reply  to  I — i — 9. 

To  both  countries  the  Son  rises  in  the  East.  But  the  East  of  all  conntries  is  not 
the  same,  therefore  the  place  of  sunrise  must  appear  different  to  different  countries. 
Thns  then,  just  as  though  the  Sun  is  one  only,  yet  at  one  and  the  same  time,  it  appears 
in  different  places,  so  too  with  the  Word, — though  this  is  only  one,  yet  it  is  heard  in 
different  places  at  one  and  the  same  time.  And  just  as  this  fact  does  not  prove  the 
fact  of  the  Sun  being  a  caused  entity  ;  so  the  argument  urged  by  you  in  Sutra  9  fails  to 
prove  the  cansedness,  and  consequently  non-eternality,  of  Words. 

166.188  And  as  the  Sun  appears  to  be,  at  the  same  distance,  in  the  same  direction 
from  two  persons,  one  being  behind  the  other  at  a  certain  distance;  therefore  we  must 
conclude  therefrom  that  the  Sun  appears  to  rise  and  set  at  different  places,  though  it  is 
one  only.  So  mere  simultaneity  of  the  utterance  of  a  word,  by  many  people,  cannot 
prove  its  non-eternality. 

188.187  If  the  Sun  were  held  to  be  many  on  tbe  mere  ground  of  two  persons  seeing 
it  rise  at  equal  distances  from  themselves, — then  people  who  were  not  at  a  very  great  dis- 
tance from  one  another  would  see  both  the  Suns  (i.e.,  the  one  at  an  equal  distance  from 
him,  and  the  other  at  equal  distance  from  his  friend  a  few  yards  behind  him).  But 
as  such  different  Suns  are  seen,  it  must  be  admitted  that  they  do  not  exist. 

"  And  again, — &c."  The  translation  follows  the  interpretation  of  the  Nyayaratna- 
kara.  The  Kdcika  interprets  thus  :  This  shows  another  argument  for  proving  the  unity 
of  the  Sun.  At  midday  all  men  see  one  Sun  only  ;  and  this  would  not  be  possible,  if  there 
were  many  Suns. 

167.188  This  shows  cause  wby  a  single  Sun  appears  to  be  seen  at  different  places. 
The  fact  of  people  thinking  the  Sun  to  appear  at  different  places  is  due  to  the  fact  of 
people  seeing  the  Sun  and  mistaking  it  to  be  shining  near  them.  (To  people  mistaking 
it  to  be  near  them,  the  idea  appears  that  the  Sun  has  appeared  at  "different  places  ".)  As 
for  example,  we  see  the  Sun  to  be  shining  over  a  hill,  at  a  certain  distance  from  us. 
And  when  we  go  over  to  that  hill,  from  there  too,  we  see  it  shining  at  the  same  dis- 
tance from  us  as  it  appeared  before.  And  so  on,  as  we  go  on  moving  from  one  place  to 
tbe  other,  we  find  the  Sun  shining  at  the  same  distance  from  us.  And  from  all 
this  we  conolude  that  the  Sun  is  one  and  shines  at  a  great  distance  from  us ;  but 
people  think   they  see  it   at  different  places,   because   each   man   seeing  it  thinks  it 
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a  certain  distance  from  that  place — this  distance  (sometimes)  appearing  to 
be  (equal  to,  and  sometimes)  more  than,  the  former  distance  (at  which  the 
Sun  had  appeared  to  shine  from  the  former  place.) 

168-169.  Even  in  the  case  of  an  object  which  is  comparatively  much 
nearer  to  us  (than  the  San  really  is),  we  find  that  persons, — residing  at 
places  that  are  at  different  degrees  of  distance  from  that  object,  and  conse- 
quently having  their  fronts  decidedly  different  from  one  another, — mistake 
that  distant  object  to  be  at  equal  distances  from  themselves. 

169-171.  Obj :  "In  the  case  of  the  distant  Sun,  it  is  possible  that 
persons,  not  really  seeing  the  place  (at  which  the  Sun  really  shines)  should 
have  mistaken  notions  about  that  place, — the  mistake  being  due  to  the  fact 
of  every  man  thinking  the  Sun  to  be  in  proximity  to  him.  But,  how  is  any 
such  mistake  possible  in  the  case  of  the  Word  (which  is  not  at  a  great  dis- 
tance from  the  person  hearing  it  pronounced  simultaneously  by  many  per- 
sons) ?  "  Reply  :  In  that  case  too,  the  mistake  is  due  to  the  all-pervading 
character  of  the  Word  :  inasmuch  as  in  all  the  places  that  we  come  across, 
we  find  the  Word  to  exist. 

171-172.  The  Word  has  no  parts  ;  and  as  such,  it  cannot  be  cognised 
in  parts  (like  any  large  object).  The  Word  is  always  (cognised)  as  it 
exists;  and  it  always  exists  in  its  entirety  (therefore  it  is  only  reasonable 
that  it  should  always  be  cognised  in  its  entirety,  and  never  in  parts). 

172-175.     But  the  Word  is  heard  in  certain  definite  places,  because  it 

is  shining  near  himself,  and  thus  many  people  mistaking  the  Sun  to  appear  in  proximity 
to  everyone  of  them,  the  idea  naturally  arises  that  there  are  so  many  distinct  Suns. 

168.189  Even  in  the  case  of  comparatively  nenr  objects — such  as  some  great  moun- 
tain— a  man  at  a  certain  place  sees  it  to  be  at  the  same  distance  at  which  it  appears  to 
another  man  at  a  certain  distance  from  him.  And  since  each  man  seems  to  see  the  object 
nearer  himself,  the  notion  is  likely  to  arise  that  there  are  so  many  different  mountains. 
In  the  same  manner,  when  the  chance  of  such  mistake  is  met  with  even  in  case  of 
comparatively  nearer  objects,  such  mistakes  with  regard  to  theextremely  remote  Sun  is 
only  natural. 

169. ni  Since  a  Word  is  heard  in  all  places,  it  cannot  be  either  material  (corporeal)  or 
caused,  or  non-eternal.  Because  in  one  place  having  known  a  Word,  when  we  come 
across  it  in  some  other  place,  we  at  once  recognise  it  to  be  the  same  Word.  Thus  the 
Word  is  one  only,  and  is  manifested  in  the  mouths  of  different  people,  who  cannot  be 
said  to  produce  the  Word.  The  Simultaneity  that  we  perceive,  when  we  hear  the  same 
word  pronounced  by  different  people,  belongs  to  the  utterance  (manifestation)  of  the 
ever-existing,  all-pervading  word,  in  the  mouths  of  different  people. 

111.172  If  the  word  were  heard  in  parts  then  we  could  never  cognise  the  Word  in  its 
entirety.  As  a  matter  of  fact,  the  Word  is  always  cognised  in  its  entirety.  It  is  always 
cognised  as  it  exists  (in  its  all-pervading  character)  ;  and  as  it  always  appears  in  its 
entirety,  and  like  the  Akdga  it  everywhere  exists  in  its  entirety, — it  is  only  natural 
that  it  should  be  always  cognised  in  its  entirety. 

172.176  The  Ear  cognises  a  Word  only  if  the  manifesting  utterance  is  made  in  a 
place  which  is  near  enough  to  it. 
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depends  (for  its  cognition)  upon  the  sounds  (utterances)  that  serve  to  mani- 
fest it  (i.e.,  render  it  perceptible  to  the  Ear).  And  sounds  (utterances) 
have  not  the  power  to  pervade  the  whole  Space  ;  and  as  such,  a  Word  once 
uttered  is  not  heard  continuously  all  over  the  world,  (but  only  up  to  a  place 
where  the  air-current  carrying  the  sound-vibi'ations  loses  its  force).  And 
the  Auditory  Sense  (of  man)  follows  the  differences  of  the  place  of  utter- 
ance (of  the  woi'd).  And  since  (utterances)  do  not  fill  up  the  (time  and 
space)  intervening  (between  two  utterances  of  the  word),  therefore  there 
appears  a  break  in  the  cognition  (of  the  word,  which  is  not  cognised  in 
the  intervening  time).  And  since  these  (uttei'ances)  extend  over  a  certain 
definite  limited  space,  there  appears  a  (mistaken)  notion  of  the  limited 
(non-pervading)  character  of  the  Word  (manifested  by  the  utterances). 

175-76.  Since  these  (utterances)  have  motion  and  a  certain  velocity, 
therefore,  from  whatever  place  they  proceed,  the  Word  (manifested  by 
these)  appears,  to  the  hearer,  to  come  from  the  same  place  (though,  as  a 
matter  of  fact,  the  Word  exists  in  all  places,  and  is  only  manifested  or 
rendered  perceptible  to  the  ear,  by  these  utterances). 

176-77.  Obj.  "  The  Sun  is  not  seen,  to  appear  at  different  places,  by 
one  and  the  same  man."  Reply :  It  may  not  (be  seen  by  one  man)  ;  but, 
anyway,  it  is  found  to  appear  in  different  places  (even  though  it  be  by 
different  people.) 

177-79.  If  you  hold  your  premise  ("  because  the  Word  is  cognised 
simultaneously  to  proceed  from  different  sources  ")  to  be  qualified  (by  the 
specification  that,  in  case  of  the  Word,  the  simultaneous  coguition  is  "  by 
one  and  the  same  person  "), — then,  too,  your  argument  becomes  contradictory; 
inasmuch  as  (even  in  the  case  of  the  Sun),  it  (the  sun)  is  seen,  to  appear 
in  different  places,  by  one  and  the  same  person.  (As  for  instance)  in 
many  vessels  filled  with  water,  the  Sun  (being  reflected  in  each  of  these) 
is  simultaneously  seen,  by  one  and  the  same  man,  to  be  one  only.  And 
there  is  no  ground  for  holding  these  (reflections)  to  be  different ;  inas- 
much as  they  are  actually  seen  to  be  exactly  the  same  (or  similar). 

179-80.  Obj.  "  But  we  say  that  the  reflections  appear,  by  some  cause, 
separately  in  the  different  vessels,  and  are  all  cognised  by  one  at  one  and 
the  same  time." 


176.16  These  Kdrikas  explain  the  reasons  for  the  mistaken  notions  of  limitation, 
non-eternality,  &c,  with  regard  to  •words,  and,  as  such,  supply  a  full  answer  to  the  ques- 
tion put  by  the  objector  in  Kdrika  170. 

116.17  The  objector  objects  to  the  similarity  of  the  simultaneity  of  the  perception 
of  Words  with  that  of  the  perception  of  the  Sun. 

119.80  "  By  some  cause" — i.e.,  by  the  fact  of  our  seeing  a  face  reflected  in  only  one 
vessel  at  a  time ;  whereby,  we  see  one  reflection  of  the  Sua  to  be  at  one  time  accom- 
panied by  the  reflection  of  the  face,  which  is  not  present  in  another  vessel. 
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380-82.  In  reply  to  this,  we  say  that  the  fact  (of  vision)  is  that  the 
light  from  the  sun  strikes  the  surface  of  the  water  (and  is  reflected),  and 
consequently,  the  light  from  the  Eye  (striking  against  the  water),  is  reflected 
back  in  the  wake  of  the  reflected  solar  light,  and  thus  it.  sees  the  Sun 
in  its  own  region  (i.e.,  in  the  place  where  the  Sun  shines),  (and  as  such,  ifc  can 
see  it  as  one  only  ;  but)  it  appears  to  be  manifold  and  of  various  fiJrms, 
(in  the  reflections),  on  account  of  the  diversity  of  the  vessels  (in  which 
the  reflections  occur).  And,  such  heing  the  case,  how  can  the  reflection 
be  (said  to  be)  diverse  (not  one)  ? 

182-183.  Just  as  when  the  eye  is  slightly  pressed  by  the  finger,  a  sin- 
gle object  (the  moon,  f.i.)  is  seen  to  be  various,  because  of  the  diversity  in 
the  functioning  of  the  eye  (produced  by  the  pressure)  ;  so,  in  the  case 
in  question  (where  the  idea  of  the  manifoldness  of  the  reflection  is  due 
to  the  diversity  of  the  vessels ;  and  the  diversity  appearing  in  the  same 
Word,  as  uttered  by  different  persons,  is  due  to  the  diversity  of  the  utterances 
or  sounds  produced  by  the  different  persons,  which  serve  to  render  the  "Word 
perceptible  to  the  Ear  of  the  hearer). 

183-185.  Some  people  holding  the  view  of  the  appearance  of  the  re- 
flections (as  something  totally  different  from  the  reflected  object)  object  to 
the  above  theory  thus:  "  If  ifc  is  the  Sun  itself  that  is  seen  (in  the  reflec- 
tion), how  is  it  that  the  reflection  is  not  seen  above  (over  the  head  of 
the  observer)  ?  And  again,  secondly,  how  is  it  that,  in  the  case  of  re- 
flections in  wells,  &c,  it  is  seen  below  (when  the  Sun  is  shining  above)  ? 
And,  thirdly,  looking  in  a  mirror,  while  facing  the  east,  how  is  it  that  one 
sees  the  image  facing  the  west  ?" 

185-186.  The  fact  is  that  the  Sense  (of  vision  in  the  present  case) 
brings  about  the  cognition  of  the  object,  in  the  body  itself  (and  hence  it  is 
always  in  front  of  the  body  that  the  perceived  object  appears)  ;  and  this 
explains  the  above  facts — specially  as  the  Sense  is  a  means  of  cognition, 
only  when  located  in  the  body. 

186-189.  When  people  are  looking  upon  the  Sun  in  the  water,  the  func- 
tioning (the  path  of  the  rays)  of  his  eye  is  always  two-fold  :  one  above,  and 

180.88  The  reflection  appears  to  be  different,  because  the  vessels  are  different 
and  not  because  the  reflections  themselves  are  different.  Because  all  the  reflections 
are  seen  in  the  retina  of  the  Eye,  which  is  one  only. 

186.186  Though  the  Sun  is  overhead,  yet  it  is  always  seen  before,  in  front  of  the  eye, 
and  as  such  it  is  quite  reasonable  for  the  reflection  to  be  identical  with  the  Sun,  and  yet 
appears  b^low  us. 

189  Even  though,  as  a  matter  of  fact,  the  Sun  shines  above,  yet  since  in  the  case 
of  reflection,  it  is  perceived  by  means  of  the  downward  function  of  the  Eye,  it  appears 
to  be  below  us,  in  the  water ;  though  even  in  this  case  what  we  really  see  is  only  the  Sun 
shining  above.  Hence,  the  reflection  is  identified  with  the  reflected  object ;  and  the 
reflection  is  seen  because  ifc  is  in  front  of  the  body. 
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another  below.  And  that  Sun  which  is  affected  (manifested)  by  the  upward 
function  is  not  seen  (by  the  Eye),  because  it  is  not  in  a  straight  line  with 
the  substrate  of  the  Eye  (i.e.,  because  the  Sun  is  not  in  front  of  the  body)  ; 
While  the  Sun,  as  it  exists  (in  the  water),  is  presented  before  the  observer 
mediately  (i.e.,  the  upward  function  presents  the  image  to  the  downward 
function,  and  this  presents  it  to  the  observer),  and  is  perceived  by  means 
of -the  downward  function  (of  the  Eye),  (and  it  is  for  this  reason  that  the 
Sun,  though  shining  above,  is  seen  below,  in  the  reflection).  And  since 
this  (downward  function)  is  identical  with  the  upward  function  (inasmuch 
as  both  equally  are  functions,  aud  belong  equally  to  the  eye),  therefore 
(when  the  Sun,  though  shining  above,  is  perceived  by  means  of  the  down- 
ward function),  it  appears  to  the  observer  as  if  it  were  below  him.  Hence, 
what  is  really  seen  below  (in  the  reflection)  is  the  Sun  itself  appearing 
(before  the  downward  function  of  the  Eye)  through  the  medium  (of  the 
upward  function). 

189-190.  Similarly  (in  the  case  of  the  image  in  the  mirror  the  func- 
tion of  the  Eye  is  two-fold  :  one  proceeding  to  the  east,  and  another  to  the 
west ;  and)  the  face  (in  the  mirror)  is  mistaken  to  be  looking  to  the  west, 
because  (in  this  case)  it  is  presented,  by  the  easterly  function,  to  the 
westerly  function  of  the  Eye.  (Hence,  though  the  face  is  really  looking  to 
the  east,  it  appears  as  looking  to  the  west). 

190-191.  Even  granting  that  the  reflections  occupy  different  places, 
— they  are  not  known  to  be  diverse,  because  all  are  cognisable  by  the  same 
idea  (i.e.,  all  are  recognised  to  be  precisely  similar,  and  hence  (identical). 

191-192.  Even  if  we  accept  the  theory  that  the  Sense  of  Audition 
moves  (over  to  the  region  where  the  Word  is  uttered),  the  fact  of  the  Word 
being  heard  in  different  places  (i.e.,  from  the  mouths  of  different  speakers) 
may  be  explained  as  being  due  to  the  diversity  of  the  places  occupied  by 
these  mouths  (and  not  to  any  diversity  in  the  Word  itself).  And  if  (we  hold 
the  theory)  that  the  cognition  of  the  Word  is  produced  in  the  region  of  the 
Auditory  Sense  itself,  then  we  naturally  get  at  the  fact  of  the  Word  occu- 
pying only  one  place  (the  space  in  the  Ear). 

] 92- 193.  Even  if  the  Sense  (of  audition)  be  something  else  (other 
than  the  tympanum  as  affected  by  the  sound — vibrations  of  Air), — since 
even  such  a  Sense  can  have  no  function  outside  its  own  substrate  (viz.,  the 
Ear,  in  the  body,  as  consisting  of  the  tympanum,  &c.) ;  therefore,  if  we  accept 

191.192  This  explains  the  Bhdshya  passage  wherein  the  analogy  of  the  case  of  Word 
with  that  of  the  Sun  is  worked  out : — //  the  Auditory  Sense  were  to  go  over  to  the  place  of 
conjunction  and  disjunction  (of  the  palate,  &c),  in  the  mouths  of  the  speakers,  &c,  &o. 

198.193  And  such  travelling  of  the  tympanum  of  the  listener  by  the  month  of  the 
speaker  is  an  absurdity  ;  hence  the  sense  of  audition  cannot  be  held  to  move  to  the  place 
where  sounds  are  produced. 
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the  theory  of  (the  Auditory  Sense)  moving  (to  the  regions  wheie  sounds 
are  produced),  we  would  find  the  tympanum,  &c.  (of  the  hearer)  moving  to 
the  place  of  utterance  (viz.,  the  mouth  of  the  speaker)  (inasmuch  as  the 
Auditory  Sense  could  not  move  to  the  region,  independently  of  its  substrate). 
193-196.  Obj :  "All  these  assumptions  of  yours  apply  to  the  case 
where  the  speakers  (of  the  same  Word)  are  many,  and  the  hearer  only  «ne. 
When,  on  the  other  hand,  there  is  only  one  speaker,  aud  mauy  hearers,  then 
it  is  quite  the  contrary,— (i.e.,  your  arguments  become  upset).  Because  rh 
this  latter  case,  the  Senses  (of  audition)  (cognising  the  Word)  being  mauy, 
the  Word  surely  (even  according  to  your  own   theory)  appears  in  diverse 

193.198  The  Sense  of  the  objection  is  thns  summed  up  in  the  Nyayaratnalcara  -.  You 
assume  that  in  the  theory  of  the  movement  of  the  Auditory  Sense  (of  the  hearer)  to  the 
sound  regions,  the  idea  of  a  single  place  for  the  Word  is  the  correct  one,  and  that  of  di- 
versity of  its  place  a  mistaken  one.  This  assertiou  is  possible  if  the  speakers  are  many 
and  the  hearer  only  one.  When,  however,  the  Speaker  is  only  one,  and  the  Hearers  many 
your  theory  of  the  singleness  of  Word  is  upset,  if  the  movemeut  of  the  Auditory  Sense  bo 
not  admitted ;  because  in  that  case,  the  idea  of  diversity  of  the  place  of  (c  ignition  of)  the 
Word  would  be  true,  whereas  that  of  the  unity  of  its  place  would  be  a  mistaken  one  ;  be- 
cause, the  hearers  being  many,  the  Word  would  be  cognised  in  the  Ear  of  all  these  persons  5 
and,  as  such,  being  cognised  in  many  places,  it  could  be  recognised  to  have  many  places. 
And  the  idea  of  the  Word  having  only  one  place  conld  be  true  only  if  it  were  admitted 
that  the  single  Auditory  Sense  (of  the  one  hearer)  moves  over  to  the  place  of  the  utterance 
of  Sound.  But  since  such  movement  of  the  Sense  is  not  admitted,  the  notion  of  single- 
ness of  the  Word's  place  must  be  a  mistakeu  one  ;  and  hence,  if  in  this  case  (of  many 
hearers  and  one  Speaker),  the  Mimansaka  holds  the  notion  of  singleness  of  place  to  be  true, 
and  that  of  a  diversity  of  place  to  be  mistaken,  then  he  must  admit  the  fact  of  the  Auditory 
Sense  moving  to  the  sound  regions.  To  this  the  Mimansaka  may  reply ;  '  True :  the  no- 
tion of  singleness  of  the  place  of  the  Word  is  really  a  mistaken  one  (even  in  our  theory) ; 
inasmuch  as  the  Word  is  all-pervading  and  never  partial ;  bat  it  is  manifested  by  the 
sounds  proceeding  from  a  single  source  (the  mouth  of  the  one  Speaker) ;  and  this  single- 
ness of  the  place  of  the  utterance  of  Sounds,  is  mistaken  to  be  the  place  of  the  Word.' 
But  the  objector  retorts :  Even  in  the  case  where  there  are  many  Speakers,  and  only 
one  hearer,  there  too  the  notion  of  the  diversity  of  the  place  of  Word  may  be  explained 
to  be  a  mistaken  one  due  to  the  diversity  of  the  sources  from  which  the  Word  ia 
uttered.  Therefore,  whether  we  admit  the  movement  of  the  Auditory  Sense  or  not, 
the  explanation  of  the  notion  of  singleness  of  the  Word's  place,  and  that  of  the 
notion  of  diversity  of  its  place,  are  the  same  :  both  of  these  notions  have  been  shown  to 
be  mistaken  in  different  cases ;  and  the  explanation  of  the  mistake  is  exactly  similar 
in  both  cases — viz.,  the  diversity  of  the  manifesting  Sounds.  And  then,  if,  as  a  matter 
of  fact,  both  of  these  notions — that  of  singleness  and  diversity  of  place — be  false,  with 
reference  to  the  Word,  which  is  all-pervading,  then  why  should  the  Mimansaka  so 
tenaciously  hold  to  the  theory  of  Singleness,  and  fight  shy  of  the  theory  of  diversity  of 
the  place  of  the  Word  ?  And  secondly,  since  the  explanation  of  the  mistake  is  the  sa-nn 
— whether  you  admit  the  movement  of  the  Auditory  Sense  or  not, —  why  should  yon 
reject  the  theory  of  such  movement,  and  hold  to  the  theory  of  the  Word  itself  coming  to 
tho  Auditory  Sense  ? 
56 
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places  (the  Sense  of  audition  of  the  many  hearers.)  And  it  is  only  if  we 
admit  the  fact  of  the  Sense  itself  moving  (to  the  region  of  the  Sound),  that 
there  can  he  any  possibility  of  the  Word  appearing  in  only  one  place  (the 
one  mouth  of  the  single  hearer).  If  it  be  held  that  "  (in  this  case)  the  no- 
tion (of  the  Word  appearing  in  a  single  place,  viz.,  the  mouth  of  the  one 
speaker)  is  a  mistaken  one,  due  to  the  fact  of  the  Sound  (utterance)  pro- 
ceeding (from  a  single  source),  then  the  same  may  he  said  in  the  other  case 
afko  (where  there  are  many  speakers,  and  only  one  hearer)  where  the  ap- 
pearance of  the  diversity  of  the  Word  may  be  accepted  to  be  due  to  the  di- 
versity of  the  manifesting  agencies,  in  the  shape  of  the  palate,  &c.  (of 
the  different  speakers)." 

196-197.  (True  :  the  mistaken  character  of  both  notions  is  similar  ;  bat) 
in  the  Sutra  (I — i — 9)  the  fact  of  the  simultaneity  (of  the  cognition  by  one 
man  of  a  Word  uttered  by  many  persons)  has  been  urged  against  us  (hold- 
ing the  eternality  of  Words);  and  hence,  it  is  only  in  accordance  with  this 
(case  of  many  speakers  and  one  hearer,  as  urged  against  us),  that  the  Bha- 
shya  has  asserted  that  "  even  though,  &c." 

197-198.  The  notion  of  diversity  of  the  Word,  as  being  due  to  the 
diversity  of  the  place  of  its  appearance  (utterance),  is  got  at  by  means  of 
Inference.  Whereas  the  notion  (of  recognition),  that  "this  (Word)  is  the 
same  (that  I  had  heard  from  another  person),"  is  got  at  by  means  of  Sense- 
perception  (the  sameness  of  the  Word  being  recognised  by  the  Auditory 
Sense);  and  as  such,  this  latter  notion  (being  the  more  authoritative  of  the 
two)  rejects  the  former  (got  at  by  Inference). 

198.197  It  is  true  that  both  these  notions  are  equally  mistaken,  and  the  explanation  too 
is  the  same.  But  the  Bhdshya  has  not  brought  forward  the  mistaken  character  of  the 
notion  of  singleness  of  place,  because  this  would  be  irrelevant;  inasmuch  as  the  notion 
of  singleness  is  false  in  the  case  of  many  hearers  and  one  speaker, — a  case  which  has 
not  been  touched  upon  by  the  objector.  The  objector  has  only  brought  forward,  in 
the  ninth  Sutra,  the  case  of  many  speakers  and  one  hearer;  and  in  this  case,  it  is  the 
notion  of  the  diversity  of  place  which  is  false ;  and  since  such  falsity  can  be  proved  only 
when  the  movement  of  the  Auditory  Sense  is  not  admitted,  therefore  the  Bhdshya 
"  Yddi  qrotram,  &c,"  (p.  28),  has  taken  into  consideration  this  case  only  in  order  to 
meet  the  objector  on  his  own  ground. 

191.198  This  meets  the  following  objection  :  "  What  you  say  with  regard  to  the  objec- 
tion urged  in  the  ninth  Sutra  may  be  true.  But  in  the  case  of  many  hearers  and  only  one 
speaker  there  is  a  real  diversity  of  the  place  of  the  Word  (in  accordance  with  your  owu 
theory).  And  thus  the  plr.ce  being  different,  the  Word  must  be  accepted  as  being  different, 
as  uttered  by  different  persons."  The  Sense  of  the  Edrikd  is  that  Inference,  however  strong, 
is  always  set  aside  by  a  fact  of  Sense-perception,  if  this  latter  be  contrary  to  the  conclu- 
sion of  the  former.  In  the  present  case  we  have  such  a  case.  Therefore,  even  if  there  be 
a  diversity  of  the  place  of  the  utterance  of  the  Word,  this  cannot  lead  to  the  conclu- 
sion that  the  Word  itself  is  diverse ;  since  such  a  conclusion  would  go  against  a  well" 
established  fact  of  Sense-perception. 


APB.    VI  — XXIII    ETERNAUTY    OF    WORDS.  443 

198-200.  Just  as  Devadatta,  though  gradually  passing  from  one  place 
to  another,  is  not  considered  to  be  different  (in  different  places)  (simply  be- 
cause he  is  known  to  be  a  single  person)  ; — so,  in  the  same  manner,  a  "Word, 
having  been  known  to  be  one,  cannot  be  considered  as  different  (even  when 
uttered  by  different  persons).  And  again,  just  as,  being  seen  again  and 
again,  Devadatta  is  not  known  to  be  different  in  consideration  of  the  differ- 
ence of  the  time  (of  his  being  seen ) ;  so,  too,  the  Word  cannot  be  considered 
to  be  different,  in  consideration  of  the  difference  of  the  place  (of  its  utte> 
ance). 

200-201.  If  it  be  urged,  that,  "  (in  the  case  of  Devadatta)  the  fact  of 
his  being  recognised  as  one  is  not  contradicted  (by  the  fact  of  his  being  seen 
at  different  times)  ;  because,  in  this  case,  there  is  a  certain  sequence  (and  no 
simultaneity,  in  the  different  times  of  his  being  seen)  [whereas  in  the  case 
of  the  Word  being  uttered  by  a  single  person  and  heard  by  many  persons, 
there  is  simultaneity,  and  as  such,  contradiction  is  unavoidable]," — (then 
We  reply  that)  we  may  explain  (the  appear-ance  of  a  single  Word  in  many 
places)  on  the  ground  of  the  all-pervading  character  (of  the  "Word).  And 
for  the  sake  of  establishing  a  perceptible  fact,  the  assumption  of  any  char- 
acter (or  property)  is  allowable. 

201-203.  (In  Sutra  10)  it  has  been  argued  that  the  Word  is  perish- 
able, because  it  is  modifiable;  and  in  support  of  the  premiss,  the  objector  has 
cited  the  '  similarity  '  (of  the  ?;  which  is  changed  into  sj),  and  the '  authority  ' 
(of  Panini  who  enjoins  that  X  followed  by  *Q  is  changed  into  *7).  But  the 
authority  (that  he  has  quoted)  is  ineffective  (in  supporting  his  premises); 
because  the  rule  laid  down  by  Pauini  is  not  such  as  that  "produce  the  letter 
^  by  the  modification  of  the  ^." 

203-204.  Because  it  is  only  when  the  relation  between  "Words  and 
their  meanings  has  been  established,  that  the  rules  of  grammar  are  laid 

200.201  An  all-pervading  entity,  though  one,  can  be  found  in  many  places,  like  Akdyl- 
Therefore  in  the  case  of  the  Word  too,  there  is  no  contradiction. 

"  The  assnmption,  &c."  How  do  you  know  that  the  Word  is  all-pervading  ?  Be- 
cause we  assume  such  character  of  the  Word;  because  if  this  be  not  assumed,  we  cannot 
explain  the  perceptible  fact  of  the  single  Word  being  nttered  by  different  persons,  at  one 
and  the  same  time.     And  such  assumption  is  always  allowable. 

501.203  This  considers  Sutra  16 :  "The  ya  into  which  ^  is  always  changed,  is  a 
different  letter  altogether,  and  not  a  modification  (of  the  X.)'" 

All  that  ^«R7  ?rmf%  means  is  that  when  ^  is  followed  by  t^j,  these  two  letters 
are  set  aside  and  the  letter  ?j  is  put  in  their  place.  If  the  letter  *j  were  held  to  be 
produced  by  this  aphorism  of  Panini's,  then  there  could  be  no  such  letter  before  that  rule 
had  been  laid  down. 

205.204  The  Sutra  ^e(ft  *J1lf^  is  laid  down  with  a  view  to  regulate  the  use  of  the 
letters  ^,  ^^f,  &c.     And  as  such  the    letter^  must  have  existed  before  the  rule   was 
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down  with  a  view  to  regulate  the  use  of  these  Words ;  and  (then  if  the  rules 
of  grammar  be  taken  to  lay  down  the  production  of  Words),  the  relation  (of 
the  Words  and  their  meanings)  cannot  be  regarded  as  established,  prior 
to  the  laying  down  of  the  rule. 

204-205.  While  pointing  out  the  correctness  of  "Dadhi"  and  "Dadhya" 
—known  to  be  two  different  words, — the  Sutra  ("  Iko  yartaci"  Pan.  Vl-i-77) 
serves  to  point  out  the  general  character  of  the  word  "Dadhi"  (in  compari- 
son to  the  specific  character  of  "Dadhya")  with  a  view  to  show  the  (root) 
form  (of  the  word,  i.e.,  "Dadhi"),  and  the  (derivative)  form  of  the  word* 
i.e.,  "Dadhya"),  (as  a  particular  word  due  to  the  following  ac).  And  both 
these  are  mentioned  (in  the  Sfttra)  as  if  they  were  one,  for  the  sake  of  the 
brevity  (of  expression)  of  the  Castra  (Vyalcarana). 

206-207.  The  word  "  Dadhi"  having  been  mentioned  (in  another 
Sutra)  as  an  accomplished  word,  would  reject  the  word" Dadhya"  brought 
about  by  the  ach  following  (the  i)  (because  this  latter  is  nowhere  else  men- 
tioned as  an  independent  word).  And  (in  order  to  avoid  this  contingency) 
the  presence  of  this  (word  "Dadhi")  is  denied  by  the  Sutra  ("  Ihx>  yana- 
ri")  which  means  that  in  a  place  where  the  V  is  followed  by  an  lach*  we 
should  have  the  specific  word  "  Dadhya  "  and  not  the  general  word 
"Dadhi." 

207-208.  What  the  Sutra  means  is  that  when  the  "ik"  appears 
(followed  by  "ac")  "Yan"  is  the  correct  form.  And,  as  a  matter  of  fact, 
there  never  was  any  modification  (in  the  matter). 

209-211.  (Thus  then,  the  authority  of  Panini,  &c,  having  been  shown 
to  be  inapplicable  to  the  theory  of  the  modification  of  Words),  the  mere  fact 
of  similarity  (between  the  i  and  the  ya,  as  urged  in  K.  102)  is  also  shown 
(in  the  lihashya)  to  be  inconclusive  (doubtful,  as  to  proving  the  fact  that 
the  case  of  i  changing  into  ya  is  a  case  of  modification).  Specially  as  even 
between  the  flower  Kunda  and   Curd,  we  find  a  similarity   (of  whiteness) 

contemplated.  If,  on  the  other  hand,  the  meaning  of  the  Sutra  be  that  one  is  to 
produce  (anew)  the  letter  ^j,  then  we  will  have  to  admit  the  non-existence  of  such  a 
letter   (as  *J)  prior  to  the  laying  down  of  the  rule. 

201.S08  One,  who  holds  "  Dadhya  "  to  be  modified  out  of  "  Dadhi*'  will  have  to  admit 
that  the  latter  Word  is  not  an  accomplished  Word  in  itself.  Therefore  the  Sutra  must  be 
taken  to  mean  something  else.  And  this  meaning  is  that  both  words,  Dadhi  and  Dadhya, 
are  equally  accomplished  words  by  themselves;  and  the  Sutra  is  meant  to  show  that  both 
these  are  distinct  words;  and  with  a  view  to  this  it  mentions  "  Dadhi"  as  the  general 
form,  and  "  Dadhya  "  as  a  particular  form,  due  to  the  specification  of  the  following  ach; 
and  thus  the  Sutra  does  not  assert  that  «£  is  changed  into  ^T,  but  that  both  are 
equally  distinct  forms.  And  "Dadhya"  is  not  mentioned  as  an  independent  Word ; 
because  that  would  lead  to  the  enunciation  of  all  such  words  as  are  included  in  the 
Sutra,  when  it  appears  in  its  present  form  ;  thus  the  clearness  of  the  statement  has  been 
sacrificed  to  brevity  (by  Panini). 
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(and  certainly  the  flower  is  not  a  modification  of  tlte  curd).  If  it  be  urged 
that  the  similarity  in  the  latter  case  is  not  absolute  (i.e.,  it  is  only  partial), 
—then,  in  the  other  case  (of  i  and  yd)  too,  the  similarity  is  only  partial  as 
consisting  only  the  sameness  of  the  place  of  utterance.  Thus  then*  both 
these  grounds  ('authority' and  'similai'ity ')  having  failed  (with  regard  to 
proving  the  fact  of  i  being  modified  into  ya),  the  original  argument  (biased 
upon  these,  and  urged  in  Sutra  10)  falls  to  the  ground  unsupported. 

211-212.  The  fact  of  the  increase  or  decrease  (in  the  intensity Jof 
word-sounds)  depending  upon  the  (increase  or  decrease  in  the)  cause  (and 
the  consequent  inference  of  the  word  as  being  a  caused  entity),  is  not 
established  ;  inasmuch  as  neither  a  Word  nor  a  Letter  ever  increases  (or  de- 
creases). 

212-213.  Because  (a  Word  could  be  increased  by  the  addition  of  new 
Letters  ;  and  if  new  Letters  were  to  accrue  to  the  Word,  it  would  cease 
to  be  the  original  word  ;  and  it  would  be  either  no  Word  at  all,  or  a  dif- 
ferent word  altogether. 

213-214.  And  further  the  Letters  having  no  parts,  and  as  such, 
being  like  the  Akaca,  they  cannot  undergo  either  an  increase  or  a  decrease ; 
and  hence  the  increase  could  not  belong  to    the  Letters  within  themselves. 

214-215.  If  it  be  urged  that  "  we  have  an  idea  of  such  increase 
(when  the  same  Letter  is  pronounced  by  many  persons,  and  we  may  base 
our  argument  upon  this  idea  of  increase)" — then  too  your  argument  would  be 
contradictory;  because  we  have  such  an  idea  (of  increase)  even  in  the 
case  of  the  Glass  "  Word  "  (which  you  too  hold  to  be  eternal  and  uncaused). 

215-216.     And  just  as  the  notion  of  increase  or  decrease  of  the  Class 

811.813  With  this  begins  the  explanation  of  Siitra  17  :  "  (The  incrense  or  decrease 
of)  the  intensity  (of  word-souuds)  belongs  to  the  utterance."  (I — i — 17),  which  meets 
the  argument  urged  in  I— i — 11. 

818.218  if  ^  be  added  to  Vfe  it  ceases  to  be  a  word,  and  if  ^}  be  added  to  it,  it 
becomes  a  new  word. 

215.214  This  meets  the  following  objection  :  "  Without  the  addition  of  new  Letters, 
there  may  be  an  increase  within  the  component  Letters  themselves."  This  too  is  im- 
possible; because  what  sort  of  increase  can  there  be  to  any  letter  gha,  f.i.  Gha  will 
remain  a  gha,  arid  it  cannot  undergo  any  increase  within  itself. 

814.816  Even  in  the  case  of  a  class  ("  Word,"  or  "  Cow  "  f.i.),  we  have  an  idea  of 
its  increase  when  we  find  fresh  individuals  being  included  in  it;  e.  g.,  we  have  an  idea 
of  the  class  "  Word  "  having  increased  when  we  come  to  know  new  words.  And  if 
this  mere  idea  were  enough  ground  for  asserting  non-eternality,  then  the  class  too  would 
have  to  be  admitted  to  be  a  caused  entity,  and  hence  non-eternal,  which  cannot  be  very 
palatable  to  the  objecting  Naiydyika. 

216-216  The  increase  that  we  are  conscious  of,  when  many  persons  are  uttering 
tho  samo  word,  is  the  increase  of  the  utterance  (and  not  of  the  Word).  Because,  whether 
the  speaker  be  one  or  many,  the  word  "  Qhuta  "  remains  the  same. 
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depends  upon  the  increase  or  decrease  of  the  individuals  (composing  it), 
• — so  in  the  same  manner  (the  notion  of  the  increase  or  decrease  of  word- 
sounds)  would  depend  upon  the  increase  or  decrease  in  the  (intensity  of 
the)  utterance  (manifesting,  or  rendering  perceptible,  the  Word). 

216-218.  And  further,  your  argument  (as  to  the  increase  of  word* 
sounds  proving  their  non-eternality,  &c),  is  not  conclusive  ;  because,  even  in 
ordinary  life,  we  come  across  cases  where  such  increase  or  decrease  in  accord- 
ant )  with  the  increase  or  decrease  of  the  cause  or  mauifester  is  found  to 
belong  to  the  manifested  object;  as  for  instance,  the  face  is  found  to  in- 
crease or  decrease  in  accordance  with  the  increase  or  decrease  of  the  size 
of  the  mirror  (reflecting  the  face).  And  this  fact  cannot  prove  either  that 
the  face  is  not  manifested  by  the  mirror,  or  that  it  is  produced  by  an  ac- 
tiou  of  the  mirror.  [So  in  the  same  manner  in  the  case  of  Words,  the  notion 
of  increase  or  decrease  depends  upon  the  increase  or  decrease  of  the  inten- 
sity of  the  utterance  manifesting  the  Word  ;  and  this  fact  cannot  prove 
either  that  the  Word  is  not  manifested  by  the  utterance,  or  that  it  is  pro- 
duced by  the  action  of  utterance].  And  there  can  be  no  other  action 
productive  [of  the  Word,  save  utterance,  and  hence,  as  it  cannot  be 
shown  that  the  Word  is  produced  by  utterance,  it  can  never  be  shown  to  be 
a  caused  entity,  and  hence  non-eternal]. 

218-219.  Just  as  in  the  case  of  (such  an  eternal  object  as)  Akdca 
when  a  large  pit  is  made  in  the  ground,  we  have  an  idea  of  the  largeness 
of  space  (Akaca),  and  when  the  pit  is  small,  we  have  a  notion  of  its  sraall- 
ne8g) — so  too,  even  when  the  Word  is  an  absolutely  uncaused  (and  eternal) 
entity  (we  could  have  notions  of  its  increase  or  decrease  through  the  in- 
crease or  decrease  of  the  utterances  manifesting  them).  Thus  then  (it 
must  be  admitted  that)  the  idea  of  the  increase  of  the  Word  (as  urged  in 
Sutra  10)  is  a  mistaken  one,  due  to  (the  increase  of)  its  appurteuances 
(i.e.,  the  utterances  rendering  it  perceptible  to  the  ear). 

220.  As  a  matter  of  fact,  we  do  not  perceive  either  grossness  (in- 
crease of  volume)  or  subtlety  (decrease  of  volume)  to  reside  in  the  Word. 
The  idea  too,  of  the  increase  or  decrease  (of  Words),  is  due  to  the  intensity 
or  lowness  of  the  cognition  (hearing  of  the  Word). 

221-222.  And  as  a  matter  of  fact,  we  find  that  our  cognition  of  the 
jar  is  extensive  when  it  is  lighted  by  a  big  light ;  and  it  is  less  extensive 

SSO  In  fact  we  have  no  idea  of  the  increase  of  the  Word  either.  When  the  Letter 
is  uttered  by  many  persons  there  is  an  intensity  in  the  sound  of  it  as  heard  ;  and  this 
intensity  of  the  hearing  (cognition)  leads  to  the  notion  of  the  increase  of  the  Word 

itself. 

821.8S2  This  shows  that  the  intensity  and  lowness  of  cognition  too  depend  upon  the 
intensity,  &c,  of  manifesting  agencies.  So  in  the  word  too,  the  increase,  &c,  belongs 
to  the  manifesting  utterance.     "  Length  Ac."     This  meets  the  objection  that  if  Words 
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when  it  happens  to  be  illuminated  by  a  small  light.  And  the  length  (short- 
ness), &c.,  (of  Letters)  are  properties  of  the  utterance— as  shown  above(under 
"Sphota"). 

222-223.  Obj.  "  If  either  (conjunctions,  &c,  as)  properties  of  the  Air,  or 
the  Air  itself  as  possessing  these  properties  (of  conjunction,  &c),  beheld  to 
be  (meant  by)  the  word  '  Sound'  (Nada),— then,  as  Letters  alone  are»per- 
ceptible  by  the  Ear,  the  sounds  could  not  be  audible  by  the  ear  (because  Air 
is  only  perceptible  by  the  sense  of  touch)  ;  and  then,  how  could  the  sounds 
of  the  couch-shell,  &c,  which  do  not  consist  of  Letters,  be  heard  ?  " 

224-225.  (With  a  view  to  sail  clear  of  this  objection)  some  people 
hold  that  Sounds  also  (and  not  Letters  alone)  are  perceptible  by  the  Ear. 
And  (these  people  hold  that)  these  (Sounds,  as  properties  of  the  Air)  are 
urged  along  with  the  Air  (by  means  of  the  conjunctions  of  the  Air  with 
the  palate,  &c),  and  finally  affect  the  sense  of  audition  (and  produce  a 
change  in  it,  which  renders  the  Word  audible).  And  as  these  (Sounds 
in  airy  vibrations)  are  perceived  (heard)  at  the  time  of  the  hearing  of 
Letters  (as  uttered  and  manifested  by  those  sounds),— the  above  theory 
cannot  be  said  to  contain  the  assumption  of  an  imperceptible  entity. 

225-226.  Others,  however,  who  hold  to  the  view  of  Sound  as  pre- 
viously expounded  (in  the  Bhashya),  explain  the  fact  of  sounds  (of  the 
conch-shell)  being  heard  on  the  ground  of  the  mutiplicity  of  winds. 

226-228.  Those  (Airs  or  Sounds),  that  are  urged  (or  set  in  motion) 
by  the  conjunctions  and  disjunctions  of  the  palate,  &c,  manifest  (render 

and  Letters  were  eternal,  how  could  fchey  be  divided  into  long,  short,  &c.  ?  The  sense  is 
that  these  do  not  belong  to  the  Word  or  Letter,  bat  to  the  utterance. 

222.223  This  objects  to  the  assertion  of  the  Bhashya  that  "  the  conjunctions  and  dis- 
junctions in  the  Air,  manifesting  the  words,  come  to  be  known  as  '  Nada '  (sound)." 
The  sense  of  the  objection  is  thus  explained  in  the  Nydya-ratndkara—"  If  sound  be  held 
to  be  the  conjunctions  &c,  of  the  Air,  or  the  Air  itself  as  possessing  these  properties, 
and  if  it  (Sound  or  Nada)  be  not  held  to  be  in  the  form  of  a  word,— then  the  Sound 
cannot  be  held  to  consist  of  any  Letters ;  and  it  has  been  held  by  the  M imansaka  that 
Letters  alone  are  perceptible  by  the  Ear;  therefore  the  Sounds  that  do  not  con- 
sist of  Letters— e.g.,  those  uttered  by  the  conch-shell,  &c.,— could  not  be  objects  of 
audition  ?     But  we  do  hear  such  sounds.     How  do  you  explain  this  contradiction  ?  " 

22i.226  if  the  Air  were  the  manifester  of  words,  then  the  Air  being  amenable  to  the 
tactile  sense  alone,  the  above  objection  would  apply  to  it ;  but  as  a  matter  of  fact  it  is 
not  the  air  but  the  Sounds  as  properties  of  the  Air  that  manifest  words  in  the  manners 
described  in  the  Kdrikd.  Hence  the  objection  is  avoided.  When  people  are  making  a 
house  at  a  distance,  we  hear  only  the  sounds  and  no  distinct  letter  or  word. 

226.223  "  Adequate  substrate." — This  meets  the  objection  that  since  no  Letters  are 
distinctly  cognised  the  class  "  Word,"  must  be  held  to  be  at  that  time  cognised  as 
without  an  adequate  substrate.  The  sense  of  the  reply  is  that  though  no  distinct  Letter 
is  heard,  yet,  as  all  Letters  are  all-pervading,  they  always — whether  distinctly  manifest- 
ed or  not— serve  as  adequato  bubstrates  of  the  class  "  Word."     And  as  for  the  individual 
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perceptible)  a  distinct  Letter;  and  others  (that  are  not  urged  by  such  con- 
junctions and  disjunctions)  only  manifest  the  "Word"  as  a  class,  which 
comprises  all  Letters  ;  (and  as  such  they  can  be  audible).  And  as  Letters 
are  all-pervading,  the  class  ("Word"  as  manifested  indistinctly  by  the 
sounds)  does  not  fail  to  have  an  adequate  substrate.  Nor  is  this  theory 
open  to  the  objection — "  in  which  individual  Letters  (are  the  sounds  of  the 
conch-shell,  &c),  manifested  ?  " 

i  228-229.  And  it  is  these  (sounds)  that  have  been  shown  above 
(under  "  Sphota")  to  follow  the  course  of  our  conjunctions  ;  (and  there  it  is 
shown  that)  the  difference  in  the  degree  (of  the  intensity)  of  these  sounds 
is  due  to  the  multifarious  character  of  the  collations  of  these    (sounds). 

229-230.  Or,  these  (sounds)  may  (be  held  to)  form  a  distinct  class  by 
themselves  (included  in  the  class  "word").  And  we  can  lay  down  the  di- 
versity in  the  capability  of  sounds,  on  the  grouud  of  the  effects, — just  as  in 
your  own  theory  (of  the  non-eternality  of  words). 

230-231.  Obj  :  "Even  if  the  utterance  be  found  to  be  for  the  sake  of 
others,  what  has  that  to  do  with  the  word  itself,  that  this  latter  would  be 
eternal  on  that  account  ? 

231-232.  "  Since  we  find  the  fact  of  the  use  being  for  another's  sake, 
applicable  to  non-eternal  objects — such  as  the  lamp,  cloth,  etc., — ;  therefore, 

letter  in  which  tlie  sound  of  conch  is  to  be  manifested,  any  Letter  may  be  held  to  be 
such;  since  all  letters  arc  equally  eternal  and  all -pervading.  Therefore  that  which  is 
heard  in  the  case  of  the  conch-shell,  is  the  class  "  Word,"  wherein  no  individual  word 
has  been  manifested  at  the  time. 

828-2»9  It  has  been  shown  under  "  Sphota  "  that  even  though  the  sounds  be  not  au- 
dible, yet  the  diversity  of  the  degree  of  intensity — quickness  or  slowness  of  the  ut- 
terance of  words — is  regulated  by  the  different  degrees  of  the  collations  of  sounds, 
When  many  sounds — of  m — collate  together,  then  we  have  the  acute  qr;  and  so  on. 

229-S30  "Jn  the  effects" — we  find  that  sounds  manifest  words,  and  some  mere  indis- 
tinct sounds,  and  hence  we  muat  admit  of  a  diversity  in  the  capabilities  of  sounds. 

As  a  matter  of  fact  souuds  may  either  be  the  Air  or  included  in  the  olass  "  word.'' 
If  it  be  included  in  the  class  "  word,"  then  since  words  are  immaterial,  no  increase 
could  belong  to  them,  and  hence  the  word  "  nada  "  in  the  Sutra  must  be  taken  to  in. 
directly  indicate  the  Air  of  which  these  sounds  are  properties.  And  it  is  as  an  explana. 
tion  of  this  iudirect  indication  that  we  have  the  Bhdshya  passage  objected  to,  in  Karu 
has  222-223. 

230. SI  With  this  begins  the  explanation  of  the  Sutra  18  which  lays  down  the  Mimau- 
saka  theory  of  the  eternality  of  souuds  :  "  Word  is  eternal ;  because  its  utterance  is  for 
the  sake  of  others"  (I-i-18).  Kdrikds  230-236  embody  the  objections  against  the  Sutra, 
Because  the  utterance  is  "  for  another's  sake,"  that  cannot  lead  to  the  conclusion  "  Word 
is  eternal,"  because  "  beiug  for  another's  sake  "  is  not  a  qualification  of  the  minor  term 
•'  word." 

231-32  This  anticipates  the  Mimansaka  assertion  that  the  Sutra  means  "  Word  is 
eternal,  because  of  its  utterance  being  for  another's  sake."     The  objection  embodied  in 
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even  if  this  (the  fact  of  use  being  for  another's  sake)  be  a  property  (of  the 
minor  term  "word"),  yet,  this  cannot  be  any  reason  (for  proving  its  eter- 
nal ity). 

232-233.  "(If  by  "dargana"  yon  mean  "utterance"  only,  then,  since 
utterance  cannot  be  found  anywhere  except  in  a  Word)  there  being  no  in- 
stance similar  (to  your  conclusion,  your  reasoning  becomes  invalid).  y^.nd 
(if  by  "darqaua"  you  mean  "use,"  then)  your  reasoning  becomes  contra- 
dictory, since  in  the  case  of  atoms  which  are  eternal,  we  find  no  use  at  III 
(either  for  others'  sake  or  for  one's  own ;  and  as  such  etemality  cannot  be 
said  to  be  concomitant  with  the  property  of  being  used  for  another's  sake). 

233-234.  "As  for  the  signification  of  the  meaning,  the  Word  would 
do  it  by  the  mere  fact  of  its  existence  (i.e.,  as  soon  as  the  Word  would  be 
uttered  it  would  at  once  denote  its  meaning),  even  without  any  permanent 
form  of  it  (subsisting  for  any  length  of  time);— just  as  certain  actions 
bring  about  certain  conjunctions,  etc.,  (by  their  mere  force,  even  though 
the  actions  do  not  persist  for  any  length  of  time). 

231-235.  "And  the  idea  of  words  used  previously  is  due  to  the  re- 
membrance of  past  events, — just  as  we  have  a  remembrance  of  our  past 
deeds  (which  do  not  persist  for  any  length  of  time).  Therefore,  the  fact  of 
the  word  being  used  (now)  cannot  prove  the  fact  of  its  having  existed 
before  from  time  immemorial) ; — just  as  the  jar  (which  though  found  to 
be  used  now  is  not  on  that  account  held  to  have  existed  eternally). 

235-236.  "  Just  as  when  an  object  has  once  previously  been  manifest- 
ed by  a  certain  source  of  light, — then  if  subsequently,  it  come  to  be 
illuminated  by  an  altogether  new  source  of  light,  it  is  perceived  all  the 
same; — so  too  it  could  be  in  the  case  of  the  Word." 


the  Karika  means  that  in  that  case,  the  argument  is  faulty.  Because  the  "  utterance 
of  a  Word"  is  its  use  by  someone.  And  we  fiud  that  even  non-eternal  objects  are  used 
for  the  sake  of  others— such  as  "lamp,"  &c,  and  such  eternal  objects  as  atoms  are  not 
found  to  be  used  for  the  sake  of  another. 

233-23*  'fhis  meets  the  argument  of  the  Bhashya  that  if  a  word  were  not  eternal,  it 
would  not  signify  its  meaning. 

234-236  Xhe  fact  of  one  having  an  idea  of  words  used  in  the  past  cannot  prove  its 
etemality,  because  we  have  such  remembrance  of  even  non-eternal  entities. 

235.238  This  meets  the  objection  that  unless  the  word  be  known  to  havo  a  certain 
signification  (beforehand),  it  cannot  afford  any  meaning  (when  heard.)  The  sense 
of  the  Karika  is  that  we  do  find  in  the  case  of  objects  illuminated  by  a  light,  that  when 
once  the  object  has  beeu  shown  by  means  of  one  light,  at  some  future  time,  even  an 
altogether  new  light  manifests  it  equally  well :  So  in  the  case  of  words,  the  object 
cow,  /.  i.,  may  have  been  denoted  by  some  other  word  at  some  past  time  ;  and  subse- 
quently even  if  it  come  to  be  mentioned  by  a  new  name,  it  can  be  comprehended. 
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236-237.  The  urging  of  the  faults  of  inconclusiveness,  &c.,against'the 
fact  of  the  use  (of  words)  being  for  another's  sake,  is  like  employing 
the  fuel-burning  fire  to  burn  water. 

237-238.  Because  all  these — Inconclusiveness,  &c. — can  apply  to  in- 
ferential arguments  ;  whereas  the  argument  embodied  in  the  sutra  is  in 
tbe  form  of  an  Apparent  Inconsistency,  which  does  not  stand  in  need  of 
premises  laying  down  correct  relations  between  the  Minor  and  the  Middle 

terms. 

238-239.  If  the  denotability  of  a  word  be  shown  to  be  possible  only 
when  the  Word  is  held  to  be  also  non-eternal  (as  well  as  eternal),  or  only 
when    it  be   non-eternal— then   alone   can   you  bring  forward   any  real 

objection  against  us.  . 

239-242.  The  Word  having  no  particular  result  of  its  own,  we  inter 
from  its  denotative  potency  the  fact  that  it  is  subsidiary  to  the 
signification  and  comprehension  of  meaning,  which,  in  its  turn,  is 
subsidiary  to  the  action  (brought  about  by  the  words)  "  br.ng  the 
iar "  which  has  a  definite  result  (the  drinking  of  water  Ac,  by  the 
person  addressing  the  injunction).  And  then,  when  enquiring  as 
to  whether  eternality  or  non-eternality  belongs  to  the  Word,  we 
ou^ht  to  admit  of  that  one  property  (of  the  two)  which  does  not  in  any 
wa°v  go  a-ainst  the  primary  factor  (in  the  signification  and  comprehension 
of  meaning,  to  which  the  word  is  subsidiary)  ;  because  it  is  not  proper 
to  reject  the  primary  result  (bringing  of  the  jar  which  would  not  be  possible 
if  the  meaning  were  not  signified  and   comprehended)  for  the  sake  of    (any 

2S6  2ST     Here  begins  the  reply  to  the  above  objections. 

23S.2S9  The  argument  based  on  Apparent  Inconsistency  can  be  shown  to  be  fanlfcy 
-when  the  inexplicability  that  supports  the  argument  is  shown  to  be  explicable  otl.cr- 
■c„  than  bv  the  acceptance  of  the  conclusion  sought  to  be  proved.  And  so  long  as 
tTeobiector  does  not  put  forth  another  explanation  of  the  denotability  of  words  than  the 
one  based  upon  its  eternality,  our  argument  remains  untouched.  Because  our  argu- 
ment is  simply  that,  since  the  denotability  of  a  word  is  not  explicable,  if  it  be  held  to 
be  non-eternal,  therefore   (by  Apparent  Inconsistency)  the  Word  must  be  held  to  be 

6ter  2^212  There  is  a  maxim  to  the  effect  that  when  something  that  has  no  result  hap- 
pens to  be  in  the  company  of  that  which  has  a  definite  result,  the  former  becomes  sub- 
■a-  to  the  latter  •  hence  the  word  is  subsidiary  to  the  signification  of  meaning.  Since 
theword  has  the  power  of  signifying  a  meaning,  the  comprehension  of  which  lead,  to  a 
definite  result  the  word  is  ascertained  to  be  subsidiary  to  this  result,  ind.rectly  through 
bein-  subsidiary  to  the  comprehension  of  the  meaning  by  the  person  addressed 

<<T is  not  Proper  &c."-If  we  admit  of  non-eternality  we  cannot  explain  the  signi- 
fication of  meaning.  And  it  is  not  proper  to  admit  of  such  a  property  of  the  subsidiary 
f«  Word  »)  a.  would  go  against  the  primary  element  (comprehension  o  meaning).  There- 
LTthe  Word  cannot  be  held  to  be  non-eternal.     Because  if  the  Word  be  non-eternal 


fcTERNALlTY    OF    WORDS.  45 L 

property  of)  that  (Word)  which  is  subsidiary  to  its  subsidiary  (compre- 
hension of  meaning).  But  if  (the  Word  be  held  to  be)  perishable  (non- 
eternal),  then  this  (the  rejection  of  the  primary  result)  is  what  would 
surely  happen. 

242-243.  Because  a  Word,  whose  relation  (with  its  meaning)  has  not 
been  (previously)  ascertained,  cannot  signify  anything.  Because  y!  this 
could  be  the  case  (i.e.,  if  such  a  Word  were  to  signify  a  meaning),  then  any 
previously- unknown  (newly-coined)  word  would  be  capable  of  signifying 
any  and  every  meaning. 

213-244.  And  any  such  previous  recognition  of  its  relation  (with 
meanings)  would  not  be  possible  if  the  Word  were  non-eternal ;  inasmuch 
as  if  it  be  established  that  its  relation  has  Deeu  recognised,  it  is  certain 
that  the  Word  now  used  existed  at  some  time  other  than  that  when  it 
is  used  (at  which  other  time  its  relation  may  have  been  ascertained). 

244-245.  Because  that  (Word)  of  which  the  relation  may  have  been 
recognised  cannot  be  any  other  than  that  which  is  now  found  to  be 
significant  (of  a  meaning,  with  reference  to  which  it  is  now  uttered).  For, 
if  the  relation  (of  the  object  cow)  be  ascertained  to  belong  to  the  word 
"  Cow,  " — the  word,  used  to  signify  the  cow,  cannot  be  "  Horse." 

245-246.  If  it  be  held  that,  "even  a  Word  other  (than  the  one  whose 
relation  with  the  meaning  has  been  recognised)  would  be  capable  of  signi- 
fying the  meaning,  through  its  own  inherent  (natural)  aptitude," — then,  in 
the  absence  of  any  fixed  rule  (as  to  what  Word  will  signify  what  meaning), 
it  could  not  be  ascertained  which  word  would  have  a  certain  signification 
(since  the  inherent  aptitude  of  Words  is  not  perceptible  to  us). 

246-247.  If  it  be  urged  that,  "  we  could  know  the  action  (brought 
about  by  the  injunction)  to  be  due  to  that  word  which  is   comprehended," 

it  cannot  signify  anything ;  and  then  the  person  addressed  will  not  comprehend  the 
injunction  ;  and  hence  he  would  not  fetch  the  jar;  and  the  person  addressing  would 
have  no  drink. 

843.21k  "  It  i9  certain,  &c." — and  this  would  lead  to  the  eternality  of  the  Word  ;  a3 
will  be  explained  under  siltra  21. 

214.245  That  word  which  is  found  to  be  significant  must  be  the  same  whose 
relation  (with  the  meaning)  has  been  previously  ascertained  ;  otherwise,  if  the  Word 
now  used  were  not  the  one  whose  relation  had  been  previously  ascertained,  the  present 
Word  could  not  signify  anything.  Anyway  the  two  must  be  held  to  be  identical.  If 
it  is  the  word  "  Cow  "  that  has  been  recognised  to  bear  a  relation  to  the  cow,  then 
it  must  always  be  the  same  identical  word  "  Cow  "  that  can  be  used  to  signify  the  cow. 

246.241  Before  the  word  has  been  uttered  there  can  be  no  idea  as  to  whether  it 
has  been  comprehended.  And  it  is  the  use  (uttering)  of  the  Word  which  stands  in  need 
of  a  previous  recognition  by  the  speaker  of  its  relation  with  its  meaning.  And  tliia 
latter  fact  cannot  be  explained  to  be  based  upon  the  comprehension  of  the  hearer. 
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— then,  this  may  do  for  the  hearers  (who  know  for  themselves  what  words 
they  comprehend),  hut  it  cannot  do  (explain  the  action  of  uttering  the 
word)  for  the  speakers  (who  are  not  cognisant  of  what  words  have  been 
comprehended  by  his  hearers,  specially,  so  long  as  he  has  not  uttered  the 
words). 

247-248.  Because,  not  knowing  that  word  which  is  capable  of  signify- 
ing the  object  he  means  to  name,  what  word  would  he  use  in  the  beginning 
(i.e.,  before  the  time  of  its  comprehension  by  the  hearer  has  arrived)  ?  And 
if  he  already  knows  it  (the  word  as  related  to  the  meaning),  then  it 
must  be  admitted  that  it  had  been  previously  recognised  by  him  (as 
bearing  a  relation  to  the  object,  which  he  now  seeks  to  signify  by 
that  Word).  And  (as  for  the  instance  of  previously  unknown  lights 
showing  objects,  as  urged  in  Karika  235-236),  since  the  light  is  subsidiary 
to  the  perception,  we  have  a  manifestation,  even  when  the  source  of  light 
is  altogether  new. 

249-250.  If  it  be  held  that,  "the  meaning  of  a  Word  (though  new)  is 
comprehended  through  its  similarity  (with  a  previously  known  word)"  — 
then  (we  reply  that)  even  through  similarity,  the  Word  cannot  signify  the 
meaning  ;  because  (out  of  the  endless  series  of  the  word  "  cow,"  pronounced 
since  time  immemorial)  through  the  similarity  of  which  one,  shall  we  fix 
upon  the  signification  of  another?  Because  all  these  are  equal,  in  that 
none  of  them  have  the  relation  with  the  object  recognised  previously  (to 
their  being  used). 

250-251.     If  it  be  urged  that  "  the   word    ('  cow'  f.  i.)  as  heard  first 

241.81S  The  action  of  light  doe3  not  stand  in  need  of  any  previous  recognition  of 
the  light,  since  the  light  is  only  an  aid  to  perception.  In  the  perception  of  an  object 
it  is  the  perception  that  is  the  primary  element ;  and  we  do  not  care  whether  the  light 
is  known  or  unknown  ;  any  light  will  equally  illumine  an  object  ;  whereas  in  the  case 
of  the  word,  its  previous  recognition  is  absolutely  necessary ;  as,  unless  the  speaker 
knows  the  Word  to  have  a  certain  meaning  he  cannot  use  it ;  and  unless  he  uses  it,  the 
hearer  cannot  comprehend  it ;  and  unless  the  hearer  comprehends  the  Word,  he 
cannot  act  in  accordance  with  the  words  addressed  to  him,  and  hence  there  would  be  no 
action  (fetching  of  the  jar,/.*). 

249.260  The  sense  of  the  objection  is  that  the  word  that  is  now  uttered  has  not  been 
previously  known  to  have  any  relation.  Its  meaning  is  comprehended  on  account  of  its 
resemblance  to  another  word  used  and  known  from  before.  The  latter  part  of  this  first 
half  and  the  second  half  reject  this  theory ;  because  there  is  no  fixed  rule  as  to  the 
similarity  of  what  particular  word  would  regulate  the  signification  of  a  word.  The 
objection  means  that  the  word"  cow  "  as  now  uttered  is  altogether  different  from  the 
same  word  uttered  at  some  other  time,  and  the  two  are  only  similar ;  and  the  signi- 
fication of  one  would  be  regulated  by  that  of  the  other. 

850.XBL  The  sense  of  the  objection  is  that  the  word  "  cow  "  when  heard  first  of  all 
was   understood  to   have    its  denotation    consist    in   the  cow;    and   so    subsequently 
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of  all,  was  comprehended  to  have  a  meaning," — then  (we  reply),  how  can 
that  (previously  recognised  Word)  persist  for  such  a  long  time  ?  '  And 
(even  granting  that  such  continuance  and  cognition  of  its  similarity  are 
possible)  as  a  rule,  a  Word  does  not  come  to  be  known  to  have  a  definite 
meaniug,  until  it  has  been  heard  and  comprehended  twice  or  three  times 
(at  the  very  least). 

251-252.  And  again,  for  a  man  (hearing  the  Word  "  cow  "  for  the 
first  time,  and  as  such)  not  knowing  any  other  words  ("  cow "  as  pxh- 
nounced  by  people  before  his  hearing  of  it,  and  hence  being  unable  to 
recognise  any  similarity),  the  word  is  meaningless  ;  and  at  the  same  time, 
for  those  that  have  heard  other  such  words  (as  pronounced  by  persons  in 
the  past)  it  has  a  meaning — a  most  curious  (collocation  of  contradictory 
properties). 

252-253.  If  it  urged  that,  "  (at  all  times)  the  Word  has  a  meaning, 
which  is  not  comprehended  by  some  people  (who  hear  it  for  the  first 
time)," — then  the  same  may  he  said  with  regard  to  the  subsequent  use  of 
the  same  Word,— and  as  such,  why  should  the  signification  be  said  to  be 
through  similarity  (of  previqusly-heard  words)  ? 

whenever  one  comes  across  the  word  "  cow,  "  he  at  once  recognises  its  similarity 
with  the  previously-known  "  cow "  ;  and  the  remembrance  of  the  meaning  of  this 
latter  brings  about  the  comprehension  of  the  present  word  "cow."  The  sense  of 
the  reply  is  that  the  word  as  soon  as  it  is  heard  is  destroyed ;  and  so  it  could 
not  persist  till  the  occasion  of  the  subsequent  hearing  of  the  same  word  ;  and  as 
such,  it  being  non-existing,  how  could  we  be  cognisant  of  any  similarity  with  it  ?  The 
second  half  means  that  the  very  data  on  which  the  objection  is  based  is  faulty  ;  in- 
asmuch as  any  word,  when  heard  for  the  first  time,  is  not  known  as  having  a  meaning  ; 
the  fact  being  that  when  we  hear  the  word  for  the  first  time  we  do  not  know  its  mean- 
ing at  all,  until  it  is  explained  to  ns.  And  when  we  have  had  such  explanations,  at  least 
twice  or  thrice  from  old  people,  then  it  is  that  we  come  to  connect  that  Word  with  its 
particular  signification. 

261.262  "  Not  knowing,'&c.".,"  This  is  based  upon  the  objector's  theory  that  there  are 
many  such  words  as  "  cow  " — the  word  pronounced  at  one  time  being  different  from  the 
same  word  as  pronounced  at  some  other  time.  And  a  man  who  hears  the  Word  for  the 
first  time  does  not  know  the  word  as  pronounced  previously  by  other  persons.  "  Con- 
tradictory properties" — The  same  word  being  both  meaningless  and  having  a  meaning 
at  one  and  the  same  time. 

262.563  The  meaning  of  the  objection  is  that  even  for  one  who  hears  the  word  for 
the  first  time  it  is  not  meaningless.  And  hence  there  is  no  contradiction  of  properties. 
The  sense  of  the  reply  is  that  just  as  when  one  hears  the  word  for  the  first  time  ho 
does  not  know  the  meaning,  though  others  know  it ;  so  too  one  could  explain  the  signi- 
fication of  the  word  when  heard  subsequently,  as  being  natural  to  the  word  (as  you  hold 
in  the  case  of  the  word  when  first  heard,  where  you  assort  that  the  meaning  is  natural  to 
the  Word,  and  fails  to  bo  known  by  the  hearer  only  on  account  of  a  certain  deficiency  in 
the  hearer  himself) ;    so  in  the  case  of  subsequently-heard  words  too,  we  could  hold  the 
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253-254.  If  it  be  held  that,  "  the  Word  would  be  meaningless  for 
those  who  have  not  heard  any  previous  (utterances  of  the  same)  Word," — 
theu,  since  this  fact  (of  being  heard  for  the  first  time  by  people  who  have 
never  heard  it  uttered  before)  is  common  also  to  all  previous  words,  all 
words  would  come  to  be  meaningless. 

c  254-255.  And  further,  that  Word  which  is  cognised  by  people  who 
have  heard  it  previously,  as  being  similar  to  (and  as  such  subordinate  to) 
tfhe  previously-heard  Word  with  a  meaning, — would  be  the  principal  (or 
primary)  factor  for  those  who  have  not  heard  it  before.  And  this  (double 
contradictory  character)  is  not  possible  for  one  and  the  same  Word. 

255-256.  By  the  clause  "  it  has  been  explained,"  the  Bhashya  refers  to 
all  the  arguments  that  have  been  brought  forward  (under  "  Samhandhakshe- 
paparihara  ")  against  the  creation  of  the  relation  (of  Words  and  their 
Meanings).  And  if  the  Word  itself  be  held  to  be  non-eternal  (and  created 
by  speakers),  then  the  explanation  (of  the  relation  of  Words  and  Meanings) 
becomes  all  the  more  difficult. 

256-258.  Because  how  can  any  relation  be  created  (i.e.,  laid  down) 
without  the  utterance  of  the  Word  ?  And  that  (word)  which  has  been 
pronounced  and  immediately  destroyed  (as  held  by  you)  can  have  nothing 

meaning  to  be  natural  to  the  word ;  and  we  can  assert  the  non-compreheusion  of  some 
people  to  be  due  to  some  deficiency  in  themselves  ;  and  thus  all  the  words  would  come 
to  have  meanings  natural  to  them  ;  and  there  would  be  no  reason  for  holding  the  cogni- 
tion of  the  signification  of  a  subsequent  word  to  be  due  to  the  remembrance  of  its  simi- 
larity with  a  previously-known  word. 

2i3.264  The  sense  of  the  reply  is  that  whenever  a  word  is  uttered  there  are  al- 
ways some  men  who  hear  it  for  the  first  time.  And  hence,  if  the  Word  were  to  be 
meaningless  for  those  who  hear  it  for  the  first  time,  then  all  words  would   be  meaning- 

264.266  Both  parties  agree  in  thinking  the  Word  uttered  to  be  one  and  the  same 
for  all  hearers ;  and  as  such  one  and  the  same  word  cannot  possibly  be  both  primary 
and  secondary  at  one  and  the  same  time. 

265.266  In  the  Bbashya  the  objector  is  made  to  say  that  the  relation  of  the  word  and 
its  meaning  may  be  held  to  be  a  caused  one,  laid  down  in  the  beginning  of  the  world.  And 
to  this  the°Bhasaya  replies  that  this  theory  has  been  already  refuted  under  "  Samban- 
dhdkshepariMra."  Even  when  the  word  is  held  to  be  non-eternal  the  creation  of  its 
relation  with  meaning  has  been  shown  to  be  impossible.  And  when  the  word  is  held 
to  be  eternal,  then  the  creation  of  its  relation  with  meanings  becomes  all  the  more  im- 
possible. 

265.218  If  the  Word  be  held  to  be  destroyed  as  soon  as  it  is  uttered,  then  when  lay 
ing  down  the  relation  of  a  Word,  as  soon  as  the  Creator  would  pronounce  the  word  it 
would  be  destroyed,  and  as  the  same  word  when  uttered  subsequently  you  hold  to  be 
different  from  the  previously-uttered  word,  and  the  relation  has  been  laid  down  by  the 
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to  do  with  the  relation.  Therefore  the  Word,  uttered  for  the  first  time, 
having  been  immediately  destroyed,  without  having  its  relation  (with  its 
meaning)  expressed, — it  would  be  meaningless  ;  and  then,  how  could  the 
same  Word,  when  uttered  subsequently,  be  cognised  to  have  a  meaning.? 

258-259.  The  actions  of  uttering  the  Word,  the  creation  of  its  rela- 
tion (with  its  meaning),  and  its  usage  (in  accordance  with  this)  being  such 
as  to  occur  one  after  the  other, — who  could  do  all  these  (three  actions)  all 
at  once  (as  held  by  the  other  party)  ?  D 

259-260.  For  those  people,  who  exist  at  a  time  and  in  a  place  other 
than  that  (time  of  creation  wherein  the  relation  of  words  and  meanings  is 
held  to  be  laid  down  by  the  Creator), — prior  to  his  hearing  of  the  subse- 
quent utterance  of  the  Word,  there  cannot  be  any  such  one  Word  as  has  its 
relation  created. 

260-261.  The  theory,  that  the  relation  is  asserted  (and  not  created) 
for  such  people,  is  also  to  be  rejected  in  the  same  manner.  Because  the 
assertion  cannot  possibly  belong  to  a  Word  (uttered  at  the  beginning  of 
creation  and)  which  has  since  been  destroyed,  or  is  non-existing,  or 
exists  only  at  the  present  time  (i.e.,  the  one  that  is  heard  by  the  present 
hearer). 

261-262.  Which  word  would  the  speaker  declare  to  the  hearer,  as 
having  a  certain  meaning, — when  he  (the  speaker)  cannot  utter  the  Word 
which  he  himself  had  heard  at  some  previous  time  (to  have  that  mean- 
ing) ?— 

Creator  with  regard  to  this  latter,  the  laying  down  of  the  relation  wonld  be  useless,  as 
its  substratum  in  the  shape  of  the  previously-uttered  Word  will  have  been  destroyed, 
and  there  would  be  nothing  for  whose  sake  you  would  require  th>3  relation. 

268.269  The  uttering  of  the  Word  is  not  possible  without  a  knowledge  of  the  rela- 
tion ;  nor  is  the  laying  down  of  the  relation  possible  without  the  utterance  of  the  Word — 
a  case  of  mutual  inter-dependence. 

269_580  Even  though  it  were  possible  for  the  relation  of  a  Word  to  be  laid  down  at 
the  beginning  of  creation,  yet  those  people  who  like  us,  happen  to  live  at  a  time  dif- 
ferent from  that,  hear  only  subsequent  utterances  of  the  word  ;  and  as  this  subsequent 
Word  has  not  its  relation  laid  down, — that  which  has  its  relation  laid  down  being  the 
Grst  utterance  of  the  word  which  has  been  destroyed, — for  such  people  no  word  would 
have  any  meaning  at  all. 

260.281  The  assertion  made  at  the  beginning  of  creation  could  not  apply  to  the 
Word  that  is  heard  at  the  present  time. 

281.282  The  speaker  heard  the  Word  long  ago,  as  having  a  certain  meaning 
and  this  word  is,  according  to  you,  destroyed  as  soon  as  uttered  ;  and  hence  ho  cannot 
speak  of  this  word,  at  any  subsequent  time,  to  have  the  meaning  ;  therefore  what  could 
that  word  be  which  the  speaker  could  speak  of  as  having  the  meaning  ;  the  only  word 
"  cow  "  of  which  he  himself  knew  the  meaning  has  been  destroyed,  and  of  any  other 
word  "  cow  "  ho  himself  does  not  know  the  meaning. 
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262-263.  Specially  as  lie  does  not  utter  the  Word  having  the  meaning 
(i.e.,  the  one  with  reference  to  which  the  relation  of  a  definite  meaning 
was  laid  down  by  the  Creator,  and  which  was  destroyed  immediately  after 
it  had  been  uttered  by  Him).  And  if  he  were  to  utter  a  word  similar  to 
the  original  one  having  the  meaning, — then  such  a  word  cannot  be  recog- 
nised by  the  hearer  to  be  similar  to  the  origiual  word  having  the  meaning; 
inasmuch  as  this  latter  is  not  known  to  him  ;  and  the  new  word  (that  is 
h«ird  by  him)  itself  has  no  meaning  (because  the  meaning  has  beeu  laid 
down  to  belong  to  the  original  word  uttered  by  the  Creator). 

264.  And  when  one  who  is  a  speaker  now  becomes  the  hearer  at 
some  future  time,  then  too,  the  same  difficulties  would  appear  (because  the 
Word  which  he  knows  to  have  a  meaning  is  not  the  one  that  he  hears 
uttered  by  others,  according  to  you).  And  thus  for  all  speakers  (and 
hearers)  no  Word  can  have  any  meaning. 

264-265.  It  may  be  possible  that  the  relation  of  a  certain  Word  is 
created  at  the  beginning  of  Creation.  But  since  we  have  never  been  cogni- 
sant of  this  Word  (as  created  with  a  meaning),  how  could  we  have  any 
notion  of  similarity  with  this  (original  Word)  (of  any  subsequent  Word  that 
we  may  hear  spoken)  ? 

205-266.  Obj : — "  But  the  original  word  (as  uttered  bj  the  Creator)  has 
been  fully  comprehended  and  ascertained  by  persons  (Kapila,  &c. )  present  at 
that  time  ;  and  from  the  uses  made  (of  the  word)  by  these  persons,  we  infer 
the  whole  series  of  similar  words  (beginning  from  the  original  word  and 
ending  with  word  heard  by  us  at  the  present  time  ;  and  this  notion  of 
similarity  with  the  original  word,  would  bring  back  to  our  mind's  eye, 
the  original  meaning  as  fixed  by  the  Creator)." 

266-267.  Reply  :  If  this  theory  be  admitted,  then  all  the  objections  and 
arguments,  urged  (under  "  SambniiJhakshepaparihara")  against  the  theory  of 
the  creation  of  the  relation  of  Words  and  Meanings  (by  a  Creator),  crop  up 
(since  they  apply  equally  to  the  theory  just  propounded)  ;  viz:  that  if  such 
be  the  case,  then  we  should  have  to  remember  the  similarity  of  the  present 
Word  to  the  original  word  ;  because  the  comprehension  of  the  meaning 
of  the  present  Word  depends  upon  such  remembrance  (of  the  similarity  of 
the  original  Word,)  (and  such  remembrance  is  not  possible,  inasmuch  as  wo 
never  hear  the  original  Word),  and  so  forth. 

268-269.  In  the  case  of  an  object,  which  has  subsequently  come  to 
differ  from  its  original  form,  its  similarity  (with  this  original  form) 
being  traced  out  to  a  great  distance  (through  all  the  endless  series  of  such 

258.289  And  hence  even  granting  yonr  theory,  the  time  and  space  intervening 
between  the  creation  aud  the  present  moment   is   so  groat,   that  even  if  there   were  a 
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objects  intervening  between  the  original  form  and  the  object  before  us) , 
undergoes  slight  differences  (with  every  intervening  object),  and  finally 
disappears  almost  entirely.  And  such  would  particularly  be  the  case  with 
■words,  in  the  case  of  which  great  differences  are  brought  about  by  the 
slightest  change  of  tone,  consonant  or  vowel  : — e.g.,  in  the  case  of  such 
words  as  "  gala,  "  (house),  "  mala"  (garland),  "  held  "  (time),  and  "  jila' 
(stone)  and  the  like. 

269-270.  If  we  were  to  arrive  at  conclusions  through  mere  similarity, 
then  there  would  always  be  a  chance  of  mistaken  notions  :  e.g.,  having 
perceived  the  relation  (of  concomitance)  between  smoke  and  fire,  we  would 
infer  the  (existence  of)  fire  from  (the  existence  of)  vapour  (because  the 
latter  is  similar  to  smoke  in  appearance;  and  such  inference  could  only 
be  mistaken). 

270-271.  If  some  one  were  to  say  "  let  it  be  so  "  (i.e.,  "  the  compre- 
hension of  meanings  of  words  may  be  mistaken — that  does  not  touch  our 
position,  the  whole  usage  of  the  Word  may  be  mistaken,  but  that  does  not 
affect  the  non-eternality  of  the  Word"), — (we  reply)  but  it  is  not  so  (i.e., 
the  comprehension  of  certain  meanings  of  Words  is  not  a  mistake)  ; 
because  we  do  not  find  anything  that  rejects  the  comprehension  as  mistaken. 
And  if  it  be  urged  that, — "  this  (absence  of  a  negative  fact)  estab- 
lishes the  correctness  (of  the  comprehension  of  Words  thi'ough  the  simi- 
larity of  these  with  the  original  Word)  ", — then  (we  reply  that)  (if  the 
mere  absence  of  a  negativing  fact  were  the  sole  criterion  for  the  correctness 
of  an  idea)  then  the  non-difference  (identity)  of  Words  would  be  established 
(since  this  idea  of  sameness  of  the  word  "  cow  "  as  used  now,  and  that 
used  at  some  other  time,  is  also  due  to  the  similarity  between  them  ;  and 
we  have  no  more  reliable  facts  that  would  deny  this  sameness). 

271-272.  And  further,  is  the  similarity  (between  Words)  something 
different  from  the  individuals  themselves,  or  is  it  non-different  from  them  ? 

similarity  of  the  original  word  with  words  used  in  the  begining  of  the  world,  this 
would  have  long  disappeared  in  the  endless  number  of  words  intervening  between 
the  original  and  the  present  words.  The  last  half  of  the  Karika  gives  instances  of  dif- 
ferences produced  in  words  by  the  slightest  change  of  a  vowel  or  a  consonant. 

869.810  There  is  a  similarity  between  "  gala  "  and  "  mali,"  and  on  the  ground  of 
this  similarity  the  one  would  be  taken  to  mean  the  other. 

810.811  We  do  not  find,  8fc. — we  do  not  admit  any  fact  to  be  a  mistake  unless  we 
find  that  there  are  certain  other  more  reliable  facts  that  deny  the  former.  And  as  we 
have  no  such  rejection  of  the  significance  of  words,  this  cannot  be  said  to  be  mistaken. 
The  fact  is  that,  as  in  the  absence  of  a  negativing  fact,  any  fact  cannot  be  said  to  be 
wrong,  it  must  necessarily  be  accepted  to  be  right. 

The  sameness  of  this  word  "  Cow  "  used  now  and  that  used  at  some  other  time,  is 
not  palatable  to  the  other  party. 
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and  is  this  similarity  one  or  many?  And,  lastly,  is  it  eternal  or  non- 
eternal  ? 

272-273.  If  if  be  different,  one  and  eternal,  then  it  is  only  another 
way  of  postulating  a  class  ("  gatva  "  f.i.,  which  would  be  the  common 
ground  of  similarity  among  the  individuals)  (and  the  possibility  of  such 
clashes  we  have  already  rejected  above).  And  if  it  be  held  to  be  non-dif- 
ferent, non-eternal  and  many,  then  this  comes  to  the  same  theory  as  above 
(liamely  the  theory  of  the  non-eternality  of  Words,  which  too  we  have 
already  rejected). 

273-274.  And  if  the  similarity  be  held  to  be  something  non-different 
from  the  individuals  (Words),  one  and  eternal, — then  this  would  mean  the 
eternality  of  the  individual  (Word)  itself;  and  this  is  just  what  we  seek 
to  establish. 

274-275.  Similarity  consists  in  the  existence  of  common  constituent 
parts ;  and  no  such  similarity  is  possible  for  you.  Because  such  (similarity 
of  Words)  would  be  possible  only  if  the  letters  (constituting  the  words) 
were  identical ;  and  such  identity  you  do  not  admit  of. 

275-276.  The  postulating  of  such  classes  as  "  gocabdatva,"  "  gatva,  " 
&c,  has  been  rejected  before  (under  "  Sphota  ")  ;  (and  hence  you  cannot 
base  the  notion  of  similarity  between  two  utterances  of  the  same  word 
upon  any  such  classes).  Consequently  (it  must  be  admitted  that)  it  is  the 
individual  Letters  themselves,  that  are  eternal  and  significant  of  the 
meaning. 

276-277.  For  us  the  word  "  go  "  ("  cow  ")  is  eternal ;  and  people  have 
an  idea  of  the  cow  from  such  vulgar  deformations  of  it  as  "  gavi"  &c., 
only  when  it  follows  the  original  (correct)  word  ("go");  and  such  com- 
prehension is  due  to  the  incapability  (of  the  speaker  to  utter,  and  of  the 
hearer  to  comprehend,  the  original  correct  form  of  the  Word). 

216.213  Similarity  consists  of  the  existence  of  the  same  constituent  parts  ;  Letters 
are  the  constituent  parts  of  Words  ;  therefore  the  similarity  of  Words  means  that  the 
Letters  contained  in  one  Word  are  identical  with  those  contained  in  the  other — i.e.,  the 
letter  gha  occurring  in  the  word  "  ghata  "  as  pronounced  at  one  time,  must  be  identical 
with  the  letter  gha  occurring  in  the  word  "  ghata  "  as  pronounced  at  a  different  time. 
It  is  only  when  there  is  an  identity  of  constituent  Letters  that  any  words  can  be  held  to 
be  similar.     But  since  you  deny  such  identity,  you  cannot  have  similarity. 

816.211  In  the  Bhlsbya  an  objection  is  raised  that — "  just  as  even  from  the  word 
•  gdvi '  we  get  at  the  idea  of  the  cow,  simply  because  it  is  similar  to  the  word  ' go* 
so  even  if  there  be  a  slight  difference  between  the  word  originally  pronounced  by  the 
Greator  and  the  Word  as  pronounced  before  us,  the  signification  would  be  all  right.''  The 
reply  given  is  that  the  eternal  denoter  of  the  cow  is  the  word  "  go  "  ;  and  even  where  a 
man  utters  the  word  "  gdvi,"  his  desire  is  to  utter  the  word  "  go, "  but  being  incapable 
of  pronouncing  the  correct  form,  he  utters  the  vulgar  form  "gdvi."    And  this  vulgar 
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277-278.  Because  if  the  denotation  (of  the  cow  by  the  woi'd  "  gavl  ") 
were  due  to  its  similarity  (with  the  word  "go  "),  then  we  would  certainly 
have  the  idea  (of  the  cow)  from  the  word  "  gaura  "  (which  is  more  like  "  go  " 
than  "  gavt  ").  Therefore  we  do  not  reject  this  (i.e.,  the  comprehension  of 
the  cow  from  the  word  "  gavi  "), — because,  as  a  matter  of  fact,  this  com- 
prehension is  due  really  to  the  correct  word  "  go  "  itself  (as  explained  in 
Karika  277). 

278-279.  Obj  :  "  (Even  though  the  Letters  be  eternal)  since  the  arrange- 
ment of  the  letters  (in  a  word)  is  non-eternal,  that  which  signifies  the 
meaning  cannot  be  eternal.  Because  it  is  the  Word  that  is  held  to  signify 
the  meaning,  and  the  cognition  of  this  (Word)  depends  upon  the  arrange- 
ment (of  Letters  composing  it). 

279-280.  "  Since  the  Letters  are  all-pervading,  the  order  (or  arrangr- 
ment)  cannot  be  inherent  in  them.  And  since  the  order  (of  the  Letters  in 
a  word)  depends  upon  utterance,  which  is  non-eternal,  therefore  it  cannot 
be  eternal. 

280-281.  "And  because  the  utterance,  or  the  order,  follows  the  will 
of  the  speaker,  therefore  it  depends  upon  the  person,  (and  as  sach  cannot 
be  eternal).  Therefore  the  (establishing  of  the)  eternality  of  Letters  is  as 
useless  (for  proving  your  theory  of  the  eternality  of  Words),  as  the  eter- 
nality of  atoms. 

281-282.  "  Just  as,  even  though  the  atoms  are  eternal,  yet  the  jai*,  made 
up  of  these  (atoms),  is  not  eternal, — so,  in  the  same  manner,  even  though 
the  Letters  are  eternal,  yet  the  Word  (made  up  of  these  Letters)  may  be 
non-eternal. 

282-283.  "  Nor  are  Letters,  without  a  certain  arrangement  (or  order), 
known  to  sigaify  (any  meaning).  And  it  is  the  particular  arrangement  of 
Letters  that  we  call  a  '  Word  ' ;  and  hence  the  aforesaid  (non-eternality 
of  Words).. 

283-284.  "  Those  (Vaiydlcaranas),  who  hold  the  Word  to  be  something 
(namely  '  spliota  ')  other  than  the  Letters,  which  is  independent  of  the 
order  of  these, — for  these  people  alone  can  the  theory  of  the  eternality 
of  Words  be  of  any  use." 

284-285.     Reply  .-    But   we  do   not  admit  of  the  Word  being  only  a 

form  gives  ns  an  idea  of  the  cow,   only  when  we  know  that  the  man  means  the   word 
"  go,"  and  not  because  the  word  "  gavl  "  is  similar  to  the  word  "  go.'' 

283.284  it  may  be  possible  for  these  people  to  prove  the  eternality  of  the  sphota 
which  they  hold  to  be  independent  of  the  non- eternal  order  of  Letters.  But  as  the 
Mimansaka  holds  the  Word  to  be  nothing  more  than  a  particular  arrangement  of  the 
Letters,  he  cannot  establish  its  eternality. 

28t.286  The  Word  does  not  consist  solely  of  the  arrangement,  but  of  both  the 
arrangement  and  the  Letters. 
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particular  arrangement  (of  Letters).  Because  the  arrangement  is  not 
found  to  signify  the  meaaiug,  if  it  has  any  other  substrate  (than  the 
Letters). 

286.  Therefore  it  is  only  when  both  (the  arrangement  and  the 
letters)  exist,  that  we  have  that  which  signifies  the  meaning  (or  object)  ; 
(and,  the  question  is)  whether  tbi3  (that  signifies  the  meaning)  consists  of 
the  LettkkS  as  endowed  ivitha  certain  arrangement,  or  of  the  ARRANGEMENT 
allocated  in  (belonging  to)  the  Letters. 

237-288.  And  does  it  require  any  arguments  to  prove  that  the 
Arrangement  is  subordinate  to  those  to  which  it  belongs  (i.e.,  the  Letters)  ? 
Because  the  Arrangement  is  only  a  property  of  the  Letters,  and  is  not 
held  to  be  a  distinct  entity  by  itself.  Therefore  (it  must  be  admitted 
that)  that  which  signifies  the  meaning  is  the  Letters  as  perceived  (in  a 
certain  order  of  sequence). 

288-290.  But,  as  a  matter  of  fact,  the  Arrangement  too  is  not  caused 
(and  hence  non-eternal)  ;  as  it  is  always  admitted  by  us  as  an  already 
accomplished  fact.  Because,  the  speaker  does  not  use  the  Letters  (as 
constituting  a  Word)  in  the  order  of  his  own  choice  ;  he  always  utters  a 
Word  in  the  same  way  (following  the  same  sequence  of  Letters)  as  it  is 
uttered  by  others.  And  other  (subsequent)  speakers  too  pronounce  it  in 
thesame  order.  So  we  have  the  eternality  of  the  (Arrangement  of  Letters) 
also,  just  as  we  have  that  of  the  relation  (of  Words  with  their  meanings). 

290-291.  Thus  then,  though  the  Arrangement  is  unchangeably  eter- 
nal (i.e.  eternally  complete  within  itself),  yet  it  is  eternal  in  its  usage. 
And  we  have  only  to  reject,  by  all  means  in  our  power,  the  fact  of  men  being 

881.88*  "When  it  is  possible  for  the  primary  entities,  Letters,  themselves  to  be  the 
signifier,  it  is  not  right  to  attribute  the  power  to  a  subordinate  element,  the  Arrange- 
ment. And  thus  it  is  the  Letters  themselves,  as  occurring  in  a  certain  order,  that  form 
that  which  signifies  the  meaning  :  viz  :  the  Word  ;  and  since  the  Letters  are  eternal,  the 
Word  must  also  be  so. 

888.290  Even  the  Arrangement  of  Letters  we  are  never  conscious  of  creating. 
We  always  accept  the  particular  order  of  the  letters  gha  and  ta  as  an  accomplished  fact, 
and  never  know  of  any  time  at  which  this  order  of  the  Letters  may  have  been  created 
for  the  first  time. 

The  arguments,  advanced  above  to  prove  the  eternality  of  the  relation  between 
Words  and  their  meanings,  serve  also  to  prove  the  eternality  of  the  arrangement  of 
of  Letters  composing  a  Word.  Just  as  we  do  not  know  of  any  originator  of  the  said 
relation,  so  we  do  not  know  of  any  originator  of  the  particular  arrangement  of  Letters, 

290.&91  'j'he  second  half  of  the  Edrikd  means  that  whether  the  Arrangement  be 
unchangeably  eternal  or  eternal  only  in  its  usage,  yet  it  serves  to  prove  that  it  does  not 
depend  upon  the  choice  of  the  speaker ;  and  this  is  all  that  we  seek  to  prove  with  a  view 
to  prove  the  eternality  and  the  uncausedness  of  the  Veda. 
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independent  (with  regard  to  the  significations  of  Words,  and  hence  of  the 
Veda). 

291-292.  Obj  :  "  (If  an  entity  can  be  eternal,  even  if  it  be  not  un- 
changeable) then  you  could  have  the  eternality  of  Letters,  even  without 
unchangeability  (and  as  such,  why  should  you  hold  the  letters  to  be  un- 
changeable ?)  "  Reply :  It  is  only  when  the  Letters  are  (unchangeably 
eternal)  that  there  can  be  an  appearance  of  an  (eternal)  order  (of  these 
Letters),  based  upon  usage.  Just  as  it  is  only  when  the  atoms  ax*e  eternal 
that  it  is  possible  for  the  jars  &c.  to  be  made  out  of  them. 

293.  Because  in  the  absence  of  these  (eternal  Letters)  we  could  not  get 
at  any  arrangement,  which,  without  the  Letters,  could  have  no  substra- 
tum. And  it  has  already  been  proved  that  there  are  no  parts  to  Letters, 
as  the  atoms  are  (of  the  ordinary  material  objects). 

294.  That  "  I  am  uttering  only  such  Letters  as  have  been  already, 
uttered  by  others  "  is  the  idea  in  the  mind  of  every  speaker ;  and  this 
carries  us  to  the  Eternality  (of  Letters  and  their  Arrangements).  And 
there  is  no  other  characteristic  (in  the  Letters). 

295.  And  we   have  already   rejected  the   theory  of  any  such    class 


893  "  It  has  leen  proved,"  &c — This  is  added  in  anticipation  of  the  objection  that 
"the  arrangement  may  have  for  its  substrate  the  constituent  parts  of  the  Letters,  jnst 
as  the  substrate  of  the  jar  lies  in  the  constituent  atoms."  The  sense  of  the  Karikd  is 
that  Letters  are  complete  in  themselves  without  any  parts. 

*9*  This  anticipates  the  objection  that,  "  even  without  accepting  the  Letters  to  be 
eternal,  we  could  explain  their  arrangement,  or  sequence,  to  be  due  to  the  sequence  of 
the  conjunctions  and  disjunctions  of  the  palate  &c. ;  that  is  to  say,  the  sequence  of 
Letters  would  be  regulated  by  the  order  of  their  utterance  by  ns."  The  sense  of 
the  reply  is  that  whenever  we  pronounce  a  word,  we  invariably  have  the  idea  that  in 
pronouncing  it  we  are  uttering  the  same  Letters  and  in  the  same  order  as  those 
pronounced  by  others.  And  since  all  men  have  the  same  idea,  from  times  immemo- 
rial, such  an  idea  leads  to  the  notion  of  the  eternality  of  Letters  and  their  arrange- 
ments. 

And  there  is  no  other  characteristic,  Sfc.  This  anticipates  the  following  objection.— 
"  When  such  is  the  idea  in  the  mind  of  all  speakers,  it  means  that  all  Arrangements  and 
Words  are  recognised  to  be  the  same  as  those  uttered  by  others.  And  since  the  ground 
of  the  Eternality  of  Letters  too  is  the  same  fact  of  their  being  so  recognised,  then,  why 
should  you  not  hold  the  Arrangement  to  be  as  unchangeably  eternal  as  the  Letters 
themselves  ?  "  The  sense  of  the  reply  is  that  when  the  Letters  are  known  to  be  eternal, 
these  letters  serve  as  marks  whereby  we  recognise  the  Words  to  be  the  same  as  used 
by  others.  But  in  the  Letters  there  are  no  such  marks  ;  hence  the  difference  between 
the  eternality  of  Letters  and  Words. 

*9^  There  can  be  no  homogeneity  or  similarity  between  the  word  "  Cow  "  as 
uttered  by  us  now,  and  as  heard  by  us  in  the  past.  And  therefore  their  recognition  as 
being  the  same  can  be  explained  only  if  they  be  held  to  be  one  and  the  same. 
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(as  "  gatva  ")  or  a  similarity  (which  would  include  all '  go's  ').  And  were 
you  to  put  forward  a  homogeneity  based  upon  (their  belonging  to)  the 
class  "  Word,  "  then  that  would  be  equally  applicable  to  all  other  words 
as  well. 

296-297.  And  just  as  the  jar  &c.  are  found  to  bo  rendered  of  use  through 
a  single  cause  (in  the  shape  of  the  class  "  Clay  ")  so  too,  we  could  explain 
the  utterance  of  Letters  in  a  certain  order  (when  pronouncing  a  Word)  (as 
being  due  to  a  single  cause  in  the  shape  of  a  class,  like  the  "  palate  "  &c). 
We  find  in  all  persons  the  class  "  palate  "  &c.  (which  include  the  palates 
&c.  of  all  speakers)  ;  and  it  is  through  these,  that  the  Speaker  gives  out 
different  sounds  (pronouncing  Letters  either  long  or  short  &c). 

298.  And  the  causes  of  the  utterance  (or  manifestation)  of  the  Word 
are  either  the  mutually  exclusive  classes  of  these  "  sounds " — which 
operate  upon  each  particular  Letter — or  the  individual  sounds  themselves 
as  belonging  to  (manifested  by)  the  aforesaid  classes  ("  Palate"  &c). 

299.  And  the  order  of  the  utterance  of  these  Sounds  is  regulated  by 
the  order  of  the  Conjunction  and  Disjunction  of  the  palate  &c.  (with  the 
tongue)  as  operating  towards  the  utterance  of  particular  Letters.  And 
Eternality  belongs  to  both  (the  "  Palate  "&c.  and  the  "Sounds"),  on 
account  of  the  classes  ("  Palate  "  and  "  Sound  "&c). 

300.  J  ust  as  in  the  case  of  certain  movements  (for  instance),  we 
have  an  order  of  sequence,  which  is  regulated  by  the  class  "  action  "  as 
inhering  in  the  particular  actions  of  the  Movement, — so,  in  the  same 
manner,  we  could  also  explain  (the  order  of  sequence)  as  belonging  to 
the  sounds  as  produced  by  the  Conjunctions  &c.  of  the  palate  &c.  ( this 
order  beino-  regulated  by  the  class  "  Palatal  "  &c.  as  inhering  in  each 
particular  sound). 

301.  Or  (even  if  there  be  no  such  class  as  "  sounds  "),  the  individual 
sounds  themselves,  being  extremely  subtile  in  their  nature,  might  manifest 
the  properties  of  a  Class.  And  it  is  through  this  (the  order  of  sequence 
of  Sounds  as  due  to  that  of  the  Conjunction  &c.  of  the  Palate  &c.)  that  we 
come  to  recognise  an  order  of  sequence  in  the  case  of  Letters,  even  though 
these  latter  are,  by  nature,  all-pervading  (and  as  such  would  exist  every- 
where and  could  not  have  an  order  of  sequence). 

302.  Thus  it  is  that  the  Letters,  following  up   (taking  up)   all  the 


899  Each  Letter  of  a  Word  is  manifested  by  a  distinct  sound  (uttered  through  the 
palate  &c.), — whether  this  sound  be  taken  as  a  class,  including  all  such  sounds,  or  only 
as  an  individual  affecting  that  particular  utterance. 

£99  That  Letter  which  is  first  operated  upon  by  the  action  of  the  palate  &c,  is 
uttered  first,  and  so  on,  the  sequence  of  Letters  is  to  be  explained. 
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eternal  properties  of  the  sounds   uttered  (and  thus  forming  a  word),  come 
to  signify  the  object  (said  to  be  denoted  by  the  Word). 


303-305.  The  order  of  Words,  and  the  shortness,  length  and  acuteness 
&c.  (of  the  vowel  sounds)  only  mark  the  different  divisions  of  time;^and 
thereby  they  come  to  qualify  (or  specify)  the  sounds.  And  Time  is  one  only 
and  eternal  ;  and  yet  it  appears  as  if  divided,  just  as  Letters  (each  of  wh.'^h 
is  one  and  eternal,  and  yet  appeal's  as  if  it  were  made  up  of  different  parts)  ; 
and  as  such  it  comes  to  be  manifested  in  connection  with  all  entities, 
through  the  force  of  particular  causes.  And  when  it  comes  to  be  mani- 
fested in  connection  with  the  Letters  (composing  a  Word),  it  becomes  a  part 
and  parcel  of  the  (means  of)  Comprehension  (of  the  meanings  of  Words). 
And  since  its  form  is  perceptible  elsewhere  also  (i.e.,  in  connection  with 
entities  other  than  the  Word),  it  must,  in  itself,  be  regarded  as  eternal. 

306.  Thus  then,  it  must  be  admitted  that  these  (the  order  of  Letters 
and  Length  &c.)  are  not  any  non- eternal  properties  of  the  Word.  Hence 
also  the  Word  must  be  accepted  as  proved  to  be  eternal,  even  for  those 
who  maiutain  the  eternality  of  Letters. 

307.  Even  properties,  in  reality  belonging  to  one  thing,  at  times, 
come  to  belong  to  others,  just  as  the  fleetness  of  the  horse  (is  im- 
parted to  the  rider)  (and  hence  though  Order  &c.  are  properties  of  the 
sounds,  yet  they  come  to  help  the  Letters  in  the  signification  of  their 
meaning).  And  as  for  the  ground  of  (holding)  the  eternality  of  all  these 
(Letters,  Words  &c),  we  have  "  Apparent  Inconsistency  "  (as  shown  above). 

308-309.  Even  if  the  Word  be  held  to  be  an  impartite  whole  (in  the 
shape  of  the  Sphota), — inasmuch  as  it  could  be  manifested  only  by  certain 
means  (such  as  utterances)  occurring  in  a  certain  order,  it  would  depend 
upon  persons  (upon  whose  utterance  alone  it  could  be  heard)  ;  and  as  such  it 
would  have  no  inherent  absolute  validity  (since  all  facts  having  a  purely 
human  origin  are  only  of  doubtful  validity).  A.nd  we  do  find  this  to  be  the 
case  in  the  case  of  sentences, — even  for  those  who  hold  the  sentence  also  to 
be  an  impartite  whole  (in  the  shape  of  Sphota.)  Thus  (it  is  concluded  that) 
we  hold  the  eternality  of  Words,  only  because  certain  facts  (the  significa- 
tion of  certain  meanings  by  certain  Words)  cannot  be  explained  otherwise. 

310.     That  property,  by  means  of  which  the  Word  comes  to  be  used 

803.805  The  author  now  proceeds  to  prove  the  unchangeable  eternality  of  the  Word 
in  another  way. 

803.809  in  the  case  of  sentences,  their  validity  is  always  doubtful,  dependent,  as  it 
iB,  on  the  character  of  the  person  uttering  it. 

810    The  author  now  shows  that  the  sutra  may  be  interpreted  as  an  Inferential 
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for  another's  sake,  serves  as  the  basis  of  an  Inferential  reasoning, — and 
this  property  is  explained  to  be  its  dependence  upon  the  relation  (that  the 
Word  bears  to  its  meaning. ) 

311.  The  sutra  does  not  seek  to  lay  down  the  (inferential)  argu- 
ment (in  its  proper  form).  Both  the  sutra  and  the  author  of  the  Bkashya 
onlj  explain  (lay  down)  a  fact  {viz.,  that  of  the  Word  being  used  for  ano- 
ther's sake)  which  is  capable  (of  leading  to  the  proper  Inferential  argu- 
ment, as  shown  in  the  last  karika.) 

312.  The  Inferential  argument  in  its  proper  form  is  here  laid 
down,  thus  :  Word  is  eternal, — like  the  classes  "  smoke,  "  "  Cow,"  &c, — 
because  it  signifies  a  common  object  (i.e.,  its  signification  is  comprehended 
by  all  men  equally),  while  depending  upon  a  comprehension  of  its  relation 
(with  that  object). 

313.  Even  if  the  Class  be  held  to  consist  of  either  the  negation  of  others 
or  of  similarity  (  of  many  individuals  ), — yet,  inasmuch  as  the  Individuals 
themselves,  (individually)  cannot  constitute  the  Class,  all  Classes  must 
be  eternal. 

314-315.  Or,  the  fact  of  "  the  Word  being  used  for  another's  sake  " 
(as  mentioned  in  the  sutra)  may  be  taken  as  pointiug  the  self-contradic- 
tions (in  the  theory  of  the  non-eternality  of  Words)  :  A  proposition  is 
asserted,  simply  with  a  view  to  have  its  meaningcomprehended  (by  others) ; 
and  it  has  already  been  proved  (under  "  Sambandhakshepa  "  )  that  a  non- 
eternal  assertion  cannot  signify  any  meaning.  Therefore,  inasmuch  as 
your  own  assertion  (that  "  Word  is  non-eternal  ")  signifies  a  meaning,  it 
cannot  but  be  eternal ;  and  as  such  you  have  (in  your  own  assertion)  the 
denial  of  the  non-eternality  (of  Words). 

316.  If  the  other  party,  after  admitting  the  capability  of  Words  to 
signify  their  meanings,  seek  to  establish  their  position  (as  to  the  non-eter- 
nality of  Words),  such  non-eternality  would  be  rejected  by  his  own  pre- 
vious postulate  (that  Words  signify  their  meanings,  which  has  been  shown 
to  be  impossible,  if  Words  be  not  eternal). 

argument  explained,  as  it  is,  in  the  Karika.  The  meaning  of  the  sutra  being,  "  Word 
is  eternal,  "  because  it  stands  in  need  of  its  relation  with  meanings,  whereby  it  comes 
to  be  used  for  another's  sake,  which  could  not  be  possible,  if  the  Word  had  no  relation 
with  its  meaning. 

818  This  anticipates  the  objection  that  in  the  above  Inferential  argument  the 
instance  cited— that  of  Classes — is  not  right,  because  in  that  case  the  argument  would  con- 
vince only  those  who  admit  the  Class  to  be  eternal.  The  sense  of  the  Karika  is  that 
even  those  who  do  not  concur  with  the  Mimahsaka  in  his  view  of  the  Class,  oannot 
deny  its  eternality.  Because  it  is  the  Individuals  alone  that  are  perishable  and  the 
Class  is  something  more  than  the  Individuals  individually. 
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317.  The  non-eternality  (of  Words)  is  rejected  by  the  scriptures  of 
all  theorists,— inasmuch  as  all  scriptures  admit  of  the  capability  (of 
Words)  to  signify  (meanings). 

318-319.  And  it  is  also  rejected  by  universally  accepted  facts,  as 
shown  above  (by  means  of  arguments  based  upon  "  Apparent  Inconsis- 
tency ").  And  its  rejection  by  "  Inference  "  too  may  be  shown  i-»  the 
aforesaid  manner  (as  explained  in  Karika  312.)  And  the  rejection  by 
"Sense-perception  "  will  be  explained  under  the  sutra— "  on  account  of*lhe 
absence  of  number  "  (I-i-20.) 

319-321.  And  it  should  be  mentioned  (by  the  non-eternalist)  what 
(sort  of)  Word  it  holds  to  be  perishable :  Is  it  the  Word  (of  the  Sankhyas) 
as  made  up  of  the  three  attributes  (Sattva,  Rajas,  and  Tamos)  ?  or  is  it 
(the  Word  of  the  Jainas)  a  dimunitive  body?  or  is  it  (the  Word  of  the 
VaigEshikas)  a  property  of  Akaca  ?  or,  is  it  in  the  shape  of  mere  Sound, 
(as  produced  by  the  conchshell,  &c.)  apart  from  the  Letters  (as  composing 
Words  ?)  or,  is  it  a  form  of  the  Air,  signifying  certain  meanings  (as  held 
by  the  author  of  the  Ciksha  ?)  or,  is  it  the  Sphota  of  the  Word  and  sen- 
tence (as  held  by  the  Vaiyakaranas)  ?  or,  does  it  (the  class  '  word  ')  consist 
of  similarity  (as  held  by  the  Sankhyas),  or  Negation  of  others  (Apoha,  as 
held  by  the  Bauddhas)  ? 

321-322.  Words  such  as  these  may  be  non-eternal  ;  we  do  not  hold 
such  (Words)  to  be  eternal.  And  your  argument  (whereby  you  seek  to 
prove  the  non-eternal ity  of  Words  such  as  these)  come  to  have  an  un- 
known subject  (since  Words  such  as  these  are  not  known  to  us,  whom  you 
seek  to  convince),  and  your  premiss  would  be  without  a  basis  (for  the 
same  reason  of  such  Words  not  being  known  to  us.)  And  (if  in  order  to 
escape  from  these  fallacies)  you  hold  the  Word,  as  held  by  us,  to  be  the 
subject  (of  your  syllogism),  then  both  these  fallacies  apply  equally  to 
yourself  (who  do  not  know  of  any  such  Word  as  held  by  us). 

323.  If  Word  in  general  (without  any  specification)  be  asserted  to 
be  the  Subject  (of  your  syllogism), — then  in  that  case,  the  Glass  "  Word  " 
would  come  to  be  non-eternal.  And  this  would  go  against  all  theorists, 
who  (without  a  single  exception)  hold  this  (the  Class)  to  be  eternal. 

324.  A  Class,  of  some  sort  of  other  (iucluding  all  Words),  is  accepted 
by  all.  And  if  this  were  to  be  non-eternal,  it  could  not  pervade  over  (or 
include)  certain  individuals. 

325-326.  And  it  is  not  possible  for  particular  Words  to  be  mentioned 
by  the  generic  name  "  Word  "  (because  in  making  such  the  subject  of 
your  syllogism,  you  would  have    an  unspecified  subject).     And  if   these 

82*  If  the  Class  "  Word"  wero  held  to  bo  perishablo,  then  the  individual  Words 
appearing  during  the  time  after  it3  destruction  would  not  be  included  in  that  Class  . 
and  the  Class  would  thereby  cease  to  bo  a  Class. 
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(particular  Words)  be  asserted  to  be  something  apart  from  the  Class 
("  Word  ")  then  you  have  the  aforesaid  fallacies  (shown  in  K.  322)  (inas- 
much as  such  particular  individuals  are  not  known  either  tons  or  to  your- 
self ).  And  if  they  (the  particular  Words)  be  non-different  from  their  sub- 
strate (the  class  "  Word  "),  then  you  would  have  self-contradiction,  as  m  the 
case  9i  the  Class  (that  is  to  say,  the  Class  being  held  to  be  eternal,  the 
individual,  as  non-different  from  it,  must  be  accepted  to  be  eternal ;  and 
hei&e  the  assertion  of  its  non-eternality  would  be  a  clear  case  of  self-contra- 
diction) And  (if  the  particular  Word  be  held  to  be  both  different  and  non- 
different  from  the  class  "  Word,  "  then),  as  before,  you  would  have  an 
unknown  Subject  (for  your  syllogism  (because  you  yourself  do  not  accept 
the  Word  to  have  such  a  dual  character). 

327.  An  if  by  "  non-eternality  "  you  mean  absolute  destructibility,  then 
for  us,  the  subject  of  your  syllogism  comes  to  have  au  unknown  predicate 
(because  for  us  there  is  no  such  thing  as  absolute  destruction). 

328.  If  you  mean  to  prove  non-eternality  of  some  sort  (and  not 
absolute  destruction),  then  (your  argument  becomes  redundant,  because) 
we  too  admit  of  the  production  (of  Word)  in  the  shape  of  manifestation 
(utterance),  following  after  non-manifestation  (and  this  producibility  im- 
plies non-eternality). 

329.  And  further,  if  Destruction  (of  Words)  be  held  to  be  an  absolute 
negation,  then  this  would  contradict  the  previous  theories  of  the  San- 
khyaa  and  the  Jainas  (because  they  hold  Destruction  to  be  only  a  change  in 
the  condition  of  the  object,  and  not  its  negation). 

330-331.  If  you  bring  forward  the  fact  of  sense-perceptibility  (of 
the  Word)  (as  an  argument  against  its  eternality),  then  this  would  fail 
with  reference  to  the  Viaceshikas  (who  hold  that  there  is  a  series  of  the 
word  "  Cow,  "  and  as  such  for  them  it  is  only  the  middle  one  of  the  series 
heard  at  the  present  time,  that  could  be  perceptible  ;  and  as  such  sense - 
perceptibility  of  the  whole  series  would  not  be  acceptable  to  them).  And 
if  (out  of  this  series)  the  first  and  the  middle  ones  be  made  the  Subject  of 
the  syllogism,  then  there  would  be  an  endless  uumber  of  Words  (for  the 
subject)  ;  and  if  the  last  (of  the  series)  be  said  to  be  the  Subject,  then  the 
premiss  would  become  baseless  for  us  (who  do  not  admit  of  any  such  thing 
as  the  last  Word)  inasmuch  as,  the  series  is  never-ending. 

331-333.  And  again,  if  all  Words  be  made  the  subject  of  your  syllo- 
gism, then  the  premiss  ("  because  of  perceptibility  by  the  senses  ")  would 
be  incapable  of  including  them  (since  all  Words  are  not  amenable  to  per- 
ception at  auy  time).  And,  in  consideration  of  the  Class  ("  Word")  your 
premiss  becomes  contradictory  too  (because  if  the  mere  fact  of  amenability 
to  sense-perception  be  the  ground  of  non-eternality,  then,  on  this  ground 
the  Class  would  also  come  to  be  non-eternal,  because  the  Class  is  also 
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amenable  to  sense-perception,  as  shown  under  "  Akrti  ").  If  yon  supple- 
ment your  premiss  by  adding  the  qualifying  clause,  "  while  belonging  to  a 
Class  "  (the  premiss  then  being  "  because,  while  belonging  to  a  Class,  it  is 
amenable  to  sense-perception  "),  then  too  it  fails  with  regard  to  us,  inas- 
much as  with  us,  there  is  no  such  thing  as  an  individual  belonging  to  a  Class 
different  from  it ;  and  as  for  an  individual  belonging  to  a  Class  non-different 
from  it,  there  is  no  such  thing  with  you  (since  you  do  not  hold  the  indivi. 
dual  to  bo  identical  with  the  Class,  as  we  do).  And  thus  your  prerftiss 
loses  its  efficiency. 

333-334.  If  it  be  urged  that  the  affix  "matup"  (in  "  JatimattvB 
sati  ")  may  be  attached  to  the  properties  of  inclusion  and  exclusion  (the 
form  of  the  premiss  being,  "  because  while  having  in  itself,  the  character  of 
being  included  in,  and  excluded  from,  certain  others,  (the  Word  is 
amenable  to  sense-perception  "), — even  then  the  argument  becomes  open  to 
the  same  fallacy  (as  shown  in  the  last  Karika),  inasmuch  as  even  in  a 
Class  we  have  the  idea  of  further  Classes  (and  as  such  become  included  in 
your  premiss). 

334-335.  Because  even  with  regard  to  the  classes  "  Cow,  "  &c,  we  have 
a  further  generic  notion  of  (as  forming  part  of)  the  Class  "  Class  "  (in  which 
the  particular  Classes  are  capable  of  being  included);  and  these  (parti- 
cular classes)  are  also  capable  of  being  excluded  from  other  particular 
classes  (i.e.,  the  Class  "  Cow  "  is  included  in  the  class  "  Class,  "  and  exclu- 
ded from  the  class  "  Horse  ").  And  thus,  in  this,  these  (particular  Classes) 
are  similar  to  Words.  (And  hence,  the  premiss  whereby  you  seek  to 
pi'ove  the  non-eternality  of  Words  would  prove  the  non-eteruality  of 
Classes  also,  which  cannot  be  acceptable  to  you). 

335-336.  And  further,  the  property  of  eternality  is  such  as  includes 
all  these  (Classes),  and  is  excluded  from  all  non-eternal  (particular) 
entities.  If  it  be  urged  that  "  these  pi'operties  (of  inclusion  and  ex- 
clusion) are  either  only  secondarily  or  falsely  (applicable  to  Classes)," — 
then  the  same  may  be  said  with  regard  to  Letters  also. 

336-337.  Then  again,  for  you  (Vai^eshikas),  the  argument  (based 
upon     sense-perceptibility)    becomes    self-contradictory,    with   a   view  to 

S33.33i  The  sense  of  the  objection  is  that  a  Word  is  included  in  other  words,  in 
the  form  of  the  Class  "Word,"  and  is  excluded  from  other  words  in  its  own  specific 
form ;  and  thus  our  argnemeut  remains  untouched.  The  author  objects  to  this  on 
the  ground  that  even  the  Class  "Word"  in  the  form  of  a  Class,  is  capable  of  being  inclu- 
ded in  the  generic  class  "  Class  "  and  excluded  from  other  Classes  in  its  specific  form 
of  the  Class  "  Word.  "  And  hence  the  premiss  would  include  the  Class  also,  and  so  the 
fallacy  would  remain  intact. 

3S*.c35  if  there  be  no  Clas3,  the  fallacies  urged  above  on  the  ground  of  Classes 
would  all  fall  to  the  ground. 

33'>. 339     Another  way  in  which  Inclusion  and  Exclusion  belong  to  Classes. 
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Atoms  that  are  perceptible  to  the  sense  of  yogis  (and  as  such  would  have 
to  be  admitted  to  be  non-eternal).  Because  though  these  are  eternal,  yet 
they  are  amenable  to  sense-perception. 

337-338.  And,  if  in  order  to  exclude  this  case  (of  atoms)  you  add 
"(perceptible)  to  us  (ordinary  men)"  (to  the  qualification  of  your 
premiss)  ; — then  too  the  premiss  becomes  contradictory,  with  a  view  to  the 
Selves  that  are  amenable  to  the  idea  of  "  I  "  (and  as  such,  being  percep- 
tible, these  would  have  to  be  admitted  to  be  non-eternal,  a  fact  not  accept- 
able to  the  Vaiceshika). 

338-339.  In  the  case  of  pleasure,  &c.,  we  find  the  Self  to  be  absolntely 
amenable  to  sense-perception  due  to  contact  with  the  Mind,  even  in  the 
absence  of  any  Inferential  premisses  or  Verbal  authority. 

339-340.  If  you  make  "  amenability  to  external  senses  "  the  qualifica- 
tion of  your  premiss, — then  too  it  becomes  contradictory  ;  on  account  of 
the  fact  of  Classes  also  belonging  to  (other)  Classes  (and  Classes  are  also 
amenable  to  external  senses)  ;  inasmuch  as  a  Class  ("  Cow  "),  happening 
to  co-exist  (inhere  together)  in  a  single  object  (the  Cow)  with  another  Class 
("  earthy  "),  comes  to  belong  to  a  Glass  (and  it  is  already  proved  to  be 
amenable  to  eternal  sense-perception ;  and  as  such,  in  accordance  with  your 
argument,  the  Class  also  would  come  to  be  non-eternal). 

341-342.  If  you  assert  the  fact  of  its  being  a  substrate  (of  Inclu- 
sion and  Exclusion), — then  (we  reply  that)  since  these  (Exclusion  and 
Inclusion)  are  immaterial  entities,  they  cannot  have  a  substrate.  If  you 
assert  inference  (to  be  the  relation  beainng  between  Exclusion  and 
Inclusion  and  the  Word), — then  (we  reply)  that  this  (Inherence)  as 
held  by  you,  has  already  been  rejected  by  us  (above).  If,  lastly  (by  In- 
herence) you  mean  "  identity "  (as  held  by  us),  then  such  identity  is 
held  to  exist  among  Classes  also  (hence  these  also  would  come  to  be 
non-eternal). 

342-343.  So  (you  see)  you  take  upon  yourself  the  undesirable  task  of 
assuming  many  qualifications  with  a  view  to  prove  the  Word  to  be  other 
tlian  eternal.  It  would  be  much  better  for  you  to  enumerate  all  the  enti- 
ties that  are  eternal  (for  both  of  us),  and  then  to  bring  forward  the  fact 
of  the  Word  being  other  than  these  as  your  '  reason  '  !  ! 

343-344.     But  (in  that  case)  we  could  also  prove  the  eternality  (of 

SS8.S59  The  Vaiceshika  holds  the  self  to  be  perceptible  by  means  of  contact 
with  Mind. 

3*1.342  "  Identity  among  Classes."  The  Class  "Tree  "  is  identical  with  the  Class 
"  Mango  tree  "on  the  ground  of  both  equally  belonging  to  the  Class  "  Substance." 

818-84S  "  Enumerate,  &o.  "  That  is  to  say  you  should  frame  your  argument  thus  : 
"  Word  is  non-eternal,  because  it  is  other  than  Akaca,  &c,  like  the  Jar.  "  The  absurdity 
of  the  proposed  argument  is  palpable,  and  it  is  only  put  forward  in  a  joking  spirit. 
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Word),  like  that  of  Akaca,  on  the  ground  of  its    being    other   than  the 
trees,  &c,  which  are  non-eternal. 

344-345.  If  you  assert  as  your  c  reason  '  mere  amenability  to  senses,  as 
held  by  the  Sankhyas  and  the  Bauddhas  (who  deny  the  existence  of  a  Class 
altogether), — then,  too,  the  fallaciousness  (of  the  argument)  becomes  clear, 
in  consideration  of  the  Class  (the  existence  whereof)  we  have  proved 
above. 

345-347.  Just  as  a  "reason"  becomes  fallacious,  if  it  fails  to  qualiYy 
the  minor  term,  in  accordance  with  the  theory  of  the  adversary, — 
so,  in  the  same  manner  (it  would  be  fallacious)  if  it  fails  to  co-exist  (in 
a  substrate)  with  the  major  term  and  to  exclude  its  contradictory.  Conse- 
quently, though,  in  the  above  instance  the  Class  would  not  be  an  entity 
for  the  propounder  of  the  argument  (the  Sankhya  or  the  Bauddha),  yet  the 
argument  remains  fallacious  until  it  (the  Class  as  held  by  his  adversary, 
the  Mimansaka)  has  not  been  rejected  {i.e.,  until  it  has  been  definitely 
established  that  there  is  no  such  entity  as  a  Glass). 

347-348.  And  it  ought  to  be  clearly  explained,  what  is  this  "  amena- 
bility to  sense-pereeption"  ?  (1)  Is  it  something  other  than  its  substrates  ? 
(2)  or  is  it  identical  with  them  ?  and  (3)  is  it  distinct  in  each  separate  sub- 
strate ?  or  (4)  is  it  the  same  in  all  substrates  ? 

348-349.  In  all  these,  in  accordance  with  the  alternative  that  may  be 
accepted  by  the  adversary,  respectively  in  the  order  of  the  citation  of  the 
alternatives,  you  have  the  fallacies  of  (1)  "  Asadharana  "  (i.e.,  the  middle 
term  neither  co-existing  with  the  major  term  nor  excluding  its  contradic- 
tory) (i.e.,  if  it  be  different  from  the  substrate,  and  distinct  in  each  individual 
substrate,  then  such  qualification  would  exist  only  in  the  minor  term,  and 
nowhere  else,  and  as  such,  could  not  prove  anything)  ;  (2)  "  Doubtfulness  " 
(or  "uncertainty")  (i.e.,  if  it  be  held  to  be  different  from  its  substrate, 
then  siuce  we  do  not  admit  of  this,  the  premiss  would  be  doubtful,  and 
hence  inconclusive  for  us),  and  (3)  "  Absence"  (non-relation)  of  the  middle 
term  in  the  major  term  (i.e.,  if  it  were  restricted  to  each  particular  individual, 
then  the  amenability  that  would  reside  in  the  minor  term  would  not 
belong  to  anything  else,  not  even  to  the  major  term),  and  (4)  "  Non-exis- 
tence in  the  Sapaksha  "  (i.e.,  the  Instance  cited)  (because,  like  the  last,  the 
amenability  belonging  to  the  minor  term  could  not  belong  to  the  Instance). 

349-351.  And  further  your  "  reason  "  (amenability  to  sense-perception) 
applies  also  to  cases  contrary  to  your  conclusion,  for  the  following  reasons. 
(1)  (The  Word  is  eternal)  because  it  resides  in  the  Alcana  alone,  like  its 
omnipresence — this    argument    applying    to    the    Vaifeshika  (who    holds 

346.847  So  long  as  the  Class  is  not  rejected,  the  premiss  will  he  found  to  include 
this  (Class) — and  this  is  contradictory  to  non  eternality ;  as  the  class  is  held  by  all 
to  be  eternal. 
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Words  to  belong  to  Akaca,  which  he  holds  to  he  eternal  and  all-per- 
vading). (2)  It  is  eternal,  because  it  is  amenable  to  the  sense  of  audition, 
— like  the  Class  "  Word.  "  And  (3)  its  eternality  may  be  proved  on  the 
ground  of  its  aforesaid  all-pervading  character,  like  that  of  Akaca. 

351-352.  We  must  also  consider  the  character  of  your  Instance  (Jar)  ; 
If  you  use  it  (the  word  "  jar  ")  in  its  direct  denotation  (the  Glass  "  jar"), 
then  it  comes  to  be  without  the  major  term  (non-eteinality)  (inasmuch 
asfethe  Glass  is  always  eternal).  If  you  use  it  in  the  sense  of  an  in- 
dividual jar,  then  too,  we  will  ask — Is  this  individual  different  from 
the  Glass,  or  is  it  identical  with  it?  If  it  be  held  to  be  different 
(from  the  Class),  then  the  very  subject  becomes  such  as  is  not  admitted 
by  us  (who  do  not  admit  of  any  jar  apart  from  the  Class  "  jar  ")  ;  and  if, 
on  the  other  hand,  it  be  held  to  be  identical  (with  the  Class)  then  it 
becomes  such  as  is  not  admitted  by  others  (who  do  not  hold  the  individual 
to  be  identical  with  the  Class). 

353.  If  it  be  used  in  the  sense  of  the  undefined  or  abstract  (nirvi- 
halpika)  form  (of  the  jar),— then  too,  this  form  could  be  neither  absolutely 
eternal  nor  absolutely  non-eternal,  inasmuch  as  that  factor  (of  this  un- 
defined form  of  an  object)  which  is  known  by  the  name  of  "Class"  ia 
universally  held  to  be  of  eternal,  being  something  other  than  the  perish- 
able factor  (embodied  in  the  Individuals). 

35  L  We  must  also  consider  the  character  of  "non-cternality  "  (your 
major  term)  :  If  by  it  you  mean  utter  destruction,  then  for  us,  the  Instance 
(the  jar)  becomes  devoid  of  the  major  term  (because  even  when  the  jar  is 
broken,  it  continues  to  exist  in  the  shape  of  "substance,"  and  as  such  it 
is  never  totally  destroyed).  And  if  by  it  you  mean  partial  destruction,  then 
you  have  the  sume  discrepancy  of  the  Instance,  in  accordance  with  your 
theory  (of  the  total  destructibility  of  the  Word).  Such  is  the  way  of 
pointing  out  fallacies  (in  your  argument). 

355.  As  a  matter  of  fact,  all  theorists  accept  the  denotable  form  of 
the  Word  to  be  eternal  {i.e.,  the  Word  to  be  eternal  in  its  denotability). 
The  difference  of  opinion  lies  only  with  regard  to  the  specific  shape 
attributed  to  such  (denotable  form  of  the  Word).  And  we  have  proved 
that  it  is  the  Letters  (that  compose  the  Word,  which  constitute  the 
denotable  form  of  the  Word)  (i.e.,  the  Word  is  denotable  only  in  the 
form  given  to    it  by  the  letters  composing  it). 

o 

356.  Question :    "  What    is  the    use    of    asserting    the  eternality   of 

868  The  undefined  form  has  two  factors,  the  Class  and  the  Individual,  the  former 
eternal  and  the  latter  non-eternal.  And  since  your  instance  is  neither  altogether  eternal 
nor  altogether  non-eternal,  therefore  it  cannot  conclusively  prove  either  the  eternality 
or  the  non-eternality  of  the  Word. 

S68     Now  begins  the    explanation  ofAph,  19.     The  Bhashya  on  the  Sutra  proceeds 
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the  relation  (of  Words  and  Meaning,)  iu  the  chapter  on  Words  P  "  Ans :  (The 
use  is  that)  as  a  matter  of  fact,  (even  in  this  chapter)  the  real  matter  for 
consideration  is  the  eternality  of  Relations,  inasmuch  as  we  enquire  into 
the  character  of  the  Word,  only  with  a  view  to  get  at  the  true  character 
of  the  Relation  (that  it  bears  to  its  meaning). 

357.  Or,  (the  eternality  of  the  Relation  is  introduced,  because)  ,the 
eternality  of  the  Word  is  proved  through  (and  on  account  of)  the  eternality 
of  the  Relation.  For,  if  the  Word  were  perishable,  we  could  not  have  tile 
eternality  of  the  Relation. 

358.  Even  in  a  case  where  we  are  cognisant  of  eternal  relations  of 
non-eternal  objects,  the  substrate  (of  the  relation;  is  never  absent;  and 
hence  the  relation  never  ceases  (to  exist). 

359.  But  (in  the  case  of  Words)  the  word  "Cow"  (as  uttered  by 
different  persons)  has  not  a  similar  continuance.  Because,  as  a  matter  of 
fact,  we  are  not  cognisant  of  any  difference  between  the  Word  ("  Cow"  as 
uttered  by  one  person,  and  the  same  word  as  uttered  by  another).  There- 
fore we  assert  the  eternality  of  the  Word  ("  Cow,"  f.  i.),  which  is  one 
only  (the  difference  lying  only  in  the  utterances  that  serve  to  manifest  the 
already  existing  Word). 

360.  Though  even  if  the  Word  and  its  Relations  were  caused  (and  as 
such  non-eternal),  there  would  be  a  Relation,— yet  since  such  a  Relation 
would  end  with  its  very  assertion,  it  would  belong  to  that  particular  in- 
dividual alone,  and  we  could  not  recogiuse  the  relation  to  belong  to  all  in- 
dividuals. 

361.  And  further,  since  in  the  individual  Cow,  we  have  an  admixture 
of  many  classes,— such  as  "Earthy,"  "Substance,"  "Entity,"  "Tailed," 
&c,  &c— therefore  we  could  not  recognise  the  bovine  animal  to  belong  to 
the   class    "  Cow  "   until  the    word  "  cow  "  happened    to  be   used    (with 

to  lay  down  the  eteruality  of  the  relation  of  words  and  meanings.  And  the  first  half 
of  the  Karika  objects  to  this.  The  reply  is  that  the  eternality  of  the  Relation  would  not 
be  possible  if  the  Word  itself  were  non-eternal. 

853  This  anticipates  the  objection  that  even  of  non-eternal  objects  (individual 
jars,  &c.)  we  cognise  eternal  relations  with  the  Class,  &c.  The  sense  of  the  Karika  is  that 
even  in  that  case  some  individual  or  other  is  always  extant,  and  aa  such,  the  relation 
has  always  got  a  substrate  ready  ;  so,  for  all  intents  and  purposes,  as  far  as  the  relation 
is  concerned,  that  (individual)  which  bears  the  relation  to  the  Class  is  ever  extant  or 
eternal. 

860  When  no  Word  bears  any  permanent  relation  with  any  object,  then  if  we  woro 
to  use  the  word  "  Cow,  "  we  would  utter  it,  and  point  out  the  Cow  before  us  as  being 
the  object  denoted  by  it.  And  as  such  the  relation  of  the  word  "  Cow  "  would  rest  in 
that  individual  alone,  and  it  would  not  be  possible  for  us  to  have  an  idea  of  all  the 
cows  in  the  world  following  upon  our  hearing  of  the  word  "  Cow."  But  such  is  tho 
case  with  all  of  us,  henco  the  relation  mast  be  admitted  to  be  eternal. 
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reference  to  the  individual  animal)  several  times  (and  as  such  on  the  first 
use  of  the  word  we  could  not  ascertain  whether  the  animal  belonged  to 
the  class  "  Cow,"  or  "  Earthy,"  &c). 

362.  Therefore  it  must  be  admitted  that  the  Word  is  an  uncaused 
entity,  and  as  such  never  perishes, — because  it  is  eternally  connected  with 
an  eternal  relation  (with  its  denotation), — just  like  Akaca,  Atoms,  &c. 

363.  Or,  the  eternality  of  the  relation  is  not  asserted  in  the  Sutra 
ac  all.  Even  if  it  be  taken  to  assert  the  eternality  of  the  Word,  then, 
too,  the  BMshya  (wherein  the  eternality  of  the  relation  is  directly 
mentioned)  becomes  explicable  (as  being  applicable  to  the  eternality  of  the 

Word). 

364.  (In  that  case,  the  meaning,  of  the  BJuishya  passage  "  na  cSkrt- 
ya  ^abdasya  sambandhah  cakyate  kartum,"  is  that)  since  the  Word, 
heard  but  once,  refers  to  many  Classes  ("  Earthy,  "  &c.)  in  their  abstract 
forms,  it  cannot  definitely  point  out  its  own  specific  denotation  ("  Cow  "), 
as  distinguished  from  the  other  aforesaid  Classes  (unless  it  were  used 
several  times). 

365-366.  Because,  the  word  "  Cow  "  would  get  at  the  denotation  of 
the  specific  Class  "  Cow,  "  only  after  a  long  time,  when  it  has  been  heard 
several  times,  and  has  thereby  set  aside,  (1)  the  classes  "  living  beings," 
&c,  (2)  the  property  of  "  whiteness,"  (3)  the  action  of  "moving,"  (4)  the 
classes  "  horned,"  "  tailed  "  and  the  like,  (5)  and  also  the  individual  cows, 
the  "  white  cow,"  the  "  hornless  cow  "  and  the  like,  indicated  by  the  Word 
(on  account  of  these  individuals  being  included  in  the  Class  "  cow  "  which 
is  denoted  by  the  word  "  Cow"). 

367.  And  if  a  word  were  to  continue  to  exist  for  such  a  long  time, 
who  could  destroy  it  after  that  ?  This  we  shall  further  prove  under  the 
twenty-first  Sutra. 


368-369.  The  affix  "krtvasuc"  (as  in  "ashtakrtvah  gocabda 
uccaritah  ")  is  used  when  the  actions  are  many  and  the  active  agent 
only  one.  And  since  we  find  its  use  (with  regard  to  the  action  of  the 
word),  it  becomes  certain  that  what  is  (said  to  be)  repeated  (eight  times) 
is  the  action  of  the  Word  (which  ever  continues  to  be  one  only).  If  the 
word  ("Cow"  as  uttered  now)  were  other  (than  the  one  uttered  in  the 
past),  then  we  could  not  have  the  notion  of  repetition  (which  is  possible 
only  when  both  are  one  and  the  same  Word).  If  the  number  ("  eight") 
belonged  to  the  Word,  we  would  have  "  ashtau  cabdah  uccaritah  "  (aud  not 
"  ashtakrtvah  9abda  uccaritah.") 

389.389     With  this  begins  the  treatment  of  Sfttra  20.     "  Because  of  the  absence  of 
number  (with  regard  to  the  Word)  "  (I-i-20). 
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370.  "  Bat  we  do  find  such  uses  as  4  whja  Bralwvmah  ashtakrlvo 
bhuktavantah,'  where  we  have  a  diversity  of  the  active  agents  (Brah- 
manas) ;  and  hence  (the  argument  based  upon  the  use  of  the  affix 
hrtvasuch  is  inconclusive  " — with  this  in  view,  the  objector  says  (in  the 
Bhasaya)  "  what  if  it  is  so?"  (i.e.,  what  if  we  have  the  hrtvasuch  in 
"  ashtafcfitvah  cabda  uccaritah.") 

371.  Therefore  in  order  to  meet  this  charge  of  inconclusiveness,  the 
use  of  the  hrtvasuc  is  interpreted  as  pointing  out  another  proof  (of  ti\e 
singleness  of  words)  :  The  use  (of  the  hrtvasuch)  indicates  recognition 
(and  this  could  be  possible  only  when  the  two  are  the  same). 

372.  But,  as  a  matter  of  fact,  even  the  argument  based  solely  upon 
the  use  of  the  hrtvasuc  is  not  contradictory  ;  inasmuch  as  even  in  the 
instance  cited  (that  of  the  Brahmanas  having  eaten  eight  times)  the  idea 
that  is  meant  to  be  conveyed  is  that  with  reference  to  a  single  Brahmana 
(i.e.,  the  sentence  means  that  each  of  the  Brahmanas  ate  eight  times,— the 
repetition  lying  in  the  action  and  not  in  the  agent). 

373.  Recognition  is  held  to  be  a  proof  (or  means  of  right  notion), 
when  it  is  brought  about  by  means  of  a  perfect  sense-organ.  The  adver- 
sai-y  however  urges  its  inconclusiveness,  on  the  ground  of  similarity, 
which  serves  to  taint  the  object  perceived. 

374-375.  But  (in  reply  to  this  we  assert  that)  in  a  case  where  the 
object  (subsequently  perceived)  is  always  cognised  as  being  similar  (to  the 
one  previously  perceived), — Recognition  (of  the  one  as  being  the  same  as 
the  other)  is  accepted  to  be  mistaken.  But,  in  the  present  case  (i.e.,  the 
case  of  the  Word  "  Cow,"  f.  i.)  we  invariably  have  the  firm  con- 
viction that  the  one  (that  we  hear  now)  is  the  same  (identically)  (as  the 
one  heard  previously).  And  the  validity  of  Recognition  (as  a  means  of 
right  notion)  is  established  by  the  fact  of  its  proving  the  existence  of  the 

Ml  The  use  of  the  hrtvasuc  by  itself  is  not  a  sufficient  reason  for  asserting  the 
singleness  of  the  word.  What  it  does  is  to  indicate  the  fact  of  the  word  as  now  used 
being  recognised  to  be  the  same  as  that  used  iu  the  past,  and  this  fact  of  recognition 
proves  the  singleness  of  the  word. 

318  The  meaning  of  the  adversary  is  that  even  when  the  sense-organ  is  in  per- 
fect order,  the  recognition  of  a  certain  object  as  being  the  same  that"  we  had  seen 
before,  may  be  a  mistaken  one;  inasmuch  as  it  could  have  been  brought  abont  by  a 
certain  degree  of  similarity  between  the  two  objects— which  similarity  may  have  been 
mistaken  for  identity.  And  as  such  mere  Recognition  of  the  word  as  being  the  same 
as  the  one  heard  before,  is  not  enough  to  prove  its  eternality. 

S14.S75     What  we  had  perceived  at  first  was  only  the  word  "  Cow,  "  pure  and  sim- 
ple.    Latterly  hearing  the  word  repeated  we  conclude  that  the  word  wo  had  previously 
perceived  has  again  appeared  at  the   present  time— and  this   element   of  the  present 
existence  of   the   previously   perceived   word   is  not   amenable  to  any  means  of  ri«-ht 
60 
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previously-heard  word  afc  the  time  of  recognition — which  fact  (of  such 
existence)  is  over  and  above  the  fact  previously  perceived. 

376.  (In  the  objection  urged  in  the  Bhashya)  what  is  meant  to  he 
shown  is  the  inconclusive  character  of  Recognition  (as  a  proof  of  eter- 
nality) ;  and  this  is  proved  by  showing  that  (if  Recognition  were  the  sole 
ground  for  eternality,  then),  even  such  clearly  non-eternal  entities  (as 
Cognition  and  Action)  would  come  to  be  eternal ;  inasmuch  as  we  have 
Rjcognitions  of  these  also. 

377.  Obj  :  u  That  '  these  are  not  perceptible  by  the  senses  '  appears  to 
be  an  irrelevant  reply  ;  inasmuch  as  the  objector  has  not  asserted  the 
eternality  of  these,  on  the  ground  of  their  perceptibility  by  the  senses. 

378.  "  (He  has  not  sought  to  base  eternality  upon  sense-peroepti- 
bility)  lest  eternality  come  to  belong  to  such  (perishable)  objects  as  the 
jar,  &c,  on  the  ground  of  their  being  perceptibile  by  the  senses,  or  such 
(imperishable)  objects  as  Akaca,  &c,  come  to  be  non-eternal,  ou  the 
ground  of  their  imperceptibility  by  the  sense-organs. 

379.  "  In  fact,  they  have  not  even  asserted  Cognition  and  Action  to 
be  eternal,  by  themselves.  What  they  have  sought  to  show  (by  bringing  for- 
ward the  case  of  these)  was  the  inconclusiveuess  (of  mere  Recognition  as  a 
ground  of  eternality)  ;  and  this  remains  just  the  same  (whether  Cogni- 
tion and  Action  be  perceptible  or  imperceptible,  eternal  or  non-eternal) 
(aud  hence  the  reply  given  in  the  Bhashya  does  not  at  all  touch  the 
question  raised  by  the  objector;  and  as  such,  the  Bhashya  is  altogether 
irrelevant)." 

380.  Rep  :  By  the  denial  of  the  sense-perceptibility  (of  Cognition  and 
Action),  all  that  is  meaut  is  that  there  is  no  Recognition  of  these  ;  in- 
asmuch as  Recognition  is  possible  only  through  sense-perception. 

381.  Therefore  all  that  the  Reply  serves  to  do  is  that  it  admits  these 

notion  other  than  Recognition.  Thus  having  an  independent  object  of  its  own,  Recog- 
nition cannot  but  be  accepted  to  be  a  distinct  means  of  right  knowledge. 

31*  This  refers  to  the  Bhashya  passage  wherein  the  Piirvapakshi  is  made  to 
urge  that  "  Cognition  aud  Action  are  also  recognised  to  be  the  same  as  those  previonsly 
perceived,"  by  which  the  objector  implies  that  if  mere  Recognition  were  enough 
authority  for  the  eternality  of  the  object,  then  even  such  non-eternal  entities  as 
Cognition  and  Action  would  come  to  be  eternal  ;  therefore  the  Recognition  of  the  Word 
a^  being  the  same  as  previously  heard,  cannot  prove  its  eternality. 

811  In  reply  to  the  above  objection  the  Bhashya  has  put  forward  the  argument  that 
"  these  are  not  perceptible  by  the  senses  (aud  it  is  only  those  objects  that  are  so  per- 
ceptible whose  recognition  authorises  the  notion  of  eternality)."  And  the  Karika8 
S71.&79  bring  forward  objections  against  this  reply  of  the  Bhashya. 

818  "If  one  were  to  prove  eternality  on  the  ground  of  perceptibility,  then  all 
perceptible  objects,  Jar,  &c,  would  come  to  bo  eternal — and  all  imperceptible  objects, 
Akaca,  &o., — would  become  non-eternal." 
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(Cognition  and  Action)  to  be  the  contradictory  of  the  major  term  (eter- 
nality)  (of  the  syllogism  based  upon  the  Recognition  of  words),  but  denies 
its  relation  with  the  middle  term  (recognition).  And  (the  alternative 
assertion  "  if  they  are  ameuable  to  sense-perception,  they  must  be  eter- 
nal ")  admits  the  relation  (of  these)  with  the  middle  term,  and  denies  the 
fact  of  its  being  the  contradictory  of  the  major  term  (eternality). 

382.  And  if  the  purpose  (of  the  objection)  be  to  prove  the  eternality 
of  these  (Cognition  and  Action), —  (and  not  to  deny  the  eternality  of  Wor  \s, 
on  the  ground  of  their  Recognition, — then  we  will  reply  to  it  by  pointing 
out  the  irrelevancy  (of  such  an  argument)  (because  while  setting  about 
to  prove  the  non-eternality  of  the  word,  the  objector  would  be  proving 
the  eternality  of  Cognition  and  Action,  which  has  got  nothing  to  do 
with  the    eternality  of  the  Word)  ;  just  as  was  pointed  out  in  the  case  of 

"group  "  and  "forest  "  (in  the  section  on  '■Vanavada'). 

383.  The  alternative  reply — with  regard  to  Recognition  and  Eter- 
nality (of  Cognition  and  Action) — (without  any  definte  assertion) 
—  implies  a  disregard  (for  the  objection)  ;— the  sense  (underlying  this 
disregard)  being  that  this  your  objection  does  not  in  the  least  touch  my 
original  proposition  (with  regard  to  the  eternality  of  the  Word). 

384-385.  And  as  for  the  perishability  (non-eternality)  of  Cogni- 
tions and  Actions,  in  their  individual  forms,— there  is  no  Recognition  of 
these  ;  inasmuch  as  the  idea  (Cognition)  of  the  Jar  is  never  recognised 
in  the  idea  of  the  Horse.  And  as  for  their  generic  forms  of  potentiality 
(of  Ideas  to  denote  their  objects,  &c.)  and  Glass— on  which  is  based  their 
Recognition,— in  these  forms  the  Cognition  and  Action  are  always  held 
to  be  eternal  by  all  theorists,  in  one  way  or  the  other. 

386.  But  this  interpretation,  (of  the  phrase  "  perceptible  by  sense  " 
as  occuring  in  the  Bhashya  "  na  te  pratyakshe,"  as  meaning  "  Recogni- 
tion,") is  too  farfetched.  Nor  is  it  possible  to  reject  the  Rocognition  of 
Cognition  and  Action— being,  as  it  is,  known  to  (and  accepted  by)  all  men. 

882  In  the  chapter  on  Forest  the  adversary  while  setting  about  to  deny  the  Class, 
goes  to  prove  the  perceptibility  of  the  Forest ;  and  there  too  we  have  pointed  out  the 
irrelevancy  of  the  argument. 

S»4.8b  The  individual  cognition  that  has  appeared  at  one  time  is  at  once  destroyed, 
and  cannot  appear  again.     Therefore  there  is  no  recognition  of  it. 

An  Idea  is  recognised  as  an  Idea  only  on  the  ground  of  both  belonging  to  the 
same  Class  (of  '  Idea')  and  both  having  the  power  to  denote  their  objects.  And  in  the 
form_of  Class  or  potentiality— all  things  are  held  to  be  eternal. 

38«  The  K.  380—385  embody  the  Reply  given  by  a  certain  section  of  the  Munau- 
sakas.  The  author  now  rejects  this  Reply  as  being  improper.  Certain  Cognitions  and 
Actions  are  always  recognised  to  be  identical,  and  it  is  not  proper  to  deny  this  without 
any  reasonings. 
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387.  And  those  means  of  right  knowledge,  that  seem  to  bring  abotlt 
the  cognition  of  Ideas  and  Actions,  serve  also  to  bring  about  the  Recog- 
nition of  these.  Wherefore,  then,  should  not  this  (Recognition)  prove  their 
eternal ity  ? 

388.  (And  wlien  the  Recognition  of  these  is  so  palpable)  a  mere 
verbal  (groundless)  denial  of  Recognition  could  also  be  made  with  regard 
to  the  Word  (whose  Recognition  could  also  be  as  easily  denied  if  no  proofs 
f 0.7.  such  denial  were  required).  (And  if  it  be  nrged  that  the  Bhashya 
only  denies  the  perceptibility  of  these,  and  not  their  Recognition,  then) 
as  for  perceptibility,  apart  from  recognisability,  its  denial  here  (in  the 
Bhashya)  does  not  serve  any  purpose  (inasmuch  as  the  denial  of  the  mere 
perceptibility  of  Ideas  and  Actions,  does  not  affect  the  objector's  arguments, 
and  as  such,  would  be  quite  irrelevant). 

389.  And  that  Action  is  perceptible  and  eternal  will  be  proved  under 
the  Sutra,  "  Iiiipacabdavibhagacca  "  ("since  there  is  no  differentiation 
of  forms  or  expressions  of  these  ")  ;  (and  hence  the  denial  of  the  percep- 
tibility and  etexmality  of  Actions  by  a  Mimansaka  would  be  a  sheer  self- 
contradiction.  Therefore  (for  the  above  reasons)  we  must  explain  (the 
Bhashya  "  na  ie  pratyakshe"  &c.)  in  the  following  manner  ; — 

390-394.  We  do  not  accept  mere  Recognisability  (of  the  word)  to  be 
enough  proof  of  eternality  ;  all  that  we  mean  (by  bringing  forward  the 
fact  of  the  Recognition)  is  to  show  that  the  theory  of  non-eternnlity  (of 
Words)  is  opposed  to  a  fact  of  sense-perception  (their  Recognition).  And, 
as  such  (since  onr  statement  is  no  Inferential  argument),  it  cannot  be  called 
Inconclusive  (which  is  a  fallacy  applying  to  Inferences  alone).  Conse- 
quently, the  objection  (urged  by  the  adversary)  is  an  objection  against  an 
altogether  foreign  subject  (the  non-eternality  of  Actions,  &c.)  :  (the  impli- 
cation of  the  objection  being)  '  Why  don't  you  Mimansaka  deny  the  non- 
etemality  of  Ideas  and  Actions  (on  the  ground  of  their  Recognisability)? 
Even  to  such  (an  irrelevant  objection)  we  make  the  following  reply  :—  It  is 
by  Inference  that  we  get  the  notion  of  the  non-eternality  of  Words  (whose 
eternality)  is  perceptible  by  the  sense  (of  Audition);  and  hence  the 
former  (uon-eteimality  as  proved  by  Inference)  is  rejected  (in  favour  of 
eternality)  by  the  stronger  (Sense-perception  which  proves  the  word  to  be 
eternal).  On  the  other  hand,  in  the  case  of  Ideas  and  Cognitions,  non- 
eternality  is  only  inferred  from  their  recognisability  ;  and  the  non-eternality 

391.891  The  nrgument  is  that  words  are  eternal,  becanse,  being  perceptible  they 
n.re  recognisable ;  and  Ideas  and  Actions  not  being  perceptible,  even  if  they  are  recogni- 
sable, onr  premiss  does  not  apply  to  these. 

Perceptibility  may  mean  audibility;  and  thereby  the  premiss  is  restricted  to 
words  alone,  the  full  syllogism  being — "  word  is  eternal,  because,  being  audible  it  is 
recognisable — like  the  Class  '  Word.'  " 
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also  of  these  is  similarly  got  at  (by  means  of  Inference)  •  hence  between 
these  two,  there  is  no  difference  of  strength  (and  as  such  the  one 
cannot  be  rejected  by  the  other,  as  in  the  case  of  the  Word)  ;  and  it  is  with 
this  fact  in  view  that  the  Bhashya  says, — "  these  are  not  perceptible  by  the 
sense  "  (and  as  such  both  eternality  and  non-eternal ity  of  these  are  got  at 
by  Inference,  and  hence  are  equally  strong  in  validity).  Or,  "  perceptibi- 
lity "  may  be  explained  as  a  qualification  of  the  middle  term  (the  argument 
being  "  Word  is  eternal,  because,  being  perceptible,  it  is  recognisable  ")  ;\>v 
"  perceptibility"  may  be  interpreted  as  audibility;  and  when  this  is  made 
the  middle  term,  we  could  have  the  Glass  "  Word  "  as  the  instance. 

395.  Only  such  Action,  as  has  a  supersensuous  (imperceptible) 
substrate,  is  called  "imperceptible";  and  the  theory,  that  Idea  is  im- 
perceptible, has  been  rejected  under  "  C  unyavada." 

396.  And  those  Actions,  that  are  found  to  inhere  in  (belong  to) 
perceptible  objects,  are  accepted  (by  us),  like  Letter's,  to  be  eternal,  on  the 
ground  of  their  Recognisability. 

397.  The  fact  of  these  eternal  Actions  not  being  always  perceived  is 
due  to  the  absence  of  the  proper  manifesting  agencies.  That  very  agency 
which  you  would  hold  to  be  the  producing  cause  of  these  (Actions  which 
you  hold  to  be  non-eternal),  will  be  held  by  us  to  be  that  manifesting  cause. 

398.  And  just  as  even  for  you,  the  Glass  "  Word  "  and  the  Class 
"  Action,"  though  eternally  extant,  are  not  ahvays  perceived,  so,  for  us  too, 
Idea  and  Action  (though  eternal  may  not  be  always  perceived  for  want  of 
manifesting  causes). 

399.  Or  again,  just  as  even  when  the  potentiality  (of  a  certain  action) 
is  present  (in  the  active  agent),  the  Action  is  not  brought  about,  for  want 
of  some  other  cause, — so,  the  same  may  be  the  case  with  its  manifestation 
(which  may  not  be  brought  about  for  want  of  proper  manifesting  agencies 
and  other  auxiliary  causes). 

400-402.  Then  again,  it  is  extremely  difficult  to  establish  the  fact  of 
the  Action  being  something  different  from  the  individual  active  agents. 

S^l  You  hold  a  certain  entity  to  be  productive  of  the  action,  and  we  hold  that  the 
very  same  entity  only  serves  to  manifest  the  action  to  perceptibility. 

400.402  This  anticipates  the  objection  that — "  When  the  cases  for  the  production 
and  manifestation  of  actions  are  equally  strong,  why  should  not  we  accept  the 
Production  theory  ?  Thus  Recognisability  may  be  explained  as  being  based  upon 
homogeneity."  The  sense  of  the  reply  is  that  in  face  of  the  strong  arguments  of  the 
Bauddhas,  it  ia  extremely  difficult  to  prove  the  Action  to  be  something  different 
from  the  active  agent ;  and  hence  it  would  be  far  more  hopeless  to  establish  innumerable 
Classes  of  Actions,  and  the  inclusion  of  different  individual  actions  in  different 
Classes,  and  so  forth.  Yon  assume  the  different  Classes  of  actions  only  with  a  view  to 
explain  the  notion  of  identity  thnt  we  have  at  the  time  of  Recognition  of  one  action 
(motion,/.i.)    as  identical    with   the   same   action  met  with  at   some   other  time.     And 
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And  then  it  becomes  a  far  more  difficult  task  to  establish — (1)  a  thousand 
different  Classes  belonging  to  each  of  the  innumerable  kinds  (of  Actions), 
(2)  as  also  the  facts  of  each  of  these  Classes  being  one  and  eternal  and 
inhering  in  each  individual  action,  (3)  and  the  further  fact  of  the  existence 
(inherence)  of  these  (Classes)  in  each  of  the  diverse  and  distinct  and 
(niqnentarily)  perishable  parts  of  Actions.  For  these  reasons  it  must  be 
admitted  that  the  idea  (recognition)  of  the  oneness  (identity)  of  the  action 
— ■'  Motion,"  f.i. — is  due  to  the  fact  of  the  Action  being  one  only. 

402-403.  And  the  notion  of  difference  (with  regard  to  one  and  the 
same  action)  is  due  to  the  diversity  in  the  substrate  of  the  effort  (bring- 
ing about  the  Action).  (We  attribute  the  difference  to  the  diversity  of 
external  conditions,  and  not  to  any  diversity  in  the  Action  itself)  because 
we  are  not  cognisant  of  any  distinct  (mutually  exclusive)  individuals  of 
the  same  Action,  as  we  are  of  distinct  individual  Cows,  the  black,  the  red, 
&c.  (we  do  not  perceive  any  difference  in  the  various  Motions,  as  we  do  the 
difference  in  the  various  Cows,  and  as  such  we  cannot  have  the  Class 
"  Motion,  "  as  we  have  the  Class  "  Cow)  "  and  hence  we  cannot  assume  it 
(the  Action,  Motion,  f.i.)  to  have  a  two-fold  character  (that  of  the  Class 
"  Motion,  "   and   that  of  the  individual  Motion). 

404.  Even  the  diversity,  in  the  shape  of  hasty,  slorv,  8fc.  (with 
regard  to  the  same  action,  Motion,  f.i.),  may  be  (explained  as  being)  due  to 
the  diversity  (in  the  degree)  of  the  effort  put  forth  (by  the  individual 
persons    moving), — just   as    (even   when  you  admit   of    such   a  Class  as 

■when  it  is  hard  to  establish  a  single  action,  it  is  impossible  to  postulate  so  many 
Classes  as"  Motion,"  "Running,"  "  Throwing,"  &c.  ;  in  fact  so  many  Classes  as  there  are 
actions.  And  we  have  not  only  to  assume  the  Classes,  but  so  many  properties  of 
singleness,  &c,  as  are  necessary  in  each  Class — this  is  also  a  difficult  assumption  to  prove  ; 
and  over  and  above  this,  in  the  case  of  such  Classes,  as  "  Cow,"  &c,  it  is  possible  for  us  to 
assume  these,  inasmuch  as  of  such  Classes,  we  have  permanent  substrates,  in  the  shape 
of  the  individual  Cows ;  while  on  the  other  hand,  the  individual  actions — Devadatta's 
motion,  f.i. — are  each  so  diverse  and  removed  from  one  another,  and  are  undergoing 
momentary  destruction,  that  it  is  impossible  to  have  any  such  entity  as  a  Class  which 
could  inhere  in  and  include  and  pervade  over  all  these  perishable  actions.  Therefore 
we  must  admit  all  motion  to  be  only  one  action;  and  the  recognition  of  one  Action 
occurring  at  present  to  be  the  same  as  the  one  perceived  before  must  be  admitted 
to  be  due  to  the  fact  of  the  action — Motion,  f.i. — being  one  only,  and  to  the  fact  of 
both   belonging  to  the  same  Class  "  Motion." 

402.403  We  have  an  idea  of  the  motion  of  Devadatta  being  different  from  the 
motion  of  Rama,  because  of  the  difference  between  Devadatta  and  Rama  and  not  to  any 
diversity  in  the  action  itself. 

"  Substrate  of  the  effort"  is  the  person  performing  the  action. 

404  Even  one  who  admits  of  the  Class"  Motion"  has  to  explain  the  notion  of 
the  diversity  productive  of  the  Class — as  being  due  to  the  diversity,  &c,  of  the  in- 
dividuals, and  not  as  really  belonging  to  the  Class.      So  we  too  explain  the  diversity   in 
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"Motion")  the  diversity  with  reference  to  the  Glass  ("Motion,"/.?'.)  is 
explained  as  being  due  to  the  diversity  among  the  Individual  (motions), 
or  again,  just  as  the  idea  of  the  production  (or  appearance)  of  the  Class 
("  Motion  ")  is  due  to  the  production  of  the  Individual. 

405.  Idea  too  we  hold  to  be  one  and  eternal,  because  it  partakes  of 
the  nature  of  the  Intelligence  of  the  person  (which  Intelligence  is  one 
and  eternal.)  And  as  for  the  notion  of  diversity  ( with  regard  to  the  Idea), 
it  is  due  to  the  (diversity  of)  objects  (of  the  Idea).  Q 

406-408.  The  Fire,  though  externally  endowed  with  the  power  to 
burn,  only  burns  combustible  objects  when  these  happen  to  be  presented 
before  it,  and  not  otherwise  ;  and  a  Mirror,  or  a  clean  piece  of  rock-crys- 
tal, reflects  only  such  reflectible  objects  as  are  presented  before  it  (though 
they  are  externally  endowed  with  the  power  of  reflection)-  In  the  same 
manner,  the  eternal  Intelligences,  functioning  in  the  bodies  of  men,  com- 
prehend such  objects,  colour  and  the  rest,  as  are  presented  before  them  by 
the  various  organs  of  sense.  And  it  is  this  "  Intelligence"  that  is  meant 
by  the  word  "  Idea  "  or  "  (Cognition)  "  in  the  Bhashya. 

409.  Thus  then  (it  must  be  admitted  that)  the  Idea  appears  perish- 
able, on  account  of  the  perishability  of  its  conncetion  with  the  organs  (of 
sense)  presenting  objects  before  it ;  just  as  the  Fire  does  not  appear  to 
have  an  eternal  power  of  burning,  on  accouut  of  the  non-proximity  of  any 
combustible  object. 

410.  And  it  is  only  in  the  form  of  "  Intelligence  "  (or  Cognition)  that 
Ideas  are  recognised  to  be  identical.  And  the  diversity  of  the  Ideas  of 
the  jar,  the  elephaut,  &c,  is  held,  by  all  people,  to  be  due  to  the  diversity 
of  these  (objects). 

411-412.  Those  who  have  the  difference  of  the  objects  (Jar,&c.)  in 
view,  do  not  assert  one  Idea  to  be  the  same  as  the  other  ;  and,  conversely, 
until  one  has  the  difference  of  objects  in  view,  he  cannot  but  recognise  one 
Idea  (to  be  identical  with  the  other)  :  (because  apart  from  the  objects  all 
Ideas  are  identical  in  being  "  Intelligence  ") :  It  is  with  this  dual  fact  in 
mind  that  the  Bhashya  has  asserted  "  these  (Ideas)  are  eternal  ?" 

412-413.  In  the  same  manner  is  to  be  proved  the  eternality  of  (Qua- 
lities, such  as)  "  Whiteness,  "  &c.  In  the  case  of  these  too,  the  notion  of 
diversity  is  due  to  the  diversity  of  the  objects  with  which  these  (Qualities) 
happen  to  be  related.  And  since  the  form  (Whiteness)  always  continues  to 
be  the  same,  who  could  dare  to  postulate  a  Glass,  as  "  White  "  ( because 
that  which  is  one  only  cannot  constitute  a  Class). 

the  shape  of  "  Blow, "  "  hasty,"  &c,  of  motions  to  be  dne  to  the  diversity  in  the  efforts 
pnt  forth,  and  not  as  really  belonging  to  the  motion  itself. 

408.i08  This  explains  why  people  do  not  cognise  all  objects  at  all  times,  when  their 
Intelligence  is  eternal. 
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414.  Afc  one  time  Whiteness  happens  to  be  related  to  substances 
(Jar,  &c),  and  at  othei's  it  happens  to  be  related  to  other  properties  (snch 
as  blackness,  redness,  Sfc)  ,•  and  it  is  on  the  ground  of  the  diversity  of  these 
relations  that  Whiteness  comes  to  be  known  as  diverse,  iu  the  shape  of 
"bright  whiteness,"  "dusty  whiteness"  and  the  like  (whiteness  is  known 
to  be  bright  when  in  contact  with  a  substance  in  the  shape  of  Light,  and  it 
is  known  as  dark  wheu  it  is  in  contact  with  blackness ;  any  way  the  whiteness 
regains  the  same,  the  diversity  resting  in  the  accessories). 

415.  If  it  be  urged  that,  "  though  a  flame  is  momentary,  it  is  recog- 
nised to  be  the  same  (so  long  as  it  continues  to  burn)  (and  as  such  Recog- 
nition cannot  be  a  proof  of  eternality )," — then  (we  reply)  it  is  not  so  :  in- 
asmuch as  in  this  case  too  the  object  of  Recognition  is  the  Class  ("  Flame  ")  ; 
and  this  is  always  eternal  for  us. 

416.  And  that  factor  of  the  flame,  on  which  would  be  based  a  notion 
of  diversity,  through  the  presence  of  some  accessory  or  the  other, — with 
reference  to  such  a  factor,  Recognition  is  not  possible,  inasmuch  as  all 
possibility  of  such  Recognition  is  set  aside  by  the  notion  of  diversity  (a 
notion  of  Identity  being  the  necessary  element  in  all  Recognition). 

417-422.  (1)  The  word  "  Cow  "  uttered  yesterday,  exists  to-day  also, 
because  it  is  the  object  of  the  Idea  of  the  word  "  Cow,  " — like  the  word 
"  Cow  "  uttered  to-day.  (2)  The  word  "  Cow "  uttered  now  existed 
yesterday, — because  of  the  aforesaid  reason.  (3)  Or,  in  both  of  these 
ai'guments,  we  may  have,  for  our  premiss,  the  fact  of  both  (the  word 
"Cow"  uttered  to-day  and  that  uttered  yesterday)  denoting  the  Class 
"  Cow.  "  (4)  The  Idea  of  the  word  "  Cow  "  uttered  yesterday  served  to 
express  tli e  word  heard  to-day, — because  both  (the  Idea  of  the  word  uttered 
yesterday  and  that  heard  to-day)  had  the  word  "  Cow"  for  its  object, — like 
the  Idea  of  the  word  "Cow"  uttered  to-day.  (5)  Or,  the  Idea  of  the  word 
"Cow"  heard  to-day  expresses  the  word  "  Cow"  uttered  yesterday, — because 
of  the  same  reason  (i.e.,  because  the  present  Idea  has  the  word  "  Cow  "  for 
its  object), — -like  the  previous  Idea  of  the  word  "  Cow  "  uttered  yesterday. 
(6)  Or,  both  (the  present  Idea  of  the  word  "  Cow  "  heard  to-day  and  the 
previous  idea  of  the  word  "Cow"  as  heard  yesterday)  express  the  same 
object, — (because  both  have  the  word  "  Cow  "  for  their  object) — like  any 
other  Idea  of  a  single  object.  (7)  All  Ideas  of  the  Class  "  Cow,"  appearing 
at  different  times  and  at  different  places,  are  brought  about  by  a  single 
word  "  Cow," — because  they  are  Ideas  of  the  "  Cow," — like  the  Idea  of 
any  single  object  (Cow,  f.i.).  (8)  In  the  same  manner,  all  Ideas  of  the  word 
"  Cow  "  are  brought  about  by  the  single  word  "  Cow," — because  they  have 
the  word  "  Cow"  for  their  object, — like  the  Idea  of  any  single  object. 

411.422     These  Karikaa  formulate  the  argnments  proving  the  Eternality  of  the  Word. 
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423-4)24.     And  inasmuch  as  we  have  rejected  (under  " Spkota")  any 

such  Glass  as  the  "  word  '  Cow,'  " — it  caunot  be  urged  that  the  above 
arguments  are  redundant  (because  the  unity  of  the  Class  "  word  '  Cow  '  " 
is  admitted  by  the  adversary  also).  And  if  one  were  to  prove,  (from  the 
above  arguments)  the  unity  of  the  jar,  &c.  (such  as  "the  jar  seen  to-day  is 
the  same  as  the  one  seen  yesterday?  &c,  &c.  "), — then,  since  we  too  admit 
of  this  (singleness  of  the  Jar),  with  reference  to  the  Class  "  Jar,  "  the  argu- 
ment (urged  by  the  opponent)  would  become  redundant  (specially  as  no  one 
can  treasonably  deny  the  Class  "jar,"  in  the  way  that  we  have  denied  the 
Class  "  word  '  Cow  '  ").  And  if,  by  the  above  inferential  arguments,  one 
were  to  prove  the  unity  of  the  individuals  (jar,  &c), — then  against  this 
we  would  urge  the  contradiction  of  a  fact  of  sense-perception  (the  diversity 
of  the  jars,  considered  individually},  which  is  proved  by  all  means  of 
right  notion  (since  that  which  is  perceived  by  the  senses  obtains  the 
support  of  all  other  Pramanas). 

425-426.  Some  people,  finding  the  gross  destruction  (of  objects)  to 
be  otherwise  inexplicable,  assume  certain  intermediate  subtle  destructions 
occurring  every  moment  (which  they  hold  as  leading  up  to  one  complete 
destruction  in  the  gross  form).  Even  these  people  (the  Bauddlias),  in  the 
case  of  the  Word,  are  never  cognisant  of  its  gross  destruction,  which 
is  greater  (and  as  such  more  easily  perceptible)  than  momentary  destruc- 
tion ;  and  hence  they  are  unable  to  prove  the  destructibility  (non-eternality) 
of  "Words. 

427.  And  the  momentary  destruction  of  even  such  objects  as  the 
jar,  &c.,  is  to  be  rejected  by  the  aforesaid  arguments  (i.e.,  the  arguments 
employed  in  Karikas  417-22  to  prove  the  eternality  of  the  Word), — inas- 
much as  the  jar  is  recognised  to  be  the  same  now  as  it  was  a  few  seconds 
before  (which  would  not  be  possible  if  it  had  been  destroyed  at  every 
moment)  ;  specially,  so  long  as  the  jar  seen  (before  us)  is  not  destroyed 
(by  some  extraneous  causes). 

428.  One  who  would  seek  to  prove  the  momentary  destruction  of 

425.425.  The  Bauddha  holds  that  of  all  objects  there  is  an  intelligent  destruction, 
and  this  they  call  "  gross  destruction  "  ;  and  in  order  to  explain  this  they  hold  that 
even  in  the  interim — i.e.,  dnring  the  time  between  the  production  and  the  destrnction  of 
the  object — there  are  certain  minute  destructions  going  on  at  every  moment,  which  finally 
bring  about  the  final  gross  destrnction.  And  the  Karika  means  that  oven  these  people 
are  unable  to  prove  the  destruction  of  the  word.  Because,  of  the  word,  they  caunofc 
perceive  even  the  groRB  destruction,  from  which  they  could  infer  its  momentary  destrnc- 
tion. Nobody  is  ever  cognisant  of  the  nttor  destruction  of  the  Word  as  wc  are  of  I  hat 
of  the  jar,  &o.  Consequently,  when  even  such  avowed  Desfcructionisfcs  as  the  Bauddbas 
fail  to  prove  the  non-eternality  of  the  Word,  it  is  sheer  daring  on  the  part  of  others  to 
seek  to  prove  such  an  impossible  fact. 
61 
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objects  on  the  strength  of  the  instance  of  the  Flame,  would  be  open  to  the 
contradiction  of  wellknown  facts  of  Sense-perception  (and  Inference),  as 
shown  above  (in  Karikas  417-24). 

429.  (Even  if  we  were  to  admit  of  the  momentary  destruction  of  the 
Jar)  when,  in  one  moment,  it  would  have  been  destroyed  utterly  (with- 
out leaving  any  trace), — there  would  be  no  material  cause  for  its  appear- 
ance at  the  next  moment,  and  as  such  (the  appearance  of  the  jar  at  the 
next  moment)  would  be  inexplicable. 

430.  Because,  prior  to  the  destruction  of  one  momentary  form  of  the 
jar,  the  following  moment  (i.e.,  the  moment  of  the  existence  of  the  next 
momentary  form)  was  absolutely  non-existent;  and  as  such,  at  the  time 
of  the  momentary  destruction  it  could  not  have  any  action  (whereby  it 
could  appear  to  view).  And  when,  the  next  moment  (which  the  Banddha 
holds  to  be  the  moment  of  the  re- construction  of  the  jar),  does  appear,  it 
is  itself  swallowed  up  by  negation  (because  no  sooner  would  it  appear,. 
than  it  would  be  destroyed,  according  to  the  Bauddha),  and  as  such,  at 
what  time  could  the  subsequent  moment  operate  (towards  the  recon- 
struction of  the  jar)  ? 

431.  Inasmuch  as  both  of  these  (the  moment  of  the  destruction  of 
the  jar  and  the  moment  of  its  re-appearanee)  are  equally  open  to  momen- 
tary destruction  and  re-construction,  they  are  independent  of  one  another -, 
and  as  such  there  could  be  no  causal  relation  between  the  two  {i.e.,  one 
moment  cannot  in  any  way  bring  about  the  next  moment,  and  as  such  the 
moment  of  the  destruction  of  the  jar  eannot  be  said  to  be  the  cause  of  the 
appearance  of  the  next  moment  of  the  re-construction  of  the  Jar);  for  the 
simple  reason  that  the  action  of  the  one  (moment)  could  not  in  any  way 
affect  the  other  (as  the  two  do  not  exist  at  one  and  the  same  time). 

432.  Because  an  object  (the  next  moment,  f.i.)  which  has  not  yet 
acquired  existence  cannot  be  an  auxiliary  to  another  object  (the  foregoing 
moment)  ;  nor  can  an  object,  when  destroyed,  be  so;  and  as  for  any  con- 
tinuance (of  the  object)  during  which  it  could  operate  towards  any  effect, 
there  is  no  such  thing  (for  the  Bauddha,  who  holds  every  object  to  be  un- 
dergoing momentary  destructions). 

433.  Just  as  the  peculiar  odour,  &c,  appearing  after  the  destruction 
of  the  jar,  is  not  held  to  be  the  effect  of  that  destruction — so  in  the  same 

429  If  the  jar  were  destroyed  in  one  moment,  how  could  it  continue  the  next 
moment  P  specially  as  there  is  no  trace  of  the  jar  left  which  could  serve  to  produce  the 
jar  anew  for  the  next  moment. 

+31  Reconstruction  all  along  means  the  appearance  of  the  jar  at  the  moment 
after  momentary  destruction  of  the  jar.  Because  the  Bauddha  holds  that  the  ohject 
is  undergoing  destruction  and  reconstruction  every  moment. 

•S3  This  is  meant  to  show  that  mere   antecedence   is   not  enough    to    establish 
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Wanner  would  other  subsequent  forms  of  the  jar  also  (not  be  the  effect  of 
the  foregoing  destroyed  form  of  it). 

434.  Therefore  a  Cause  is  only  that  of  which  we  find  a  certain  action 
(necessarily)  preceding  the  appearance  of  the  effect;  and  mere  antecedence 
does  not  (make  a  Cause). 

435.  Even  in  the  case  of  the  Flame,  it  cannot  be  proved  that  it  under- 
goes destruction  every  moment.  The  fact  (in  the  case  of  the  Flame)  is 
that  its  extremely  subtle  particles  keep  quickly  moving  on  (and  this  gives 
rise  to  the  idea  of  its  momentary  destruction,  though  in  fact  there  is  no 
destruction  at  all). 

436-437.  Round  about  the  burning  wick  a  large  quantity  of  Light 
exists  in  a  collected  form  ;  and  that  much  of  it  which  proceeds  upward,  is 
known  as  the  "  Flame  "  ;  and  that  which  goes  even  beyond  this  (Flame)  is 
known  as  the  Radiance  (diffused  by  the  Flame)  ;  and  that  which  goes 
even  beyond  this  is  extremely  subtle,  and  is  not  cognised  at  all ;  (and  it  is 
this  process  of  regular  motion  or  diffusion  of  Light,  that  gives  rise  to  the 
idea  that  the  Flame  undergoes  momentary  destructions). 

438-439.  The  particles  of  Light  cannot  proceed  upwards  while  the 
way  is  blocked  by  the  foregone  particles  ;  consequently  as  these  latter 
move  on,  and  clear  the  way,  the  former  continue  to  come.  Consequently 
even  if  these  particles  of  Light  happen  to  touch  one  another,  in  a  heap  of 
straw  for  instance,  they  do  not  become  augmented  (and  hence  do  not  burn 
the  straw)  (because  they  keep  on  moving  and  do  not  stay  long  enough  to 
have  any  joint  effect).  Similarly  in  the  case  of  the  Word,  there  is 
no  augmentation  of  it,  because  of  the  extreme  quickness  of  the  sounds 
(manifesting  the  Word)  (i.e.,  even  if  the  word  be  pronounced  several 
times,  it  does  not  undergo  an  increase,  because  the  sounds  proceed  so 
quickly  as  not  to  form  any  conglomeration  of  themselves,  which  alone  could 
cause  an  increase  in  the  volume  of  the  Word). 

440.  The  youthfulness,  &c,  of  the  body  are  brought  about  by  the 
modifications  (of  the  bodily  molecules)  ;  and  (in  the  body)  what  is  recog- 
nised by  people  (to  be  the  same  to-day  as  it  was  yesterday)  is  only  the 
arrangement  (of  the  molecules,  i.e.,  the  shape  of  the  body). 

causal  relation,  which  sfcanda  in  greater  need  of  a  potentiality  in  the  cause,  for  bring- 
ing about  the  effect. 

459.439  This  anticipates  the  objection  that,  "  granted  that  the  Flame  is  not  destroy- 
ed, why  should  it  move  along  ?     It  may  continue  to  exist  in  the  same  place." 

**°  The  Karika  is  aimed  at  the  Vai^eshikas.  The  body,  they  urge,  is  undergoing 
momentary  modifications,  and  is  perishable,  and  yet  we  have  recognition  of  the  body 
being  the  same  to-day  as  it  was  yesterday.  The  Karika  explains  this  by  showing  thafe 
the  object  of  recognition  is  not  every  particle  of  the  body  which  is  being  every 
moment  modified  ; — bnt  tho  particular  shape  of  the  body  which  continues  the  same 
from  childhood  to  old  ago. 
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411.  Inasmuch  as  the  states  (of  the  Body) — of  production,  existence, 
and  destruction — are  such  as  belong  to  it,  as  well  as  to  others, — and  as  such 
are  not  absolutely  identical  with  it, — there  can  be  no  contradiction  (in  the 
fact  of  the  continuance  of  the  body  during  all  the  time  that  its  various 
states  are  being  destroyed  and  reconstructed)  ; — as  this  (contradiction)  has 
already  been  rejected  above  (under  "  Akrti  ") 

442.  The  theory  that  Recognition  (of  an  object  as  being  the  same 
to-day  as  it  was  yesterday)  is  due  to  the  fact  of  the  (two  forms  of  the) 
object  being  related  to  the  same  series,  is  to  be  rejected  by  the  same  argu- 
ments, as  have  been  used  for  the  rejection  of  the  "Series  of  Cognitions" 
(as  held  by  the  Bauddha),  based  on  the  impossibility  of  the  Series  being 
either  different  or  non-different  from  the  members  forming  the  series. 


443.  Thus,  it  havingbeen  pr-oved  (through  Recognition)  that  the  Word 
continues  to  exist  (at  least)  during  the  time  intervening  between  its  first 
hearing  and  its  subsequent  recognition  (as  being  the  same), — no  other 
arguments  could  prove  its  perishability  (non-eternality). 

444.  In  the  case  of  the  Cloth,  &c,  we  find  that  they  are  destroyed 
either  on  account  of  their  being  cut  by  instruments,  or  on  account  of  their 
becoming  too  old ;  whereas,  in  the  case  of  the  Word,  there  are  no  such 
causes  of  destruction. 

445.  The  arguments,  that  have  served  to  reject  the  theory  of  the 
Word  being  made  up  of  the  atoms  of  Letters  (as  held  by  the  Jainas,  and 
which  atoms  are)  called  by  them  "Pudgalas,"  would  also  serve  to  reject  the 
theory  of  the  Word  being  made  up  of  the  atoms  of  Air  (and  as  such  being 

441  This  anticipates  the  objection  that,  "  since  the  states  of  the  body  are  under- 
going momentary  destruction  and  reconstruction,  why  should  not  these  be  attributed  to 
the  Body  as  well,  inasmuch  as  the  Body  is  non-different  from  its  states  ?  "  The  sense 
of  the  reply  is  that  if  the  Body  were  absolutely  identical  with  its  states,  then  the 
destruction  of  these  would  bring  about  the  destruction  of  the  Body.  But  as  a  matter 
of  fact  there  is  no  such  identity,  and  hence  there  is  no  contradiction  in  the  shape  of 
the  Body  continuing  the  same,  even  while  its  states  are.  undergoing  momentary  de- 
struction and  reconstruction  ;  specially  as  it  has  been  shown,  in  the  chapter  on  "  Akrti," 
that  every  object  has  three  states — those  of  production,  existence  and  destruction. 

442  The  Bauddha  asserts  that  the  jar  is  recognised  to  be  the  same  to-day  as 
yesterday,  because  there  is  a  series  of  destructions  and  reconstructions  affecting  the  jar, 
and  it  is  on  account  of  the  present  shape  of  the  jar  forming  part  of  the  same  series  as 
the  form  perceived  yesterday,  that  it  is  recognised  to  be  the  same.  The  Karika  means 
that  against  this  theory  we  should  urge  the  arguments — e.g.,  Is  the  series  different  or 
non-different  from  the  individual  forms  of  the  jar?  and  so  forth— that  we  have  urged 
above,  against  the  possibility  of  the  "  Series  of  Cognitions." 

443  This  refers  to  Sfrtral — i— 21. 
446  This  refers  to  Sutra  I— i— 22. 
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made  up  of  component  parts).  Therefore,  inasmuch  as  people  are  never 
cognisant  of  any  Cause  (productive)  of  the  Word,  and  as  everywhere 
the  Word  is  found  in  its  own  complete  form  by  itself  (and  not  as  made  up 
of  component  Words), — the  Word  must  be  (admitted  to  be)  eternal. 

End  of  the  chapter  on  the  Eternality  of  Words. 
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APHORISMS  XXIV  to  XXVI. 

ON  SENTENCE. 
Objections  against  the  eternality  of  the  Veda  : — 

1.  ''Even  though  you  have  proved  the  Eternality  of  Words,  of  tho 
objects  (in  the  form  of  Class)  signified  by  words,  and  of  the  relations  of 
these,— yet  that  does  not  prove  the  validity  (and  eternality)  of  the  Veda 
with  regard  to  the  meanings  of  sentences. 

2-4.  "  Would  the  meaning  of  a  sentence  be  expressed  by  the 
Words,  individually,  or  collectively?  or,  by  a  Word  (in  the  shape  of  a 
syntactical  Sphota)  altogether  different  (from  the  Sentence  and  the  words 
composing  it)  P  or,  by  the  meanings  of  words  as  before  (individually  or 
collectively)  ?  or,  by  the  means  of  cognising  these  (Meanings  of  Words)  ? 
or,  either  by  the  Remembrance  (of  these)  or  by  the  Relation  (of  Words 
and  Meanings)  or  by  an  Idea  of  this  (Relation)— and  by  these  too,  indivi- 
dually or  collectively?  None  of  these  can  be  the  means  (of  getting  at  the 
meanings  of  Sentences),  because  none  of  these  is  known  to  have  any 
connection  (with  the  meaning  of  the  Sentence). 

4-5.  "  One  thing  (the  Word,  &c.)  being  totally  different  from  another 
(the  sentence  and  its  meaning),  and  being  altogether  unconnected  with 
it,  cannot  bring  about  its  comprehension.  Because  a  relation  (or  connec- 
tion) which  is  not  cognised,  is  as  good  as  non-existing.  In  fact,  the  exist- 
ence too  of  that  which  is  not  cognised  by  the  ordinarily  accepted  means 
of  right  notion,  cannot  be  believed  to  be  true. 

6.  "And  again,  the  reality  of  the  sentence  and  its  meaning,  as  dis- 
tinct entities,  is  not  possible; — inasmuch  as  they  'cannot  be  explained  to 
be  either  different  or  non-different  from  Words  and  their  meanings. 

7.  "Because  they  (Sentence  and    its  Meaning)  are  never   cognised 

1  Now  begins  the  consideration  of  Sutra  24  which  embodies  an  |  objection 
against  the  validity  of  the  Veda.  "  Even  if  (words  and  their  relations)  were  eternal, 
these  would  be  incapable  of  expressing  (the  meaning  of  Vedic  Sentences),  becanse  the 
(cognition  of  the)  meaning  (of  Sentences)  is  not  due  to  these  (words,  Ac.)"  (I— i 24). 

4-6  "Because,  Sfc" — Even  if  there  be  a  relation  between  the  words  and  the  meaning 
of  the  Sentence  composed  by  them ;  since  we  are  never  cognisant  of  any  such  relation 
(at  the  time  of  uttering  a  sentence)  we  may  accept  it  to  be  as  good  as  non-existing, 
since  being  unknown,  it  is  of  no  use. 

1  If  all  the  words  were  heard  all  at  once,  then  alone  could  the  Sentence  be  said 
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apart  from  them  (Words  and  Meanings).  Nor  can  they  be  held  to  be 
aggregates  of  these  (i.e.,  the  seutence  cannot  be  said  to  be  the  aggregate 
of  Words,  and  the  Meaning  of  the  Sentence  cannot  be  said  to  be  the 
aggregate  of  the  meaning  of  Words), — inasmuch  as  there  is  no  simul- 
taneity in  their  comprehension  (i.e.,  the  words  are  heard  and  understood 
one  after  the  other,  and  not  all  at  once). 

8.  Mere  simultaneity  in  existence  (that  is,  the  mere  fact  of  the 
Words  having  the  common  character  of  existing)  can  be  of  no  help  in  the 
usage  (of  Sentences).  Otherwise,  all  (Words)  being  eternally  existent? 
(we  would  always  have  a  cognition  of  all  worlds  together,  and)  there 
would  be  no  comprehension  of  any  particular  Words. 

9.  "And  again,  even  though  there  is  simultaneity  of  existence,  yet, 
since  the  cognitions  (of  the  Words)  are  gradual  (appearing  one  after  the 
other),  therefore  there  is  no  possibility  of  a  collective  cognition.  And  it 
is  for  this  reason  that  the  meaning  of  the  Sentence  is  not  cognised  to  be 
an  aggregate  of  these  (meanings  of  Words). 

10-1L  "It  is  an  established  fact  that  the  Sentence  and  its  Meaning 
are  (necessarily)  preceded  by  (a  cognition  of)  the  relation  (subsisting 
among  the  Words  composing  the  sentence,  and  between  the  complete  sen- 
tence and  the  meaning  sought  to  be  conveyed  by  it).  And  mutually  in- 
dependent (unconnected)  Words  (such  as  '  House,  Elephant,  Cow,  Grass, 
Man ')  are  never  known  as  a  Sentence.  And  no  Relation  is  possible  where 
there  is  no  dependence. 

11-12.  "  Either  Words  or  Letters  do  not,  by  themselves  (i.e.,  inde*- 
pendently  of  their  meanings),  stand  in  need  of  one  another, — as  we  find 
in  the  case  of  meaningless  Words  and  Letters  (which  are  never  found  to 
be  in  need  of  one  another). 

12-13.  "And  again,  so  long  as  a  Word  has  not  been  uttered,  it  can- 
not stand  in  need  of  another.  And  as  for  simultaneity  (of  utterance  of 
two  words  one  of  which  would  require  another),  it  is  not  possible.  And 
when  the  Word  has  been  uttered,  it  instantly  disappears  (since  its  utter- 
ance does  not  continue  for  any  length  of  time)  (and  as  such  even  after  be- 
ing uttered,  the  Word  does  not  continue  long  enough  to  staud  in  need 
of  another  Word). 

to  be  an  aggregate  of  these.  Because  in  the  absence  of  such  simultaneity  the  words 
cannot  be  recognised  as  forming  a  single  component  whole. 

10.11  "  JVo  relation,  <^*c." — i.e.,  unless,  among  the  words  forming  a  Sentence,  it  be 
shown  that  one  word  requires  another,  there  can  be  no  relation  between  them.  And 
unless  there  be  some  relation  among  the  Words,  they  cannot  form  a  Sentence.  As  a 
matter  of  fact,  tho  Word  in  itself  cannot  have  any  need  of  another  word,  and  as  such 
independently  in  themselves,  the  words  cannot  be  said  to  have  any  relation  among 
themselves;  hence  they  cannot  be  said  to  form  a  Sentence.     (Sec  ne\t  KarikaJ. 
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33-14.  "Even  if  there  be  a  dependence,  there  can  be  no  Relation 
in  any  of  the  generally  known  forms  of  Cause  and  Effect  or  Conjunction  or 
Inherence. 

14-15.  "If  it  be  urged  that  among  the  Words  there  is  the  relation 
of  inherence  in  a  sinyle  object  (viz:  the  Sentence), — then,  all  words  equally 
inhering  in  the  Akapa  (and  thus  having  a  common  relation  among 
themselves,  we  could  have  a  Sentence  made  up  of  all  the  words  in 
existence);  and  consequently  there  could  be  no  difference  in  the  connection 
(of  any  Sentence)  with  Words, — whether  they  be  uttered  or  not  uttered, 
and  whether  they  be  capable  or  incapable  (of  such  connection). 

15-17.  "And  as  for  the  (common)  relation  of  being  engaged  in  one 
and  the  same  action  (of  bringing  about  a  comprehension  of  the  Sentence), — 
such  action  could  only  be  with  regard  to  that  which  is  manifested,  or  to 
that  which  is  produced  (by  the  Words).  As  for  the  objects  manifested 
by  the  Words,  these  are  different  (in  each  Word),  on  account  of  the  differ- 
ence of  the  Words  themselves.  Consequently  these  (words)  cannot  bring 
about  any  one  collective  Idea  (with  regard  to  all  the  objects,  denoted  by 
the  various  words  composing  a  sentence,  considered  as  forming  a  single 
conglomerated  whole).  And  as  for  the  idea  of  the  objects  taken  indivi- 
dually, they  differ  with  each  individual  Word. 

17-19.  "Nor  is  it  possible  for  any  single  Idea  to  be  produced  by 
these  (Words),  differing,  as  they  do,  among  themselves,  and  appearing 
one  after  the  other.  And  if  (in  the  manner  explained  by  you)  the  cog- 
nition of  the  sentence  were  only  in  parts  (according  as  we  perceive  the 
words  one  after  the  other),  we  could  never  have  an  idea  of  the  Sentence 
and  its  meaning,  as  a  single  whole  in  itself.  And,  in  the  absence  of  any 
contradictory  fact  rejecting  it,  we  canuot  assert  the  partial  cognition  (of 
the  component  parts  of  a  Sentence)  to  be  a  mistake.  For,  how  could  there 
be  any  truth  in  the  mistaken  notion  of  the  singleness  and  impartite 
character  (of  the  Sentence)? 

19-20.     "Either     mutual     intimate     relation     (Sansarga)  or    mutual 

18.H  None  of  these  relations  could  make  all  the  words  into  a  single  corporate 
whole. 

11.19  "For  how  could,  8fc." — The  only  notion  that  could  contradict  and  reject 
the  cognition  of  the  parts  of  a  Sentence  is  the  idea  of  the  sentence  as  a  single  impartite 
whole.  But  inasmuch  as  the  cognition  of  the  parts  of  a  sentence  is  directly  per- 
ceptible, and  that  of  the  sentence  as  a  whole,  attest,  only  inferable ;  therefore  there  can 
be  no  doubt  as  to  which  of  the  two  is  to  be  accepted  as  correct.  Therefore  the  idea 
of  the  sentence  as  one  and  impartite  beiug  contradicted  by  the  perceptible  fact  of  the 
cognition  of  the  parts  of  the  Sentence  severally,  must  be  held  to  be  wrong,  and  it  oan 
never  be  the  other  way. 

19.20  jfc  i,ag  beon  shown  that  in  the  absence  of  any  relation  the  words  cannot  be 
held  to  form  a  Sentence.     It  is  now  shown  that  for  the  same  reason  of  want  of  relation  the 
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exclusion  is  not  possible  for  Ideas, — because  each  of  these  has  only  a 
momentary  existence;  therefore  either  Intimate  Relation  or  Mutual  Exclu- 
sion (of  the  meaning  of  Words  composing  a  Sentence)  cannot  be  accepted 
to  constitute  the  meaning  (of  the  Sentence). 

20-21.  "If  the  notion  of  the  word  'Cow  '  continued  to  exist  at  the 
moment  of  the  appearance  of  the  notion  of  '  White, ' — then  only  could 
the  notion  of  the  '  Cow  '  be  excluded,  by  the  notion  of  '  White, '  from 
others  (black  cows,  &c),  or  be  associated  (in  intimate  relation)  with  it. 

21-23.  "  And  of  notions  there  can  be  no  association, — because  it  is 
impossible  for  them  to  have  any  such  relation  as  Conjunction,  &c.  And 
as  for  tlie  fact  of  their  inhering  in  the  same  Soul  (that  of  the  speaker  or 
hearer)  (which  you  may  urge  as  a  ground  of  the  association  or  intimate 
relation  of  the  notion  of  the  'Cow'  and  'White'), — this  (relation)  is 
common  to  the  notions  of  the  '  Horse,'  the  'Elephant,'  &c.  (and  as  such  you 
would  have  to  admit  such  utterances  as  'Horse,  Elephant,  Camel,  Grass, 
&c.' to  be  properly  expressive,  which  is  an  absurdity).  The  same  may 
be  said  with  regard  to  contiguous  appearance  (or  entrance)  (which  too  you 
may  urge  as  the  ground  of  intimate  relation  between  'White'  and  'Cow,' 
but  this  too  is  equally  applicable  to  the  Sentence  'Horse  Elephant ').  Nor 
is  there  any  mutual  dependence  (or  requirement,  between  the  notions  of 
'White'  and  'Cow'),  just  as  (it  has  been  shown  that  there  is  no  mutual 
dependence)  among  Words;  because  the  notions  being  all  only  momen- 
tary, there  is  no  simultaneity  in  their  existence;  and  as  such,  what  notion 
could  depend  upon  (stand  in  need  of)  another  notion  ? 

23-24.  "And  it  is  for  this  reason  that  the  notions  of  the  words 
'White'    and    'Cow'    cannot    bring  about  a    single   collective   notion  of 

meaning  of  the  Words  cannot  make  np  the  meaning  of  the  Sentence.  The  Mimansaka 
holds  the  meaning  of  the  Sentence  to  consist  of  the  mutual  intimate  relation  among 
the  meanings  of  Words.  According  to  them  the  word  "cow"  denotes  only  the 
class  cow,  and  is  indifferent  with  regard  to  the  individual  coio.  And  when  the  word 
"White"  comes  to  be  added,  this  only  serves  to  express  a  relation  of  the  class  cow  with 
a  particular  property  ivhiteness.  And  when  this  relation  has  been  duly  comprehended 
there  follows  the  implication  of  the  exclusion  of  all  cows  other  than  those  that  are 
white.  Thus  then,  according  to  these  people,  the  meaning  of  the  Sentence  "White  Cow" 
consists  of  the  relation  between  the  class  Coiv  and  the  property  whiteness.  Those  who 
hold  the  denotation  of  the  word  to  be  in  individuals  explain  the  meaning  of  a  sentence 
in  the  same  manner.  This  theory  is  objected  to  on  the  following  grounds:  Do  these 
Intimate  Relation  and  Exclusion  belong  to  the  Words  or  to  the  notions  of  Words,  or  to 
the  meanings  of  Words,  or  to  the  notion  of  these  meanings?  None  of  these  is  possible. 
Because  they  cannot  belong  to  the  Words  ;  nor  can  they  belong  to  the  notions  of  Words; 
because  the  notion  of  the  word  cannot  continue  long  enough  to  become  related  to  that 
of  the  word  "White."     This  is  what  is  shown  in  the  following  Karika. 

80.21  Bnt,  as  a  matter  of  fact,  each  of  these  notions  is  only  momentary  and  cannot 
continue  for  any  length  of  time. 
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the  'White  Cow'), — which  (collective  notion)  alone  could  justify,  for  its 
own  sake,  the  assumption  of  the  mutual  intimate  relation  among  all  the 
notions  (of  the  individual  words  'Cow'  and  'White'  severally). 

24-25.  "Inasmuch  as  such  mutual  intimate  relation  and  exclusion 
appear  internally  (in  the  mind  of  the  hearer), — if  they  were  to  appear 
externally  in  the  shape  of  an  object  (the  white  cow,  sought  to  be  denoted 
hy  the  Sentence) — they  could  only  be  similar  to  a  dream,  in  authenticity. 

25-26.  "As  a  matter  of  fact,  no  cognition  is  possible,  in  the  absence 
of  any  external  object  (for  its  substrate)  existing  at  any  of  the  three 
points  of  time  (past,  present  or  future).  And,  in  the  present  instance 
(of  the  cognition  of  Mutual  Association  and  Exclusion  of  the  notions  of 
words)  there  is  no  possibility  of  any  external  object  (such  as  Associa- 
tion or  Exclusion,  that  could  be  asserted  to  be  the  substrate  of  the  said 
cognition). 

26-27.  "Thus  then,  the  fact  is  that,  even  in  the  absence  of  the  ap- 
pearance of  any  cognition  (of  the  Association),  you  have  an  assumption  of 
such  appearance.  Or,  the  assumption  of  the  Association  (of  Cognition) 
may  be  due  to  the  Association  of  external  objects  (i.e.,  the  Association 
really  belonging  to  external  objects  is  wrongly  attributed  to  Cognitions). 

27-28.  "Thus  then,  the  relation  of  the  qualification  and  the  quali- 
fied (i.e.,  Association)  cannot  belong  to  the  Notions  (of  the  Word  and  its 
meaning).  Similarly,  with  the  Word  and  the  notion  thereof,  since  there 
is  no  difference  produced  (in  the  Word  either  by  Association  or  Exclusion, 
by  any  other  Word)  therefore  even  the  Word  and  the  notion  thereof  could 
not  be  held  to  constitute  the  Sentence. 

28-29.  "For  even  after  the  addition  of  the  word  '  White,'  the  word 
'Cow'  remains  just  the  same  (as  it  was  before).  Even  if  the  word 
'White'  be  uttered  before  the  word  '  Cow,' this  latter  remains  the  same; 
similarly  with  the  notions  of  the  Word  also  (the  notion  of  the  word 
'Cow'  is  not  changed  by  the  addition  of  the  word  'White'). 

29-30.  "Nor  could  there  be  any  qualification  between  Whiteness  and 
the  class  'Goto1  (forming  the  meanings  of  the  word   'White'  and  'Cow' 

S4.86  This  meets  the  argument  that  the  mutual  intimate  relation  of  the  words 
"White"  and  "Cow"  actually  appear  in  the  mind  of  the  henrer.  The  sense  of  the 
Karika  is  that,  even  if  this  do  appear,  it  can  only  resemble  a  dream  in  authenticity. 

87.28  "No  specification" — The  Word  "Cow"  remains  the  same  even  after  the 
word  "White  "  is  added  ;  the  word  "  White  "  produces  no  change  in  the  word  "  Cow." 

29.80  it  has  been  proved  that  the  notion  of  the  meanings  of  words  cannot  have 
any  Association  or  Exclusion,  and  as  such  the  notion  of  the  meaning  of  the  word  "Cow" 
cannot  undergo  any  difference  by  the  notion  of  the  meaning  of  the  word  "White."  It 
is  now  shown  that  even  the  meanings  of  the  words  themselves  cannot  have  any  qualN 
fying  effect  upon  another — and  as  such  these  cannot  constitute  the  sentence. 
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respectively) ;  because  between  these  there  cannot  be  either  Association 
or  Exclusion. 

30-31.  "Because  neither  the  class  Whiteness  is  affected  (associated) 
by  the  class  'Goiv,'  nor  is  the  class  'Cow'  affected  by  the  class  Whiteness. 
Because  these  classes  do  not  belong  to  (inhere  in)  one  another;  inasmuch 
a3  each  of  them  inheres  in  the  individuals  (contained  in  it). 

31-32.     "Even  if  Individual  were  affected  by  them  (i.e.,  even  if  thein- 
dividua  Goto  were  affected  by  the   individual  Whiteness),    this   fact   could 
not  constitute  any    relation    between    the    words   ('White'   and  'Cow') 
inasmuch  as  these  (words)  do  not  refer  to  Individuals  (but  to  Classes). 

32-33.  "And  when  the  Individuals  (Whiteness  and  Cow)  are  not 
denoted  by  the  Words, — even  though  they  happen  to  consist  in  a  single 
substrate  (the  -white  Cow),  yet  this  fact  alone  cannot  authorise  any  rela- 
tion between  the  Words  themselves; — just  as  in  the  case  of  the  Cow  and 
the  Horse,  both  of  which  co-exist  on  the  same  earth  (yet  there  is  no  rela- 
tion between  them).  And  even  in  a  case  where  colour  (smell)  &c,  co-exist 
in  a  single  substrate  (the  jar,  f.i.),  there  is  no  relation  among  these 
(Colour,  &c. )  themselves. 

34-35.  "And  (as  a  matter  of  fact)  there  are  no  grounds  even  for  as- 
serting the  fact  of  the  Glass  'Goiv'  and  the  property  '  Whiteness'  inhering 
in  a  single  individual  (the  white  cow);  because  this  fact  of  the  singleness 
of  the  individual  (in  which  these  would  inhere)  could  only  be  based  on  the 
ground    of   an   inherent   relation    (between    the    denotations   of  the  two 

30.31  The  Class  "Whiteness"  inheres  in  the  individual  "  White,"  and  cannot 
inhere  in  the  class  "  Cow." 

33.88  This  meets  the  objection  that,  "even  though  the  Individual  Cow  is  not  denoted 
by  the  word,  yet  there  is  such  a  single  individual  Cow  as  in  which  the  class  "Cow" 
and  the  property  "  Whiteness"  both  co-exist.  And  thus  this  fact  of  a  single  individual 
being  the  Cow  and  having  the  property  of  whiteness  leads  to  the  conclusion  that  the 
Sentence  "  White  Cow  "  is  one  and  has  a  single  denotation  (in  the  shape  of  the  white 
Cow). 

"And  even,  &c."— This  meets  the  objection  that  we  do  not  hold  mere  singleness 
of  substrate  (as  in  the  case  of  the  Cow  and  the  Horse)  to  constitute  the  meaning  of 
a  sentence;  what  we  mean  is  that  the  meaning  of  a  sentence  is  that  object  wherein 
inhere  the  denotations  of  the  words  forming  the  sentence ;  and  in  the  case  of  the 
'  White  Cow  '  we  have  such  an  object  in  the  shape  of  the  white  Cow.  The  sense 
of  the  Karikt  is  that  even  the  fact  of  (inhering  in  a  single  substrate  does  not  consti- 
tute a  ground  of  any  relation  between  the  inhering  factors  ;  because  we  find  that  in 
a  single  object,  jar,  smell  and  colour  inhere,  while  there  is  no  relation  between  these. 
Therefore  even  though  the  denotations  of  the  words  "  White  "  and  "  Cow  "  happen  to  in- 
here in  a  single  individual  cow,  yet  this  fact  alone  cannot  authorise  any  relation  among 
the  two  words,  on  the  ground  of  which  relation  we  could  hold  the  two  words  to  form  a 
single  sentence,  and  the  denotations  of  these  words  to  form  the  single  denotation  of  the 
sentence  as  a  whole. 
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words,  if  such  relation  exist  at  all);  aud  this  inherent  relation  too  has 
been  shown  to  be  based  on  the  singleness  of  the  individual  (in  which  they 
would  inhere);  and  as  such  you  have  mutual  interdependence. 

35-36.  "Nor  is  there  any  such  (third)  Word  as  would  bring  about 
the  notion  of  the  singleness  of  the  individual.  (Even  if  there  did  exist 
such  a  Word)  nor  is  the  singleness  of  the  individual  capable  of  being  ex- 
pressed by  the  word.  Even  if  the  individual  were  so  expressible,  its 
singleness  could  not  be  (denoted). 

36-37.  '"If  you  assume  the  relation  (between  the  denotations  of  the 
two  words  'White'  and  'Cow')  on  the  ground  of  the  singleness  of  the 
object  as  conceived  by  us,  then  why  could  not  we  have  the  relation 
between  the  Jar  and  the  Tree,  in  both  of  which  we  have  a  conception  of 
the  single  indentical  class  'Earthy'  (i.e.,  both  are  equally  made  of  the 
Earth)  ? 

37-38.  "The  mention  of  'White'  does  not  serve  to  exclude  the 
Class  'Cow'  from  the  black  Cow,  &c.  And  hence  the  denotation  of 
these  (latter)  (by  the  word  'Cow')  being  natural,  is  never  set  aside  by 
the  mere  mention  of  'White. ' 

38-39.  "Even  if  the  negation  of  the  black,  &c,  be  the  denotation  of  the 
word  'White,' — still  the  only  ground  for  the  inherence  of  this  Whiteness 
in  the  Cow  is  mere  proximity  (of  the  word  'White'  with  the  word  'Cow'  in 
the  sentence), — and  this  is  not  a  sufficiently  strong  proof  (of  the  relation). 

39-40.  "And  so  long  as  it  has  not  been  distinctly  expressed  by  the 
word  that  it  denotes  such  aud  such  an  object, — if  one  were  to  determine 
its  denotation  of  his  own  accord,  all  that  he  would  fix  upon  as  being  the 
denotation  of  the  Word  would  be  such  as  is  not  at  all  connected  with  the 
Word. 

40-42.  "  And  if  such  a  denotation  (as  that  '  white  '  means  the  ivhite 
cow)  were  to  be  inferred  from  the  proximity  of  the  words  '  White '  and 
'  Cow, ' — even  then  (since  this  inferred  relation  could  only  refer  to 
tchiteness  and  cow  in  general)  the  fact  of  the  word  ('  white')  referring  to 
this  particular  object  (before  the  speaker)  could  only  be  inferred  from 
proximity  (of  the  speaker  and  the  hearer  to  the  particular  coiv  before 
them);  and  thus  then,  if  we  were  to  assume  the  denotation  of  the  word 
('  white ')  to  extend  so  far  (as  the  particular  cow), — then  there  would  be 

S8.b9  Because  syntactical  connection  is  very  much  weaker  than  direct  assertion. 

40.W  "  Being  apart  from  six,  §c." — The  direct  assertion  of  the  Word  refers  only 
to  the  class  cow ;  hence  by  making  the  word  refer  to  the  particular  cow  Proximity 
goes  against  Direct  Assertion,  aud  as  such  cannot  be  included  in  verbal  Testimony  ; 
nor  can  it  be  included  in  any  other  means  of  Right  Notion.  Therefore  it  becomes 
groundless  and  invalid,  and  as  such  cannot  serve  as  a  proof  of  any  relation  of  lohiteness 
with  the  particular  coiv. 
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no  end  (to  these  assumed  denotations).  Hence,  being  apart  from  the 
six  Means  of  Right  Notion,  Proximity  remains  without  any  footing  (of 
validity)  (as  a  ground  of  the  relation  of  whiteness  with  the  particular 
cow). 

42-43.  "Nor  do  we  perceive,  in  the  word  'cow'  (in  the  expression 
white  cow'),  the  genitive  affix,  which  could  point  to  a  relation  (of  the 
cow  with  whiteness.)  And,  as  a  matter  of  fact,  even  if  there  were  such 
a  genitive  affix,  the  relation  (between  whiteness  and  the  particular  cow) 
could  not  be  directly  denoted ;  because  the  fact  (of  such  relation  being 
directly  denoted  by  the  Words)  has  been  rejected  above  (on  the  ground 
that  the  direct  denotation  of  the  word  '  Cow  '  refers  to  the  class,  and  not 
to  any  particular  individual  Cow). 

43-44.  "  (The  word  '  white '  cannot  be  held  to  qualify  the  parti- 
cular cow,  which  is  indicated,  though  not  directly  denoted,  by  the  word 
'Cow';  because)  An  object  (the  particular  cow)  which  is  indicated  (and 
not  directly  denoted)  (by  something,  f.i.,  by  the  word,  'cow')  is  never 
found  to  be  qualified  by  another  word  (such  as  '  white '),  or  by  affixes 
(attached  to  the  word  'Cow'),-as  for  instance,  in  '  Dhumo'yam 
jvalati'  (Fire  is  indicated,  through  inference,  by  the  smoke,  and  it  cannot 
be  held  to  be  qualified,  in  the  aforesaid  Sentence,  by  the  action  of  burning, 
or  by  the  affix  in  '  dhumah  '). 

44-45.  "Even  if  (mutual)  connection  or  exclusion  (of  others)  be 
assumed  to  be  the  meaning  of  the  sentence,-then  too,  inasmuch  as 
this  (Connection  or  Exclusion)  extends  only  so  far  as  the  object  denoted 
by  the  Words,  the  connection,  &c,  of  the  different  words  can  never 
constitute  a  Sentence  (as  a  complete  whole  in  itself). 

45-46.  "Because  the  Connection  and  Exclusion  are  nothing  apart 
from  the  Meanings  of  the  Words.  Nor  can  the  words  be  said  to  produce  a 
new  entity  (m  the  shape  of  the  Sentence),  by  the  help  of  these  (Connec- 
tion and  Exclusion). 

46-47.  "  For  the  Glass  and  Property  (as  denoted  by  the  words  '  cow  ' 
and  'white'  respectively)  do  not  produce  any  new  object  in  the  external 
World.  And  in  the  absence  of  any  such  object,  if  there  be  a  notion  of 
it,  it  can  only  be  false,  like  a  dream. 

47-48.  "One,— who  holds  that  the  object  denoted  by  the  sentence 
consists  of  the  already  existing  particular  objects  (the  particular  cow  as 
qualified  by  whiteness),  manifested  (or  implied,  by  the  Words,  'cow'  and 
'white,'  which  directly  express  the  class  and  the  property)  through  prox- 
imity (of  the  Words,  as  appearing  in  the  Sentence),— even  for  him,  this 
(denotation  of  the  Sentence)  cannot  be  one  (because  each  word  of  the 
Sentence  has  a  distinct  connection  with  the  rest,  and  as  such  in  a  single 
Sentence,  the  connections  of  Words  would  be  many  aud  not  one  . 
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48-49.  "  And  further,  there  is  no  ground  for  believing  in  the  previous 
existence  (of  the  particular  objects),  iu  the  absence  of  any  recognition 
of  these;  for  the  actual  objective  reality  of  these  (particular  objects)  are 
not  the  cause  of  the  Existence  of  the  Words  (inasmuch  as  the  Words 
denote  classes  and  not  particular  individuals). 

49-50.  "  In  the  same  manner,  if  it  be  assumed  that  there  is  a  final 
conglomeration  of  all  the  Words  from  the  first  to  the  last  (word  of  the 
Sentence), — even  then  the  Words  cannot  be  said  to  form  the  Sentence, 
inasmuch  as  there  is  no  mutual  help  among  the  Words. 

50-52.  "For,  if  the  first  Word  of  the  Sentence  were  specially  affected 
(qualified  or  specified),  by  the  other  Words  (of  the  Sentence),  then  this 
(first)  Word  alone  would  constitute  the  Sentence,  the  other  words  being 
only  secondary  qualifications  (only  serving  to  elucidate  the  object  denoted 
by  the  first  Word).  The  same  would  be  the  case  with  all  other  Words, 
taken  severally.  And  (this  is  an  impossibility,  because)  we  never  re- 
cognise any  single  Word  independently  (of  other  Words)  as  a  Sentence. 

52-53.  "  And  the  fact  of  the  existence  of  such  a  class  as  the  '  Sphota  ' 
(of  a  Sentence  as  a  whole)  is  to  be  rejected  like  (i.e.,  on  the  same  grounds 
as)  the  Sphota  of  the  Word  ;  aud  the  fact  of  the  sequence  of  Words 
constituting  the  Senteuce  on  the  samo  grounds  as  the  fact  of  the  Sequence 
of  Letters  constituting  the  Word. 

53-54.  "The  sequence  cannot  be  comprehended  apart  (from  the 
Words)  (as  explained  with  regard  to  the  Sequence  of  Letters  in  Words); 
inasmuch  as  it  is  always  the  Words  themselves  that  are  cognised  as  having 
that  order  of  sequence, — like  an  auditory  cognition  (which  is  always 
cognised  as  endowed  with  a  certain  order  of  sequence). 

54-55.  "  We  find  that  the  Words  remaining  the  same,  the  order 
of  the  words  is  now  one,  and  then  another;  and  hence  we  would  have  a 
difference  in  the  meaning  of  the  Senteuce,  according  to  the  order  of  the 
words  (if  a  Sentence  were  only  the  order  of  sequence  of  Words). 

55-57.  "On  the  ground  of  one  Word  being  for  the  sake  of  another, 
some  people  hold  that  it  is  the  Verbal  affix  that,  being  the  primary 
element,  constitutes  the  Sentence;  and  the  meaning  of  the  Verb  consti- 
tutes the  meaning  of  the  Sentence.  But  if  this  were  the  case,  (in 
certain  cases)  there  could  be  no  relation  between  the  Verb  and  the  Nouns 
— as  they  really  exist  in  the  external  World.  And  as  a  matter  of  fact, 
we  are  not  cognisant  of  any  relation  among  the  actions  themselves,  or  the 
Nouns  themselves. 

64.66  If  the  order  of  words  constituted  the  Sentence  then  the  meaning  of  "  gauh 
guklah"  would  be  different  from  that  of  "  quHo  gauh"  which  is  not  the  case. 

66.67  Now  begins  the  attack  on  the  theory  that  the  meaning  of  the  Sentence  lies  in 
the  meaning  of  the  Verb.     This  theory  is  that  the  principal  meaning  of  the  Sentence 
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57-60.  "  In  such  an  utterance  as  '  in  a  vessel  rice  by  means  of  fuels 
Devadatta  may  cook,'  there  is  no  mutual  connection  among  the  objects 
(expressed  by  the  Words)  ;  inasmuch  as,  firstly,  they  are  totally  different 
from  one  another  ;  secondly,  evei'y  one  of  them  is  an  accomplished 
object  in  itself  (there  being*  no  causal  relation  between  any  two  objects 
denoted)  ;  and,  thirdly,  there  is  no  genitive  (indicating  any  relation  among 
them)  ; — and  as  such  they  are  independent  of  one  another  (and  hence 
cannot  form  a  Sentence,  which  consists  only  of  such  Words  as  have  their 
denotations  dependent  upon  and  related  to  one  another).  And  the  pre- 
sence of  the  Instrumental  case  (in  '  kashtliaih ')  removes  all  possibility 
of  (the  relation  of)  proximity  (between  the  objects  denoted).  And  as  for 
the  objects — Fuel,  etc., — themselves,  they  can  be  related  (to  the  action 
of  cooking)  only  by  means  of  their  action  (of  burning,  and)  not  by  their 
mere  existence  ;—  inasmuch  as  we  find  that  when  the  fuel  is  wet  (and  can- 
not burn),  it  does  not  accomplish  the  cooking. 

60-61.  "  If  the  capability  (of  objects)  be  held  to  be  the  cause  (of 
their  mutual  relations), — then  inasmuch  as  these  (capabilities)  are^ 
by  themselves,  immaterial  (incorporeal),  they  cannot,  themselves,  have 
any  actions  ;  and  (in  the  inactive  state,  they  can  be  of  no  use,  because) 
even  though  they  have  the  capability  ( of  burning  and  thereby  accomplishing 
the  cooking),  yet,  they  cannot  accomplish  the  cooking,  while  they  are  inactive 
(i.e.,  until  the  fuel  becomes  active,  and  burns,  it  cannot  accomplish  the 
cooking). 

is  the  Bhdvand ;  and  this  Bhdvand  is  expresed  by  the  Verbal  affix  ;  and  hence  inasmuch 
as  the  primary  element  of  the  meaning  of  the  Sentence  is  expressed  by  the  Verb,  it 
is  this  latter  that  constitutes  the  Sentence ;  the  other  words  serving  only  as  qualifica- 
tions to  the  verbal  affix,  and  as  such  being  only  secondary  elements  in  the  Sentence. 
This  theory  is  rejected  on  the  ground  that  even  though  Words  may  serve  to  give  us  an 
idea  of  the  relation  between  the  action  and  agents  (denoted  by  the  verb  and  the 
nouns  in  the  Sentence)  yet  they  do  not  point  out  any  relation  between  such  action  and 
agents  as  really  exist  in  the  outer  world.  For  in  certain  cases  we  only  have  linked 
together  in  a  Sentence,  a  certain  verb,  aud  some  nouns,  which  may  quite  reasonably 
have  a  Verbal  relation  ;  but  which  can  have  no  relation  in  the  actual  existing  state  of 
things  as  exemplified  in  the  following  Karika. 

61.80  "  Proxiynity  " — Proximity  consists  of  Sequence,  and  as  such  is  weaker  that 
Direct  Assertion.  In  the  present  case  the  Direct  Assertion  of  the  Instrumental  rejects 
the  'proximity. 

"As  for  the  objects  themselves,  &c." — The  sense  is  thus  explained  in  the  Kacika  : — 
The  mere  fact  of  the  words  being  heard  together  does  not  establish  any  relation  among 
the  objects  denoted  by  them,  because  such  utterances  as,  "  wet  with  fire,  &c,"  cannot 
establish  any  relation  between  fire  and  wetness.  And  so  in  the  instance  in  question 
fuel  by  itself  is  not  capable  of  having  any  relation  with  the  cooking  ;  consequently  the 
relation  between  the  action  and  objects  accomplishing  the  object  cannot  be  based 
upon  the  passive  forms  of  the  objects  themselves  but  upon  the  active  capacities  of 
these  objects. 
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61-62.  "  Even  if  there  be  a  connection  of  these  (fuel,  &c.)  with  the 
cooking,  through  their  (action  of)  burning,  &c. — then  too,  inasmuch  as 
an  action  (cooking  f.i.)  is  not  capable  of  being  accomplished  by  another 
action  (of  burning,  f.i.),  it  (the  connection,  that  of  being  the  material  cause 
between  the  fuel  and  cooking)  remains  as  inaccessible  as  ever. 

62-63.  "  Nor  is  any  relation  (such  as  that  of  an  immaterial  cause 
with  its  effect)  possible,  inasmuch  as  they  (the  cooking,  and  the  burning) 
inhere  in  different  subtrates  (the  cooking  inhering  in  the  rice,  and  the 
burning  in  the  fuel).  (Nor  cau  burning  or  the  fuel  being  the  Instrumental 
Cause  of  cooking,  because)  that  (cooking)  which  is  produced  by  another 
cause  or  means  (the  action  of  Devadatta,  &c. )  cannot,  be  said  to  have 
another  cause  (in  the  shape  of  burning,  &c). 

63-64.  Those  (Fuel,  Vessel,  &c),  that  perform  the  actions  of  burning, 
&c.  (and  as  such  have  independent  effects  of  their  own),  could  uever 
be  the  means  (Cause  proper)  of  the  cooking;  and  hence,  how  could  there 
be  any  connection  between  cooking  and  such  objects  (Fuel,  &c.)  as  are 
not  the  cause  of  it?     (Lit. — How  could  they  form  any  single  sentence  ?). 

64-65.  "  If  it  be  held  that  the  capabilities  coutaiued  in  the  burning 
&c,  are  indirectly  (or  secondarily)  applied  to  the  cooking  (and  this  would 
constitute  a  relation  between  the  two), — then  (since  the  fuel,  &c,  are 
the  agents  of  the  burning,  &c,  and  it  is  the  capability  of  the  burn- 
ing that  is  applied  to  the  cooking),  the  Fuel,  &c,  would  come  to  be 
the  agents  of  the  action  of  cooking,  and  it  would  be  impossible  for 
them  to  be  instruments  (as  they  really  are,  the  real  agents  being 
Devadatta). 

65-66.  "  Because  in  the  burning,  we  are  never  cognisant  of  various 
primary  capabilities ;  and  as  such,  how  could  any  such  capability  be 
found  to  be  applying  secondai'ily  at  the  time  of  cooking  ? 

66-67.  "Because  with  the  refei'ence  to  their  own  actions  (of  which 
they  are  nominative  agents),  the  Fuel,  &c,  caunot  be  instruments.     And 

61.62  The  sense  of  the  latter  half  is  that  the  fnel  could  be  the  cause  of  the 
cooking,  through  burning—  only  if  the  burning  were  the  cause  of  the  cooking.  But  as  a 
matter  of  fact  the  cooking  not  inhering  in  the  burning  this  latter  is  not  its  cause. 

63.84  "  Hoiv  could,  &c." — Since  there  is  no  direct  relation  between  them  how 
can  they  form  a  Sentence?  Because  words  that  denote  unconnected  objects  cannot 
compose  a  sentence,  the  necessary  element  whereof  is  that  each  word  must  bear  some 
direct  relation  with  another  word  in  the  sentence. 

66.66  All  secondary  application  is  based  upon  some  primary  capability.  And 
as  a  matter  of  fact,  we  know  that  the  Fuel,  &c,  are  not  possessed  of  such  diverse 
capabilities  primarily,  as  those  of  the  Nominative,  the  Locative  and  the  Instrumental. 
And  as  they  are  already  cognised  in  their  Instrumental  capacity,  they  can  have  no 
other  in  the  shape  of  Nominative  agency;  and  hence  no  such  capability  could  be 
secondarily  applied  to  the  cooking, 


ON  SENTENCE.  497 

we  find  the  actions  of  softening,  burning,  holding  (belonging  respectively  to 
the  rice,  fuel,  and  vessel)  (and  hence  these  cannot  be  the  agents  of 
cooking). 

67-68.  "Nor  can  these  (collectively)  have  any  other  action  (than  those 
enumerated),  at  the  time  of  the  cooking — just  as  singly  each  of  them  has 
only  one  action  (and  no  other).  Hence  (if  they  be  held  to  have  any 
action  towards  cooking)  it  must  be  as  Nominative  agents  (which  has 
been  shown  to  be  impossible). 

68-69.  "And  further,  inasmuch  as  burning,  &c,  are  not  express- 
ed by  the  root  lpaci'  (  =  to  cook),  there  can  be  no  relation  (through 
burning,  &c,  between  the  Fuel,  &c,  and  Cooking).  Because  the  mere  fact 
of  the  existence  of  these  (burning,  &c.)  cannot  make  them  the  means  of 
any  relation  (between  Fuel,  &c,  and  Cooking). 

69-70.  "Nor  are  these  (burning  &c.)  expressed  by  any  other  Words 
(such  as  fuel,  in  the  Sentence).  Consequently  the  root  'pari'  must  be 
admitted  to  be  denotative  of  Devadatta's  action,  and  as  such,  could  not 
have  any  connection  with  the  Fuel,  &c. 

70-71.  "If  the  root  ' pad'  itself  be  held  to  dentoe  all  the  actions 
(of  cooking  as  well  as  those  of  burning,  &c.)  then,  like  Devadatta,  the  Fuel, 
&c,  would  also  come  to  be  agents  (of  the  cooking). 

71-72.  "  Because  that  case  is  held  to  be  the  Nominative,  whose  action 
is  denoted  by  the  root.  (In  the  present  case  the  root  pad  denoting  the 
actions  of  burning,  &c,  belonging  to  Fuel  and  the  rest,  these  latter  could 
not  but  be  accepted  to  be  Nominatives).  And  since  the  relation  with 
'  Bhavana''  (the  conception  denoted  by' the  verbal  affixes)  too  is  equally 
applicable  to  all  (Fuel,  &c),  there  can  be  no  other  definition  of  the  Nomina- 
tive (that  would  not  apply  to  Fuel,  &c). 

72-73.  "At  times  we  do  come  across  such  assertions  as  'the  fuels 
cook'  (where,  in  the  presence  of  various  obstacles,  the  excellent  character 
of  the  fuel  only  helps  the  accomplishment  of  the  cooking)  ;  — and  this 
would  not  be  possible,  if  we  had  a  definition  of  Nominative  other  than  the 
one  given  above  (viz.,  that  whose  action  is  denoted  by  the  Verb). 

6''-6S  Just  as  for  fuel,  &c,  singly,  there  is  no  other  action  than  the  one  of  huming, 
&c,  so  collectively  too  they  can  have  no  other  action  than  those  mentioned  in  the  last 
Karika.  And  hence  if  their  actions  are  secondarily  applied  to  the  cooking,  they  can 
only  be  nominatives  and  instruments  (as  they  really  are). 

88.89  Even  if  there  be  such  a  relation,  it  could  not  be  through  huming,  &c. ;  since 
these  are  not  even  indicated  by  any  of  the  words  in  the  sentence,  which  therefore  can- 
not express  any  relation  based  upon  huming,  &c. 

11.12  The  latter  half  anticipates  the  objection  that  we  will  define  the  Nominative 
as  being  that  which  is  related  to  the  Bhavana.     The  sense  of  the  Karika  is  that  even 
this  definition  will  not  meet  the  difference  urged  in  the  former  half  of  the  Karika. 
63 
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73-74.  "Among  the  actions  expressed  by  a  single  root  (as  cooking, 
burning,  &c,  held  to  be  denoted  by  the  root  paci),  there  can  be  no  differ- 
ence of  predominance  and  subordination  (all  actions  being  equally  denot- 
ed); and  consequently  we  cannot  define  the  Nominative  as  that  whose  action 
is  more  predominantly  denoted. 

74V75.  "Thus  then,  either  denotation  or  non-denotation  of  all  these 
actions  being  equally  predominant,  it  is  not  proper  for  the  agents  of  these 
actions  (Fuel,  &c.)  to  have,  at  one  time,  different  case-terminations  (as  in 
"  Sthcllyam,  kdshthaih,  Devcvlattah  picctti  '),  and,  at  others,  one  and  the 
same  case-termination  (viz.,  the  Nominative,  as  in  '  Kdshthdni  pacanti  '). 

75-76.  "Nor  can  burning,  &c,  be  held  to  be  denoted  by  the  affix 
(the  tip  in  pamti);  because  this  (affix)  can  only  denote  either  the  Nomina- 
tive agent  (as  held  by  the  Vaiyakaranas),  or  the  action  of  the  agent  (as 
held  by  the  Mimansaka).  Consequently  the  Verb  'pacati'  cannot  have 
any  connection  with  the  'fuel,'  &c. 

77-79.  "The  denotation  of  the  root  (paci)  too  is  not  always  con- 
nected with  the  denotation  of  the  affix.  Because  that  which  is  denoted  by 
the  affix  is  the  Bhavana  (conception);  and  with  regard  to  this,  the  root 
cannot  have  any  such  denotation  as  will  serve  for  either  the  object  or  the 
means  (of  the  Bhavana),— inasmuch  as  objectivity  is  deuoted  (by  the 
Accusative  as)  in  '  Pdkam,'  and  instrumentality  (by  the  Instrumental) 
in  '  Pnkenn,  '  and  none  of  these  is  denoted  by  the  simple  root-form  '  /<«<•.' 

79-81.  ''Inasmuch  as  the  Injunction  and  the  lihdvana,  are  both 
denoted  by  the  affix,  the  former  becomes  connected  with  the  Bhavawl, 
before  it  comes  to  be  connected  with  the  denotation  of  the  root.  And 
thus,  when  the  Injunction  has  found  its  haven  in  the  shape  of  the  Bhavana, 
even  when  the  denotation  of  the  root  comes  to  be  connected  with  the 
Sentence,  it  does  not  become  the  object  of  the  Injunction. 

81-82.  "Though  the  denotation  of  the  root  is  directly  asserted 
(by  the  root),  yet  it  could  never  be  (cognised  as)  an  object  of  performance; 

14.™  If  all  actions  are  equally  denotable  by  the  root  paci,  then  all  Fuel,  &c,  must 
have  always  one  and  the  same  case-termination,  the  Nominative. 

TI-18  Having  shown  the  impossibility  of  any  relation  between  the  Verb  and  the  other 
members  of  the  Sentence,  it  is  now  shown  that  there  can  be  no  relation  between  the 
meaning  of  the  root  and  that  of  the  affix. 

The  Bhavana  requires  only  three  factors— the  object,  the  means,  and  the  process  ; 
aud  none  of  these  being  capable  of  being  denoted  by  the  root  '  paci,'  this  latter  (the 
root)  cannot  have  any  relation  with  the  Bhavana  which  is  denoted  by  the  affix. 

19.81  It  is  now  shown  that  the  Injunction  can  have  no  connection  with  Vedic  sen- 
tences. The  Injunction  being  more  closely  related  to  the  Bhavana,  naturally  becomes 
connected  with  it  and  not  with  the  subsequently  appearing  denotation  of  the  root. 

81.S2  It  is  only  that  which  is  enjoined  that  can  be  performed  ;  and  as  the  meaning 
of  the  root  vaji  has  been  shown  to  be  unable  of  being  the  object  enjoined,  the  yaga 


OX  SENTENCE.  499 

since  activity  (or  performance)  depends  upon  the  Injunction  which  has 
been  shown  not  to  have  the  denotation  of  the  root  for  its  object).  In  the 
same  manner  we  could  show  the  impossibility  of  other  objects  (named  in 
a  Sentence),  the  auxiliaries  viz:  or  subordinate  Sacrifices  being  the  objects 
of  Injunction. 

82-83.  "  Consequently,  we  should  reject  the  fact  of  the  Prayajas,  &c. 
being  auxiliaries  to  the  Injunction  (of  the  Jyotishtoma)  ;  because  they 
have  no  connection  with  it  (the  Injunction).  And  this  want  of  connection 
between  these  maybe  shown  as  between  'White'  and  'Cow'  (shown  above). 

83-84.  "In  that  case  (of  the  'Cow'  and  'White')  however,  there 
may  be  a  connection,  in  the  shape  of  the  object  (the  white  cow)  ;  but  (in 
the  case  of  the  Prayajas)  there  can  be  no  relation  between  these  (and 
the  Injunction),  inasmuch  as  these  are  cognisable  only  by  means  of  the 
various  Vedic  sentences,  which  have  no  connection  with  one  another. 

84-85.  "  Thus  then,  since  none  of  the  two  (neither  connection  among 
the  objects  denoted  by  the  Words,  nor  that  among  the  words  themselves) 
are  found  to  have  any  other  grounds,  we  would  have  mutual  interdepen- 
dence (if  we  held  that  the  connection  between  the  various  objects  denoted 
by  the  words  occurring  in  any  enjoining  passage  is  based  upon  and  author- 
ised by  the  Word  alone).  And  thus,  inasmuch  as  the  Injunction  is  de- 
void of  the  three  factors  (necessary  in  the  Bhavana),  it  becomes  devoid 
of  any  object  (since  the  Bhavana  too  cannot,  under  the  circumstances,  be 
the  object  of  the  Injunction  which  is  devoid  of  the  three  factors,  and  as 
such  incapable  of  any  connection  with  the  Bhavana). 

could  not  be  performed.  And  when  the  ydga,  which  is  denoted  by  a  part  of  the  same  word 
'  yajeta, "  of  which  the  latter  particle  denotes  the  Injunction,  cannot  be  the  object  of 
the  Injnnction,  nothing  else  that  is  foreign  to  it— such  as  the  soma,  or  the  auxiliary 
sacrifices,  which  are  expressed  by  other  words— can  never  be  the  object  of  Injnnction. 
And  as  such  Injunction  ceases  to  have  any  relation  with  Vedic  Sentences;  and  Sacri- 
fices, &c,  can  never  be  recognised  as  being  enjoined  by  the  Veda. 

83.84  in  the  case  of  the  "  White  Cow,"  when  one  hears  this  uttered  by  an  old  man 
and  sees  a  cow  brought  by  another  man,  one  can  come  to  recognise  a  connection  be- 
tween whiteness  and  the  coiv ;  but  in  this  case,  the  cognition  of  the  connection  is  based 
not  only  upon  the  Word  but  upon  this  as  aided  by  Sense-perception,  Inference,  &c.  In 
the  case  of  the  Prayajas,  however,  these  are  not  amenable  to  any'other  means  of  know- 
ledge, but  the  Word;  and  the  Word,  by  itself,  has  been  shown  to  be  incapable  of  denot- 
ing any  relation  of  these  with  the  Injunction,  therefore  there  can  be  no  means  of  cog- 
nising any  relation  of  the  Prayajas  with  the  Injunction.  Specially  as  the  Sentences 
mentioning  the  Prayajas  with  themselves  are  various  and  have  no  connection  among 
themselves. 

84.86  «  Mutual  interdependence."  Because  so  long  as  the  relation  among  the  objects 
ia  not  cognised,  the  meaning  of  the  sentence  cannot  be  cognised.  And  until  the  mean- 
ing of  the  sentence  is  cognised,  the  connection  among  the  objects  cannot  be  cognised ; 
since  this  connection  has  no  other  proof  than  the  Vedic  Sentence  itself. 
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85-86.  "  And  this  ( Injunction)  cannot  be  connected  directly  (without 
t  he  intervention  of  Bhavana)  with  the  denotation  of  the  root  and  the  objects 
named  (in  the  sentence);  because  the  Injunction  being  interrupted  by 
the  Bhavana  (on  the  ground  of  both  being  denoted  by  the  affix),  the  agent 
cannot  engage  in  (the  performance  of)  those  (viz.,  the  denotation  of  the 
root,  <fcc). 

86-87.  "  Thus  then,  since  all  verbal  connections  are  based  upon  the 
connection  between  actions  and  agents,  &c.  (and  these  have  been  proved 
to  be  imposible), — therefore  all  other  kinds  of  relation  must  be  rejected. 
And  this  rejection  would  lead  to  the  rejection  of  all  such  relationships  as 
those  of  master  and  servant,  father  and  son,  a  man  and  his  friends,  &c. 

87-88.  "  Of  Verbal  prefixes  and  Nipatas  there  cannot  be  any  connec- 
tion with  any  (factor  of  the  sentence).  And  as  for  a  relation  among 
themselves,  this  is  never  accomplished,  as  also  is  the  relation  of  these  with 
nouns,  independently  (of  the  verbs  to  which  they  are  attached). 

88-89.  "Because,  unless  the  particles  (known  as  Verbal  affixes) 
qualify  the  verb,  they  do  not  acquire  the  character  of  the  '  Verbal  affix. ' 
And  as  for  the  meaning  of  the  Sentence,  they  (the  Verbal  affixes)  cannot 
qualify  it, — simply  because  the  meaning  of  the  Sentence  does  not 
exist  (i.e.,  until  the  relation  of  the  various  words  composing  the  Sentence 
have  been  ascertained,  the  meaning  of  the  Sentence  is  not  cognised), 
and  as  such,  for  all  intents  and  purposes,  is  non  est). 

89-90.  "  If  the  relation  of  Verbal  affixes,  &c,  be  held  to  be  through, 
the  Verb, — then  (we  reply)  such  relation  with  the  Verb  is  not  possible  for 
that  which  is  not  a  Karaka  (that  is,  a  noun  having  one  of  the  six  case-ter- 
minations). And  (Verbal  affixes  are  not  Karakas,  because)  a  Noun 
(or  Karaka)  cannot  signify  (or  define)  an  object  (which  has  no  existence) 
(and  Vex-bal  affixes  do  not  signify  any  objects  at  all). 

90-91.  "As  a  matter  of  fact,  these  (Verbal  affixes,  &c.)  cannot  have 
a  qualifying  capacity,  inasmuch  as  they  do  not,  and  cannot,  produce  any 
positive  effect  upon  the  objects  denoted  by  other  words;  because  all  that 
the  Verbal  affix,  &c,  are  capable  of  doing  is  either  to  be  meaningless, 
or  change  the  original  meaning  (of  the  word  to  which  they  happen  to  be 
prefixed),  or  establish  a  meaning  contrary  to  the  original  meaning. 

91-92.  "In  ' prala?nbate,'  &c,  the  prefix  (pro)  is  meaningless  (the 
meaning  of  pralambate  being  the  same  as  that  of  lambate).  In  '  prasada,' 
the  original  meaning  (of  the  root  sad— to  sit)  is  changed  (into  Favour, 


86.88  The  object  engaged  in  must  be  the  object  enjoined ;  and  the  root-deno- 
tation cannot  be  such  an  object,  on  account  of  the  Injunction  having  been  interrupted 
and  located  within  itself  by  the  Bhavana,  which  has  the  strongest  claim  to  it,  on  the 
ground  of  both  being  denoted  by  the  Verbal  affix. 
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Kindness,  &c).     And  the   meaning  of  ' pratishthate"  (starts)  is   contrary 
(to  the  meaning  of  tishthati — sits). 

92-93.  "That  alone,  which  adds  something  to  the  original  meaning 
(of  a  word)  withont,  in  any  way,  affecting  it  to  the  contrary, — can  be  held 
to  be  a  qualification ;  and  not  that  which  destroys  (and  completely  alters) 
the  original  meaning  (as  the  Verbal  affixes  do). 

93-94.  "Even  in  the  case  of  such  prefixes  as  signify  such  non-contra- 
dictory qualifications  as  'direction  towards'  and  the  like  (as  in  the  case 
of  udgacchati,  &c),  these  specifications  belong  to  the  agent  (because  it  is 
the  agent  who  is  qualified  by  the  Abhimukhya,  and  not  the  Verb) ;  and  as 
such,  they  cannot  be  held  to  form  part  of  (or  belong  to)  the  denotation  of 
the  Verb. 

94-95.  "And  with  the  agent,  the  Verbal  affix  can  have  no  relation. 
And  inasmuch  as  it  (the  Verbal  affix )  is  distinct  from  the  three  factors 
(of  the  end,  the  means  and  the  procedure),  it  cannot  have  any  relation 
with  the  Bharana. 

95-96.  "And  further,  in  the  case  of  negative  and  alternative  Verbal 
prefixes  and  nipdtas,  any  relation  would  only  be  a  contradiction, — because 
for  those  who  hold  the  reality  of  external  objects,  such  prefixes,  &c,  signify 
objects  contrary  (to  those  originally  signified  by  the  simple  word  without 
the  prefix,  &c. ). 

96-97.  "  Because  by  its  own  significant  word,  an  object  is  denoted  in 
its  positive  form ;  and  as  such,  how  can  it  be  relegated  to  negativity  by 
means  of  the  negative  prefixes,  &c.  ? 

97-98.  "Because  between  the  two  direct  assertions  ('jar'  and 
'  non-jar  ')  there  is  a  contradiction,  as  between  '  is  '  and  '  is  not.'  And 
in  the  case  of  the  alternative  nipdta  ('or,'  &c.)  there  is  contradiction  in  a 
single  word  (a  single  word  '  or,'  signifying  two  contradictory  objects). 

98-99.     "Of    these     (verbal     prefixes)     there    are     no     independent 

95.9?  Negative  prefixes,  &c,  signify  an  object  contrary  to  the  one  signified  by  the 
original  word  without  such  prefix;  and  as  such  these  prefixes  cannot  be  said  to  be  re- 
lated to  the  originally  signified  objects— for  such  would  be  a  mere  contradiction,  the 
prefix  '  not'  signifying  the  non-going  and  yet  being  related  to  going.      • 

98.91  if  it  be  not  held  to  be  related  to  the  jar,  then  the  very  nature  of  this  latter 
would  be  perverted;  and  this  perversion  of  character  cannot  be  held  to  be  a  case  either 
of  qualification  or  relation. 

9"1-93  In  the  Assertion  "Jar  or  Cloth,"  the  "or"  belongs  equally  to  both;  and  as 
such  simultaneously  signifying  two  contrary  objects,  it  is  a  contradiction  in  itself. 

93.99  Prefixes  have  no  meaning  of  their  own.  The  meaning  of  a  Sentence  is  held 
to  be  made  up  of  the  meanings  of  the  words  composing  it.  Hence  in  the  sentence 
"  White  Cow,"  the  meaning  of  the  sentence  is  that  which  is  made  up  of  the  meaning  and 
of  the  two  words.  And  inasmuch  as  both  these  words  hnve  meanings  of  their  own, 
each  of  them  comes  to  havo  a  certain  relation  with  the  Seutence  ;is  a  whole  through  their 
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significations,  as  we  have  of  the  words  '  cow  '  and  the  like ;  and  hence  the 
meaning  of  the  Sentence  could  not  contain  any  such  denotation  (of  the  pre- 
fixes independently),  through  which  they  (the  prefixes,  &c.)  would  be  con- 
nected in  the  Sentence. 

99-100.  "  Since,  later  on,  the  Bhashya  denies  the  fact  of  all  the  words 
of  a  Sentence  collectively  being  the  means  (of  cognising  the  meaning  of  the 
Sentence), — therefore  the  assertion  of  the  Bhashya  that  the  meaning  of 
the  sentence  is  cognised  when  all  the  woi'ds  have  been  tittered — must  be 
taken  as  showing  (or  indicating)  the  incapability  of  each  individual  word 
(to  denote  the  meaning  of  the  sentence). 

100-101.  "On  the  ground  of  the  non-relation  of  the  denotations  of 
Words,  as  shown  above,  the  collective  denotability  of  Words  is  asserted  to 
be  non-existing,  even  though  it  seems  to  exist — because  (on  being  duly 
considered)  such  collective  denotability  is  not  cognised. 

101-102.  "If  each  word  inidvidually  were  to  constitute  the  meaning 
of  the  sentence,  then  the  ground  (on  which  the  meaning  of  the  sentence  is 
sought  to  be  based)  becomes  inconclusive  (doubtful)  (because  any  indivi- 
dual word  may  be  common  to  any  number  of  sentences,  and  as  such  it 
could  not  invariably  point  to  the  meaning  of  any  one  particular  Sentence). 
And  if  the  meaning  of  the  Sentence  be  held  to  be  based  upon  the  meaning 
of  the  Words  taken  collectively,  then,  since  any  particular  combination  of 
Words  (forming  a  Sentence)  is  not  perceived  anywhere  else,  (such  collec- 
tive denotation  cannot  be  sufficient  ground  (for  the  meaning  of  the  Sen- 
tence), inasmuch  as,  being   unique,   it  cannot  serve  as  the  basis  of  any 

specific  denotations.  The  prefixes,  however,  have  no  independent  significations  of 
their  own;  and  as  such  there  is  no  means  by  which  they  could  become  related  to  the 
Sentence  or  its  meaning. 

99.100  In  order  to  show  the  groundlessness  of  the  cognition  of  the  meaning  of  the 
Sentence,  the  Bhashya  has  asserted  that  in  the  sentence,  "  Agnihotram  juhuyat  svarga- 
kdmah,"  none  of  the  words  signify  that  Heaven  follows^from  Agnihotra ;  and  then  again  it 
follows  with  the  assertion  that "  this  meaning  is  got  at  when  all  the  words  of  the  Senteuce 
have  been  uttered."  These  two  assertions  appear  mntually  contradictory.  Becanse 
the  latter  assertion  shows  that  all  the  words  are  the  ground  for  the  idea  of  the  meaning 
of  the  Sentence,  •which  the  former  assertion  seeks  to  prove  to  be  groundless.  It  is  this 
contradiction  that  the  Karika  refers  to  and  explains.  The  explanation  is  that  the  latter 
is  not  a  final  assertion,  because  such  collective  denotability  is  rejected  later  on  ;  what 
it  means  is  simply  that  the  words  individually  are  incapable  of  denoting  the  mean- 
ing of  the  Sentence. 

100.101  The  Bhashya  denies  the  collective  function  of  words.  Bnt  in  face  of  indi- 
vidual recognition  of  such  collective  denotability,  this  denial  seems  to  be  unreasonable. 
The  Karika  explains  this  seeming  contradiction.  It  means  that  though  the  mutual 
relation  among  the  meanings  of  words  appears  to  exist,  yet  on  careful  enquiry,  it  is  found 
that  there  is  no  such  relation,  and  hence  no  collective  denotativeness  of  words  in  a 
sentence. 
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argument  (just  as  the  smell  of  the  earth  being  unique  in  the  earth  alone, 
cannot  prove  anything  with  regard  to  any  other  thing). 

102-103.  "  One  who  holds  that  the  meaning  of  the  sentence  is  the 
meaning  of  the  component  words  taken  collectively,  will  also  have  some 
syntactical  meaning  out  of  such  a  sentence  as  '  Cow,  Horse,  Elephant,   &c.' 

103-10-1.  "  The  meaning  that  the  Word  has  when  alone  is  not 
abandoned  when  it  appears  with  other  words.  For  if  a  word  were  to 
abandon  its  original  meaning,  then  we  could  never  have  any  trust  in  any 
Word  and  meaning. 

101-105.  "And  (inasmuch  as  words  only  denote  classes,  when  two  or 
three  words  are  uttered  together)  all  that  we  could  get  from  them  would 
be  the  idea  of  two  or  three  classes;  because  even  when  many  words  are 
uttered,  they  cannot  denote  particular  individuals. 

105-107.  "If  it  be  held  that  the  Sentence  denotes  its  meaning  directly, 
independently  of  the  meanings  of  the  component  Words,  —then  there  would 
be  no  perceptible  use  for  any  cognition  of  the  meaning  of  the  Words.  And 
hence  even  such  people  as  have  not  understood  the  meaning  of  the  Words 
would  directly  cognise  the  meaning  of  the  Sentence  (which  is  an  impossi- 
bility). And  if  (in  order  to  avoid  this  you  hold  that)  one  stands  in  need  of 
a  cognition  of  these  (raeaninngs  of  words)  then  these  would  come  to  be  the 
means  (of  the  meaning  of  the  Sentence).  And  this  has  already  been  ex- 
plained (to  be  impossible  on  the  ground  of  the  absence  of  any  connected 
relation  among  the  Words).  Thus  then,  we  find  that  there  is  no  possibility 
of  any  ground  for  the  cognition  of  the  meaning  of  a  Sentence. 

108-109.  "Thus  then,  it  must  be  admitted  that  the  cognition  of  the 
meanings  of  human  utterances  could  be  brought  about  by  a  cognition  of  the 
relation  of)  objects  denoted  (by  the  component  words)  —  (which  relation  of 
external  objects  is  cognised  by  means  of  right  notion,  sense-perception, 
&c,  than  the  Words);  and  the  meaning  of  Vedic  sentences  cannot  but 
be  groundless  (inasmuch  as  the  objects  talked  of  in  the  Veda  are  not 
amenable  to  the  other  means  of  right  notion,  and  it  has  been  shown  above 
that  any  cognition  of  the  meanings  of  the  component  words  alone  cannot 
bring  about  a  cognition  of  the  meaning  of  the  Sentence).  Or,  the  deno- 
tation of  the  Vedic  sentences  may  be  based  upon  connections  laid  down 
by  men,  like  the  (conventional)  denotations  of  such  words  as  '  Guna 
'  Vrddhi,'  &c,  (laid  down  by  Panini  as  signifying  certain  accents,  &c). 
Or,  lastly,  it  may  be  that  the  Vedic  sentences  have  no  meaning  at  all — 
what  they  are  made  to  signify  is  really  non-existing, — being  kept  up  by  the 
sacrificial  priests  (for  the  sake  of  emoluments  accruing  to  themselves,  from 
the  performance  of  sacrifices,  said  to  be  enjoined  by  the  Veda)." 

109-110.     "And   with  reference  to  this  (explanation  of  the  meauing 
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of  Vedic  sentences  being  based  upon  Convention),  it  has  been  asserted  (by 
Inference)  that,  in  that  case,  being  a  conglomeration  (of  facts),  like  any 
common  story,  the  Veda  (as  based  upon  Convention)  must  be  a  human 
production.  And  (under  the  circumstances'),  since  we  do  not  know  of  any 
trustworthy  person  as  being  its  author  (i.e.,  of  the  Veda),  (as  we  find  in 
the  case  of  ordinary  human  assertions  made  by  persons  known  to  be  trust- 
worthy), the  Veda  must  be  admitted  to  be  invalid  (groundless  and  false.)" 


Reply  to  the  above : — 

110-111.  Though  we  have  no  other  ground  (for  the  cognition  of  the 
meaning  of  the  Sentence),  yet  we  perceive  that  the  meanings  of  the  words 
(composing  the  Sentence)  are  such  grounds, — inasmuch  as  the  cognition  of 
the  meaning  of  a  Sentence  appears  only  when  there  is  a  cognition  of  the 
meanings  of  the  words. 

111-112.  It  is  true  that  it  is  not  possible  for  the  Sentence  (as  a  whole, 
independently  of  the  Words)  to  express  any  meaning  ;  because,  inasmuch 
as  the  cognition  of  its  meaning  is  otherwise  explained  (as  being  based 
upon  the  meanings  of  Words),  it  is  altogether  unwarrantable  to  assume 
an  independent  denotative  capacity  in  the  Sentence  (as  a  whole,  apart 
from  the  words  composing  it). 

112-113.  It  is  extremely  difficult  even  to  assume  the  denotativeness 
of  the  Word  to  lie  in  its  component  Letters  (though  even  this  has  been 
proved  to  be  impossible).  And  as  for  the  denotativeness  of  the  Sentence 
lying  in  the  Sentence,  it  would  be  much  more  difficult  to  assume  this 
inasmuch  as  one  word  disappears  (as  soon  as  it  is  uttered,  and  does  not 
continue  till  the  whole  Sentence  has  been  uttered);  and  if  we  assume 
the  denotativeness  of  the  Sentence  to  lie  in  the  Letters  composing  the 
Words  making  up  the  Sentence,  we  would  have  to  recall  the  innumerable 
Letters  long  disappeared  (i.e.,  in  recalling  the  past  Words  of  the  sentence 
we  would  have  to  recall  the  Letters  composing  these  Words). 

114-115.  And  further  (in  thus  assuming),  we  would  have  to  assume 
a  further  function  (than  the  denotation  of  the  meanings  of  words)  of 
those  (Letters)  that  have  already  had  their  use  in  (denoting)  the  meanings 
of  words  (composed  by  them).     And  by   this   we  would  also  be   rejecting 

110.111.  With  this  begins  the  explanation  of  Sutra  I — i — 25  with  which  the  Sutra  be- 
gins its  reply  to  the  above  objections,  detailed  in  Karikas  I — 110. 

114.116  While  there  is  this  immediate  sequence  between  the  denotation  of  words 
and  that  of  the  sentence,  the  cognition  of  Letters  composing  the  Word  is  followed  first 
by  the  cognition  of  Words,  which  is  then  followed  by  that  of  the  Sentence-meaniDg. 
And  as  snch  it  is  quite  unreasonable  to  assume  the  causality  of  the  cognition  of  Letters 
which  is  one  step  removed,  neglecting  that  of  the  words,  which  is  followed  immediately 
by  the  cognition  of  the  meaning  of  the  Sentence. 
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the  recognised  capability  of  Words  (to  denote  the  meaning  of  the  Sentence) 
and,  as  a  matter  of  fact,  the  meaning  of  the  Sentence  cannot  forego  the 
causality  of  the  Words,  inasmuch  as  there  is  a  denotation  of  the  Words 
and  also  that  of  the  Sentence  (the  cognition  of  the  meaning  of  the 
Sentence  following  immediately  after  that  of  the  Word  meanings). 

115-116.  (If  it  be  held  that  the  denotation  of  the  Sentence  is 
cognised  by  means  of  the  impressions  left  by  the  Letters  composing  the 
Words,  then)  How  could  a  single  impression  (left  by  the  Letters)  brine 
about  two  effects  (the  cognition  of  the  meaning  of  the  Words,  and  that 
of  the  meaning  of  the  Sentence)  ?  Nor  are  we  cognisaut  of  any  other 
impression  (left  by  the  Letters)  than  the  previous  one,  which  gives  us 
the  idea  of  the  (Words  and  their  meanings). 

116-118.  Nor  is  a  review  of  the  past  Letters  possible  at  the  time 
of  the  utterance  of  the  last  Letter  (of  the  Sentence)  ;  inasmuch  as  such 
a  review  is  rendered  impossible  by  the  intervention  of  the  cognitions  of  the 
Words  and  their  connection  with  the  Sentence.  Therefore  the  cognition 
of  the  Sentence,  (and  its  meaning)  as  a  single  corporate  whole  cannot  be  of 
the  form  of  the  remembrance  of  the  Letters  (composing  the  Words  of  the 
Sentence)  as  previously  heard  (at  the  utterance  of  the  Words).  And  for 
the  same  reason  it  cannot  be  held  (as  it  is  by  the  Vaiyakaranas)  that  the 
Sentence  really  is  of  the  form  of  the  Sentence  itself  (considered  as  a  whole 
in  itself,  irrespective  of  the  Words  or  Letters  composing  it). 

118-119.  By  the  idea  of  a  "Sentence"  we  do  not  comprehend  the 
specific  form  of  the  Sentence  (irrespective  of  the  meauing)  ;  nor  can  the 
idea  of  the  meaning  of  the  Sentence  bring  about  the  cognition  of  its 
specific  form  (irrespective  of  objects  as  actually  existing  in  the  external 
world); — both  these  facts  having  been  shown  to  be  impossible,  under 
"  Qunyavada." 

119-120.  Those  theorists,  who  hold  the  Sentence  and  its  denotation 
to  consist  in  single  wholes  (in  the  shape  of  sphota) — some  of  them  hold- 
ing such  sphota  to  have  an  external  existence,  and  others  confining  it  to  the 
mental  idea  of  these  alone — ,  will  have  to  assert,  without  any  grounds, 
the  falsity  of  the  separate  cognitions  (that  all  men  have)  of  the  sever- 
al component  parts  (of  the  Sentence  and  its  denotation).  For,  even  if 
one  were  to  assume  the  falsity  (of  certain  well-known  facts  and  objects,  such 
as  the  idea  of  the  parts  of  the  Sentence,    &c. ),  this    (mere  assumption 

118.118  The  Karika   admits  the  statement  made  in  the  objection,  that  the  Sentence 
as  a  whole  is  not  denotative  of  the  meaning  of  the  Sentence,  and  also  that  it  cannot 
be  held  that  there  is  a  Sphota  of  the  Sentence  which  is  denotative  of  its  meaning,  this 
Sphota  being  irrespective  of  the  Words  and  Letters  and  their  mutual  relations,  &c. 
64 
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without  any  reasons)  could  not  reject  the  (actual)  cognition  (that  people 
have)  of  the  object  itself. 

121-122.  The  Words  themselves,  cognised  as  having  only  a  slight 
capability  (of  denoting  their  own  specific  meanings),  are  capable  of 
making  up  an  endless  number  of  Sentences,  through  the  inclusion  (of  some) 
and  exclusion  (of  Others),  and  through  the  various  combinations  (of  the 
words).  And  when  the  matter  (of  Sentences  and  their  denotations)  can 
be  explained  on  the  ground  of  these  slight  capabilities  (of  the  words),  it 
is  quite  unreasonable  to  assume  greater  (and  further)  capabilities  (of  the 
Sentences)  (as  would  be  necessitated  by  those  holding  the  sigui6cation  of 
a  Sentence  to  belong  to  the  Sentence  as  a  whole,  irrespective  oE  the 
Words).  And  (since  the  denotation  of  the  Sentence  can  be  explained  on 
the  ground  of  the  denotations  of  the  Words)  therefore  no  Apparent  Incon- 
sistency could  authorise  an  endless  number  of  Sentences  and  their  deno- 
tations. 

123-124.  It  cannot  be  urged  (as  it  is  done  by  the  Vaiyakaranas)  that 
the  idea  of  parts  (in  a  Sentence)  is  a  mistaken  one,  due  to  similarity  (of  the 
sounds  manifesting  the  Sentences).  Because,  you  do  not  recognise  the 
primary  parts  of  any  Sentence,  either  apart  from  itself  or  in  any  other 
Sentence,  inasmuch  as  you  hold  all  Sentences  to  be  impartite  wholes.  And 
it  is  among  such  parts  as  have  a  reality  of  existence,  that  there  could  be 
similarity  or  dissimilarity.  (And  as  you  deny  such  reality  you  cannot 
base  any  ideas  upon  similarity  of  these). 

125-126.  In  the  case  of  Narasihha,  (which  is  the  instance  cited  by 
the  Vaiyakarana)  there  is  a  partial  similarity  (with  the  man  and  the  lion) 
because  there  are  two  such  classes  (of  animals,  as  Man  and  Lion).  And 
hence  in  this  case,  the  parts  perceived  in  the  body  of  Narasitiha  have  a 
previous  and  separate  existence  in  the  two  classes,— some  parts  of  each 
appearing  (in  the  body  of  Narasiiiha)  and  others  being  absent  (there- 
from).    The  hands,  &c,  are  found  to   separately  resemble   those  of   the 

121.22  ••  Greater  capabilities,  ^c."— because  such  theorists  will  have  to  assume  a 
distinct  capability  for  each  separate  Sentence  over  and  above  the  capability  of  the  Words . 
A  certain  number  of  words  can  constitute  many  sentences;  and  one  who  holds  the 
capability  of  words  alone  will  base  all  denotations  of  the  words  as  could  be  made  up  by 
the  various  combinations  of  the  words,  on  the  capability  of  words  alone.  Whereas 
one  who  admits  the  Sphota  will  have  to  assume  a  separate  capability  for  each  separate 
sentence;  because,  for  him,  the  denotability  of  the  Sentence  is  irrespective  of  the  Words. 

123.24  The  Vaiyakaranas  hold  that  the  sound  manifesting  each  sentence  is  distinct. 
But  iu  two  sentences  where  certain  words  are  common,  the  sounds  are  much  similar;  and 
as  such  there  arises  a  notion  of  the  Sentences  having  certain  parts  similar  to  those  of  the 
other  sentences,  and  certain  dissimilar  parts.  This  gives  rise  to  the  idea  of  a  Sentence 
having  parts. 
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human  body ;  and  we  have  a  separate  cognition  of  all  these  (parts,  hands 
&c. ),  in  the  various  human  bodies  we  have  seen. 

127.  Hence  the  idea  of  the  sameness  of  these  (as  appearing  in  the 
body  of  Narasinha,  and  in  any  ordinary  human  body)  may  be  explained 
as  being  due  either  to  similarity  or  to  the  sameness  of  the  class  to  which 
these,  hands,  &c,  belong.  And  hence  there  is  a  likelihood  of  the  recog- 
nition (of  the  hands,  &c,  of  Narasinha  as  being  those  seen  in  a  human 
body). 

128.  And  then,  if  you  hold  the  recognition  of  the  similarity  of  the 
parts  of  Sentences  to  be  like  this  (similarity  of  the  limbs  of  Narasinha), — 
then  the  reality  of  the  existence  of  parts  being  thereby  established,  the 
assumption  of  Sentences  being  without  parts  becomes  false. 

129.  The  similarity,  that  one  would  assume,  of  a  non-existent  object 
with  another  non-existent  object,  would  be  exactly  like  the  similarity  of 
the  horns  of  the  Hare  with  those  of  the  Ass  !  !  ! 

130.  If  you  hold  that  here  too  (in  the  case  of  non-existent  things), 
there  is  a  similarity  of  non-existence  (which  is  common  to  all  non-existent 
things),  then  such  similarity  would  exist  among  all  Sentences  ;  inasmuch 
as,  according  to  you,  the  parts   of  all  Sentences  are  equally  non-existent 
and  as  such,  no  two  Sentences  would  ever  be  dissimilar. 

131.  In  the  case  of  an  object  of  variegated  colour,  we  see  its  various 
parts,  as  black,  &c,  severally;  and  in  the  case  of  wine,  (having  the  sweet  as 
well  as  the  bitter  taste)  we  cognise  one  part  (the  bitter)  to  be  similar  to  other 
objects  (which  are  altogether  bitter). 

132.  In  the  case  of  a  mixed  cognition,  we  are  not  cognisant  of  its 
parts.  It  is  the  object  of  that  cognition  which  is  variegated,  and  the  object 
has  parts  also  (therefore  the  case  of  the  mixed  cognition  will  not  serve  as  an 
instance  for  you). 

133.  Therefore  the  notion  of  similarity  with  regard  to  "Words  and 
Letters  cannot  be  based  upon  non-existence.  Nor  can  there  be,  for  you, 
any  such  similarity  (based  upon  parts)  in  a  Sentence,  inasmuch  as  you 
do  not  admit  of  any  parts  (of  Sentences,  which  in  your  opinion,  form  com- 
plete wholes  in  themselves,  in  the  shape  of  Sphota). 

134.  Even  if  the  Sentences  were  similar  to  one  another  (even  in  the 
absence  of  any  parts  of  these),  there  could  not  be  a  detaching  of  Letters 

183  The  other  side  has  urged  as  an  instance  that  in  the  case  of  a  mixed  cognition, 
we  have  an  idea  of  parts,  even  though  really  it  has  no  parts  ;  in  the  same  manner 
though  the  Sentence  has  no  parts  in  reality,  yet  it  is  cognised  as  having  parts ;  and  as 
such  this  cannot  serve  as  an  instance  for  the  case  of  the  sentence. 

ls*  As  a  matter  of  fact  we  know  of  such  instances  as  the  detaching  of  one  Word 
from  a  sentence  and  the  insertion  of  another, in  its  place.     All  this  could  not  be  if  the 
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and  Words  (from  Sentences).  Hence  there  could  not  be  an  inclusion  and  ex- 
clusion(of  Words),  (as  laid  down  by  the  Yaiyakaranas  themselves),  inasmuch 
as  there  would  be  no  substrates  of  these  (sinGe  for  you,  there  are  no  such 
things  as  parts  of  Sentences,  in  the  shape  of  Words,  &c.) 

135.  Nor,  in  the  absence  of  Words  and  Letters  as  making  up  the 
Sentence,  can  you  have  any  diversity  of  the  manifesting  (sounds  of 
Sentences),  on  which  diversity  you  could  base  the  apparent  notions  of 
diversity  in  Sentences.  Because  Sounds  (manifesting  the  Sphota  of  the 
Sentence  according  to  you)  are  held  to  be  subtile  (and  hence  imperceptible 
in  themselves,  and  hence  incapable  of  having  their  diversity  perceptible). 

136.  (Being  atomic  themselves)  the  Sounds  cannot  produce  any 
perceptible  effects  other  than  the  atomic.  Consequently,  we  could 
have  cognitions  only  of  the  atomic  factor  of  the  Words  (and  we  could 
never  have  any  perception  of  Words  as  they  are  ordinarily  known). 

137.  Even  though  there  be  diversity  and  sequence  among  the  sounds, 
yet  these  sounds  could  not  bring  about  any  such  (diverse  and  sequential) 
manifestation, — on  account  of  the  absence  (according  to  you)  of  these 
(diversity  and  sequence)  in  the  objects  to  be  manifested  (in  the  Sentences, 
which  you  hold  to  be  impartite  wholes). 

138.  (According  to  your  theory)  you  could  have  either  the  simul- 
taneous cognition  of  the  whole  Sentence  (as  a  whole)  or  no  cognition  at  all. 
Because  before  the  whole  Sentence  has  been  uttered,  there  is  nothing  for 
you  to  cognise  (inasmuch  as  you  do  not  hold  words  to  form  parts  of  the 
Sentences). 

139.  And  (another  difficulty  that  you  will  have  is  that)  a  single  Sen- 
tence ("the  cloth  is")  may  be  a  complete  sentence  (at  one  time,  by  itself); 
and  the  same,  when  standing  in  need  of  something  else  (such  as  the  asser- 
tion of  the  redness  of  the  cloth),  would  be  deficient  (as  wanting  the   asser- 

sentence  were  one  inpartite  whole.  Because  in  your  opinion  the  parts  of  sentences  are 
non-existing;  and  there  can  be  no  insertion  or  exclusion  of  non-existent  entities. 

1Sb  The  Vaiyakaranas  hold  that  the  Sounds  manifestive  of  the  Sentences  are  diverse 
and  are  endowed  with  a  certain  order  of  seqnence;  and  it  is  these  that  bring  about  the 
notion  of  partiteness  and  sequence  with  regard  to  sentences  which  in  reality  have  no  parts 
and  no  sequeuce :  The  Karika  shows  that  this  cannot  be;  inasmuch  as  the  sounds 
held  to  be  manifestive  of  the  Sphota  of  sentences  are  subtile;  and  as  such  cannot 
have  any  diversity  perceptible.  Hence  the  apparent  diversity  in  the  sentence  cannot 
be  due  to  the  diversity  of  the  sounds. 

188  Though  as  a  matter  of  fact,  even  when  a  certain  sense  is  left  incomplete,  we  do 
not  comprehend  the  words  that  may  have  been  uttered  till  then. 

139  The  opponent  cannot  assert  that  the  Word  expressing  redness  may  be  added  to 
the  Sentence — because  one  who  does  not  admit  of  parts  of  the  Sentence  cannot  have 
these  additions  and  subtractions,  as  sjdoiwn  above. 
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tion  of  redness);  and  this  would  be  a  contradiction;  inasmuch  as  the  same 
Sentence  cannot  be  both  complete  and  incomplete  (deficient). 

140.  If  it  be  assumed  that  the  Sentence  of  three  words,  known  to 
have  a  separate  existence  by  itself,  does  not  exist  in  the  Sentence  of  four 
Words, — then  the  tree  could  be  said  not  to  exist  in  the  forest. 

141.  Tf  it  be  held  that,  "the  Sentence  (of  three  Words — 'Bring 
white  cow')  is  other  (than  the  Sentence  of  four  words,  "  Devadatta,  bring 
white  cow"),  because  it  is  known  to  have  a  separate  existence,  and  because 
it  has  a  reality  (by  itself  apart  from  the  other  Sentence," — then  Words  and 
Letters  too  would  come  to  be  other  than  the  Sentence  (composed  of  these) 
(inasmuch  as  the  words  making  up  one  Sentence  are  known  to  have  an 
existence  elsewhere  also,  and  have  a  reality  apart  from  the  individual  Sen- 
tence). 

142.  Therefore,  just  as  the  existence  of  smaller  Sentences  cannot  be 
denied  in  a  large  Sentence  (made  up  of  these  smaller  Sentences), — so,  in 
the  same  manner,  the  notions  of  Words  and  Letters  cnnnot  be  said  to  be 
non-existent,  in  the  cognition  of  Sentences  (made  up  of  these  Words 
and  Letters). 

143.  If  it  be  urged  that,  "since  these  (Words  and  Letters)  are  never 
used  alone  by  themselves  (but  only  in  Sentences;  and  hence  they  may  be 
taken  to  be  as  good  as  non  est)," — then  the  smaller  Sentence  too  is  used 
only  in  the  bigger  Sentence  (and  as  such  the  former  may  also  be  non  est). 
If  it  be  urged  in  reply  that  the  smaller  Sentence  is  used  to  denote  its  own 
small  meaning, — then,  (we  reply,)  the  Words  too  are  used  to  denote  their 
own  meanings. 

144.  Though  Words  and  Letters  by  themselves  are  never  found  to 
form  part  of  ordinary  usage  (i.e.,  though  they  are  never  used  as  such*  by 
themselves)  yet  they  have  an  existence  of  their  own  (apart  from  any  Sen- 
tence), when  the  speaker  wishes  to  use  a  single  woi'd. 

145.  When,  on  having  cognised  a  certain  specific  fact,  one  wishes 
to  express  only  the  meaning  of  a  word,  he  uses  either  the  Word  singly  or 
a  single  Letter  with  some  meaning. 

146.  At  the  time  of  studying  (getting  up)  a  certain  book,  one  has  re- 

14°  One  who  denies  the  fact  of  Words  and  Letters  making  np  Sentences,  must  liold 

that  the  Sentence  "Bring  white  cow"  being  a  complete  Sentence  in  itself,   does  not 

exist  in  the   Sentence    "  Devadatta,    bring  white  cow."     Aud  if  this  were  true,  then 

nasmuch  as  the  tree  in  the  forest  is  complete  iu  itself,  it  could  not  be  said  to  exist  in 

the  forest.     This  is  as  absurd  as  the  other. 

145  On  being  asked  '  Who  is  coming  ?  '  the  reply  is  simply  '  the  King ;'  or  on  beiin» 
asked  '  Who  is  the  husband  of  Lakshmi  ?  '  the  reply  is  'A,'  i.e.   Vishnu. 

148  What  the  student  fixes  in  his  memory,  first  of  all,  arc  the  Words  and  Letters 
by  themselves.     The  getting  up  of  the  Sentences  comes  next. 
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course  chiefly  to  the  ascertainment  (and  remembrance)    of   Words   and 
Letters,  apart  (from  the  Sentences  composed  of  them). 

147.  And  when,  in  such  cases,  these  (Words  and  Letters)  have  been 
known  to  have  an  (independent)  existence  of  their  own, — such  existence 
can  never  subsequently  be  denied;  because  the  cognition  of  the  denotation 
of  the  Sentence  does  not  in  any  way  contradict  (i.e.,  is  inconsistent  with) 
the  independent  forms  of  these  (Words  and  Letters,  as  having  an  indepen- 
dent existence  of  their  own). 

148.  Though  these  (Words  and  Letters)  singly  have  not  the  power 
to  bring  about  the  cognition  of  the  denotation  of  the  Sentence,  yet  their 
existence  remains  uncontroverted, — juBt  as  the  existence  of  the  wheel 
even  when  (apart  from  the  chariot  and  the  horse)  is  by  itself  incapable  of 
action  (motion). 

149.  Thus  then  the  fact  of  not  being  used  by  itself  (which  you  urge 
as  a  premiss  to  prove  the  non-existence  of  the  Word)  becomes  inconclu- 
sive. The  fact  of  those  (wheel,  &c.)  being  seen  to  exist  even  in  the 
absence  of  the  action  (motion),  has  been  shown  to  apply  to  the  case  of 

Words  also  (since  these  also  are  seen  to  exist  apart  from  the  Sentence). 
(So  on  this  ground  too,  the  cases  of  the  Wheel  and  the  Word  are  not 
dissimilar). 

150.  The  counterblast  (by  the  adversary)  that, — "if  there  be  an 
existence  of  Words  and  Letters  (as  parts  of  the  Sentence),  then  there 

1*1  When  the  Words  have  been  known  to  have  an  independent  existence  apart 
from  the  Sentence,  the  denotation  of  the  Sentence  cannot  in  any  way  reject  their 
existence. 

1*8  Though  the  wheel  cannot  move,  yet  it  exists  all  the  same.  In  the  same  manner, 
though  the  Words,  by  themselves,  are  incapable  of  giving  the  meaning  of  the  Sentences, 
yet  their  independent  existence  continues  all  the  same. 

1*9  The  argument  advanced  by  the  opponent  is — "  Words  have  no  existence,  be- 
cause they  cannot  be  used  by  themselves,"  and  this  argument  is  rendered  doubtful 
and  inconclusive— incapable  of  giving  the  desired  conclusion — with  a  view  to  the  well- 
known  fact  of  certain  well-known  objects—  as  the  wheel  &c,  which  are  known  to  be 
incapable  of  action  by  themselves  and  yet  have  an  independent  existence  of  their  own. 

160  The  adversary's  argument  herein  referred  to  is  that,  just  as  Words  have  an  inde- 
pendent existence  as  parts  of  the  Sentence,  so  too  will  the  Letters,  as  parts  of  the  Word, 
have  an  independent  existence  of  their  own.  And  so  with  the  parts  of  the  Letters  as 
well ;  so  on  and  on,  ad  infinitum.  And  in  order  to  avoid  this  endlessness,  you  will  have 
to  rest  upon  some  impartite  entity ;  then  when  it  does  become  necessary  to  admit  of  an 
i.npartite  entity  in  the  end,  why  not  admit  of  it  in  the  beginning,  admitting  the 
Sentence  to  be  such  an  entity,  thus  doing  away  with  the  necessity  of  parts,  Words,  Ac? 

"As  in  the  case  of  atoms."— That  is,  in  the  case  of  the  jar,  people  go  on  assuming 
-  partite  entities  up  to  the  atom  where  they  rest;  and  those  that  oppose  this  thery  of 
atoms  assert  that  when  you  have  to  admit  an  impartite  entity,  why  not  admit  the 
jar  itself  to  be  such  an  entity,  thus  doing  away  with  all  the  series  of  parts  over  parts  ? 
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would  also  be  an  independent  existence  of  the  parts  of  these  (Words  arid 
Letters)  also;  and  thus  (going  on  ad  infinitum)  we  would  have  to  ac- 
cept the  non-existence  of  all  of  these  as  in  the  case  of  atoms," — can  only 
serve  to  frighten  children. 

151.  Because,  just  as  even  when  there  are  (such)  ultimate  (parts  as) 
atoms  (of  the  cloth),  the  threads,  &c.  (as  intermediate  parts  of  the  cloth, 
to  the  downward  series  of  its  parts  up  to  .atoms)  have  an  established  ex- 
istence,— so,  in  the  same  manner,  even  if  there  be  parts  (over  parts  of  the 
Letters,  &c),  this  fact  does  not  militate  against  the  existence  of  the  Let- 
ters (as  intermediate  parts  of  Words  and  Sentences). 

152.  And  further,  because  a  certain  object  is  found  to  be  partite,  it 
does  not  necessarily  follow  that  all  its  parts  must  also  have  parts; 
because  though  the  jar  is  a  partite  object,  yet  the  atom  (of  the  jar)  has  no 
parts. 

153.  Thus  then,  the  diversity  of  Words  and  Letters  (in  a  Sentence) 
having  been  held  to  be  amenable  to  Sense -perception,  the  "Apparent  Incon- 
sistency" (Impossibility)  of  the  parts  of  Letters  cannot  reject  it. 

154.  The  adversary  has  cited  the  case  of  "Root-Forms"  (original 
forms  of  Words)  and  " affixes  "  as  instances  proving  the  non-existence  (of 
Words  and  Letters  independently  of  the  Sentence).  And  these  instan- 
ces are  not  sound,  inasmuch  as  people  are  cognisant  of  the  independent 
existence  of  these  (Roots  and  Affixes). 

155.  It  cannot  be  said  that  grammatical  words  mention  (Root-forms 
and  Affixes  by  themselves  only  as  showing)  certain  grammatical  processes 
(and  not  as  expressing  the  forms  of  these  independently  by  themselves). 
Because  the  independent  forms  of  these  (Root- forms,  Affixes,  &c)  are 
directly  perceptible  (by  the  Senses);  and  so  (perceptible)  is  also  the 
denotation  of  these,  just  like  any  other  denotations  (of  Words  or  Senten- 
ces). 

156.  Because  in  a  Word  ("  vrkshena"  f.i.)  the  root-form  ("vrk- 
sha")  and  the  affix  (the  instrumental  "ta")  are  recognised  distinctly  one 

164  The  adversary's  syllogism  is — "Words  and  Letters  have  no  existence, — because 
they  can  never  be  used  by  themselves, — just  as  Hoots,  Affixes,  &c."  And  the  Karika 
means  that  since  we  are  cognisant  of  the  independent  existence  of  Hoots,  &c,  the  exist- 
ence of  these  cannot  prove  the  independent  non-existence  of  Words  and  Letters.  In 
fact,  in  rules  of  grammar  Roots  and  Affixes  are  very  often  mentioned  by  themselves. 

168  When  "Vrkshena"  is  uttered  we  have  first  of  all  a  cognition  of  the  original 
simple  word  "  Vrksha"  as  denoting  the  tree  ;  and  then  follows  the  cognition  of  the  case — 
ending  to,  signifying  singularity  and  instrumentality.  Thus,  as  the  two  are  perceived 
distinctly  one  after  the  other,  and  their  denotations  too  are  cognised  distinctly  one  after 
the  other,  they  cannot  but  be  admitted  to  have  distinct  independent  existences  of  their 
own. 
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after  the  other  (since  at  first  we  have  an  idea  of  the  simple  noun  H vrksha," 
and  then  of  the  instrumental  and  singular  affix).  And  the  denotations  of 
these  too,  appearing  on  their  own  appearance,  are  also  cognised  distinct- 
ly, one  after  the  other. 

157,159.  The  denotations  of  these  (basic  nouns  and  affixes)  are  cog- 
nised distinctly  also  through  affirmative  and  negative  concomitance;  inas- 
much as  we  find  that  while  the  affixes — am  and  the  rest — appear  and 
disappear  (i.e.,  even  when  the  affixes  are  being  changed)  the  denotation 
of  the  basic  noun  ("vrksha"  f.i.)  continues  the  same.  As  for  instance, 
in  the  two  words  "vrksham"  and  "vfkshena,"  the  class  "vrksha"  (be- 
ing the  denotation  of  the  simple  basic  noun  "vrlcsha")  l'emains  the 
same,  while  the  accusative  character  (denoted  by  the  am.  in  the  former 
word)  disappears  (in  the  latter),  and  in  its  place  appears  the  instru- 
mentality (denoted  by  the  fa  in  "vrkshena").  (So  much  for  the  distinct 
cognition  of  the  denotation  of  the  Affixes  apart  from  the  basic  noun  ; 
now  as  regards  that  of  the  denotation  of  the  basic  noun,  apart  from 
that  of  the  Affixes).  In  the  same  manner,  in  the  two  words  "vrkaham" 
and  "ghatam,"  the  accusative  character  (denoted  by  the  am  present  in 
both  words)  continues  the  same,  while  the  denotation  [of  the  Word 
' vrlcsha"  disappears  (in  the  latter),  and  that  of  the  word  "ghata"  appears 
in  its  place. 

160.  Hence  (it  must  be  admitted  that)  the  denotation  (of  a  word  or 
affix,  or  a  sentence)  is  that  which  always  accompanies  (is  invariably  con- 
comitant with)  these  (Word,  &c).  And  in  order  to  explain  this  otherwise 
inexplicable  fact,  we  conclude  the  existence  of  such  potentiality  (of  denota- 
tion) in  them  {i.e.,  Word,  &c). 

161.  Though  in  the  case  of  such  Words  as  "yi'ipa,"  "kvpa"  &c,  the 
particle  "upa"  is  common,  yet  there  is  no  distinct  denotation  (of  this  com- 
mon particle)  which  would  be  common  to  both  words  (as  the  " vrlcsha" 
is  in  the  words  "vrkham"  and  "  vfkshena " ) ;  and  that  this  is  so  does 
not  militate  against  Woi'ds  (and  as  such  the  above  fact  cannot  militate 
against  the  partite  character  of  words). 

j  67.169  This  shows  that  we  are  cognisant  of  the  denotations  of  affixes  apart  from 
those  of  the  basic  nonns,  and  rice  versa. 

1«1  The  objection  answered  in  this  Karika  is  this: — "If  the  Word  'Vrksha'  being 
common  to  the  two  words  "Vrksham,"  and]"  Vrkshena,"  has  a  distinct  denotation  of  its 
own — the  particle  upa  being  common  to  the  two  words  wonld  also  have  a  distinct  signi- 
fication of  its  own  ;  and  inasmuch  as  this  is  not  the  case,  the  distinct  signification  of  the 
word  'Vrksha'  should  also  be  rejected;  and  hence  also  the  fact  of  Words  and  Senten. 
ces  being  partite."  The  seuse  of  the  reply  is  that  the  mere  fact  of  any  common  particle 
not  giving  a  distinct  meaning  cannot  strike  against  the  denotativeness  and  partite  charac- 
ter of  all  words. 
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162.  Because  mere  concomitance — either  affirmative  or  negative — 
cannot  bring  about  the  cognition  of  any  altogether  new  denotation  (never 
known  before).  All  that  is  done  by  these  (affirmative  and  negative  con- 
comitances) is  that,  when  a  certain  number  of  denotations  appear  to  be 
connected  (with  a  Word),  they  serve  to  restrict  the  (denotative)  poten- 
tiality (of  the  Word)  to  one  of  them. 

163.  Thus  then,  a  Word  ("  vrkshBna,"  f.i.)  being  of  a  variegated  form 
(containing  the  basic  noun  "  vrksha  "  and  the  instrumental  case-ending  "  ta  ") , 
and  as  such,  signifying  a  variegated  meaning  (the  tree  and  instrumentality') 
that  meaning  which  is  cognised  at  the  appearance  of  a  certain  factor  of 
such  a  word,  is  ascertained  to  be  the  specific  denotation  of  that  factor  (f.i.", 
instrumentality  being  cognised  only  on  the  appearance  of  the  affix  ta,  this 
affix  is  ascertained  to  have  instrumentality  for  its  specific  denotation). 

164.  Though  the  dust,  really  appearing  and  disappearing  on  the  ap- 
pearance and  disappearance  of  herds  of  cows  and  horses,  &c,  may,  for  once, 
be  found  to  be  accompanied  by  (concomitant  with)  a  line  of  ants  (which  may 
be  passing  by  at  that  time), — yet  it  (the  dust)  is  not  the  denotation  thereof 
(of  the  line  of  ants) ;  inasmuch  as  this  has  not  the  potentiality  (of  such 
denotation). 

165.  Among  all  big  animals,  such  as  elephants,  horses,  &c,  we  find 
a  common  cause  of  (throwing)  dust,  in  the  shape  of  their  being  hardbodied 
animals, — characterised  by  combination  and  distribution  (producing  an 
increase  and  decrease  respectively  in  the  quantity  of  dust  thrown  out). 

18*  If  the  meanings  of  words  were  to  be  produced  by  such  concomitance,  then  the 
presence  of  upa  in  yiipd  and  kiipa  would  lead  to  the  conclusion  that  it  has  a  meaning. 
Bat  as  a  matter  cf  fact  concomitance  is  incapable  of  producing  meanings.  The  only 
use  of  concomitauce  lies  in  this  that,  as  for  instance,  ou  hearing  the  word  "  Vrkshena," 
we  find  that  the  Word  "Vrksha"  may  denote  the  tree  or  instrumentality;  and  then 
subsequently  finding  the  word  "  Vrksha"  to  be  present  in  "  Vrksham,"  and  knowing 
that  this  word  is  the  accusative  form  of  "  Vrksha,"  and  the  former  is  the  instrumental 
form — and  again  finding  that  in  "  Ghatena,"  though  the  instrumental  affix  is  the  same, 
the  noun  "Vrksha"  is  absent, — we  conclude  that  instrumentality  must  be  the  deno- 
tation of  the  affix  ta ;  and  the   tree   only  the  denotation  of  the  word  "  Vrksha." 

183  Concomitance  only  serves  to  regulate  the  potentiality  of  words,  &c,  among  al- 
ready existing  meanings. 

13*  If  mere  concomitance  were  the  ground  of  denotation,  then  in  a  case  where  dust 
has  been  thrown  by  the  movement  of  cows,  &c,  if  a  line  of  ants  happon  to  pass  by, 
we  could  have  the  line  of  ants  denotative  of  the  dust,  which  is  absurd. 

I85  It  cannot  be  objected  that,  since  dust  is  seen  to  be  thrown  out  by  elephants  also, 
cows,  &c,  cannot  be  the  cause  of  the  dust.  Because  it  is  not  only  certain  animals 
that  are  its  cause;  but  all  hard-bodied  animals — cows,  horses,  elephants  all — are 
the  cause  of  dust-storms,  inasmuch  as  they  are  all  hard-bodied;  and  another  ground 
for  asserting  these  animals  to  be  the  canse  of  dust  is  that  an  increase  in  the  number 
of  animals  moving  about  brings  about  an  increase  in  the  quantity  of  dust  thrown 
65 
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166.  And  further,  as  a  matter  of  fact,  we  find  the  'line  of  ants  even 
without  any  dust; — hence  even  though  it  (the  line  of  ants)  may  exist 
together  with  the  elephants,  &c,  (causes  of  the  dust),  yet  it  cannot  be 
the  cause  of  it  (the  dust). 

167.  Basic  Nouns  and  Affixes  never  being  used  separately  by  them- 
selves (apart  from  one  another), — just  as  their  (separate)  denotations  are 
never  seen,  so  also  their  non-denotability  (separately,  each  by  itself)  can 
never  be  seen  (hence  it  is  as  reasonable  to  assert  their  denotability  as  non- 
denotability). 

168.  Objection  : — "  In  the  case  of  Nouns  and  Verbs,  we  find,  in  certain 
cases  (exemplified  below  in  K.  169— 178  ),  that  when  they  are  taken  in 
their  complete  forms  they  do  not  invariably  and  necessarily  give  the 
desired  meaning  only,  and  when  taken  in  their  deficient  forms  (or  even 
when  these  Words  themselves  are  absent.)  (then  too  the  desired  meaning 
is  expressed  all  the  same);  (and  hence),  it  is  found  that  their  denotability 
of  an  invariable  definite  meaning  is  impossible, — this  impossibility  being 
based  upon  the  fact  of  the  (denotations  really  belonging  to)  other  Words 
and  Sentences  (i.e.,  the  impartite  Words  and  Sentences,  in  the  shape  of 
the  Sphota  of  these). 

169.  "As  instances  of  the  incapability  of  words  to  express  any  defi- 
nite  meaning,    when   they    are   taken    in    their  complete  forms,  we  have 

ont,  and  80  with  decrease  also.  And  it  is  a  commonly  acknowledged  fact  tliat  a 
decrease  or  increase  in  any  effect,  is  brought  about  only  by  deorense  or  increase  in  its 
cause.  And  as  the  quantity  of  dust  thrown  about  is  seen  to  increase  and  decrease, 
according  as  the  number  of  animals  increases  and  decreases  (as  combining  together  or 
becoming  dispersed"!, — therefore  these  animals  must  be  admitted  to  be  the  cause 
of  the  dust.     [It  is  to  be  noted  that  the  ant  is  not  a  hard-bodied  animal]. 

186  It  is  only  an  invariable  and  necessary  antecedent  that  is  a  cause;  and  since 
the  ant  is  seen  even  without  the  dust,  and  the  dust  is  seen  without  the  ants,  these  latter 
can  never  be  the  cause  of  the  dust. 

181  We  see  the  ants  in  the  absence  of  the  dust.  But  we  never  see  either  the  basic 
noun  used  without  the  affix,  or  the  affix  used  without  the  basic  noun;  hence  it  is  as 
reasonable  to  assert  that  they  have  separate  meanings,  as  to  hold  that  they  have  no 
such  meaning.  But  we  find  that  they  have  distinct  denotations,  as  shown  in  Karikas 
157  et.  seq.  Therefore  there  can  be  no  ground  for  asserting  their  separate  non-denota- 
tiveness, — while  for  asserting  their  separate  denotativeness,  there  are  many  grounds, 
as  detailed  in  Karika  157,  &c.  Hence  it  must  be  admitted  that  even  basic  nonns  and 
affixes  have  distinct  denotations  of  their  own. 

188  From  here  up  to  K.  181  the  Sphotavadi  seeks  to  prove  on  the  ground  of  the 
absence  of  concomitance — affirmative  and  negative — that  words  and  their  parts  have  no 
expressiveness.  The  word  "Bhimasena  "  denotes  Arjnna's  brother,  who  is  also  denoted 
by  the  word"IJ7mwa"  alone. 

189  «« Vipra,"&c,  are  explained  in  Karikas  170-177;  and  "Rajni,"  &c,  in  Karika  178 


ON    SENTENCE.  515 

the"  words  'Viprah,'  'AqvciJi,'  'pacate,'  'yfitam,'  ' RajaTiastinyagVLt'  And 
(as  instances  of  the  meanings  of  words  being  expressed  even  when  the 
Words  themselves  are  either  deficient  or  altogether  absent,  we  have) 
"  Rajna Dadhyatra  Gam,"  where  the  Word  (expressing  the  meaning) — 
appears  in  an  entirely  different  form,  and  as  such,  (sounding)  like  another 
Word  altogether. 

J 70-175.  "The  word  ^Vipra?  may  be  taken  as  consisting  of  'vi'  and 
'pra,'  two  verbal  prefixes  expressing  their  meanings  as  such;  and  it  may 
also  be  taken  as  forming  a  single  word  '  Vipra '  denoting  the  class  '  Brah- 
maha.'  (Therefore  there  can  be  no  invariable  concomitance  between  the 
word  'Vipra,'  and  the  expression  of  any  one  of  these  two  meanings). 
Similarly,  the  word  '  agvah'  may  be  a  noun  (denoting  the  horse)  as  well 
as  a  verbal  form  of  the  First  Preterite  (Second  Person  Singular,  of  the  root 
'pyas'  to  breathe).  The  word  ^acate"  may  be  a  verbal  form  (Present 
Tense,  Third  Person  Singular);  or  it  may  be  taken  as  two  words  ?  paca' 
and  lte,'  in  which  latter  case  too  '  fe  '  may  be  taken  as  the  dual  form  of  the 
Feminine  Pronoun,  or  the  Plural  form  of  the  Masculine  Pronoun,  or  the 
Singular  Dative  or  Genitive  of  the  latter;  or  the  complete  word  'pacatB ' 
may  be  the  form  in  the  Dative  Singular  of  'Paean'  (the  root  Paca), 
ending  in  the  affix  gabr  (the  Present  Participle).  Again  '  yatom'1 
may  be  the  verbal  form  (of  the  root  (ya')  in  the  Imperative  Mood 
Second  Person  Dual, — or  it  may  be  read  as  '  ayatam'  (when  preceded  by 
'pacate'),  in  which  case,  it  would  be  a  form  of  the  same  root  in  the  First 
Preterite,  (Second  Person  Singular);  or  the  word  'yatani'  maybe  taken 
as  a  Past  Participle  (ending  in  hta,  and  qualifying  a  noun),  in  which  case, 
it  may  be  taken  as  Accusative  Singular  in  the  Masculine,  or  Nominative 
Singular  (in  the  Neuter).  And  'Rajahasti'  may  be  taken  as  a  com- 
pound (meaning  the  King's  elephant),  or  the  word  'Raja'  may  be  taken 
as  (a  separate  word)  a  form  of  the  root  Raja  in  the  Imperative  Second 
Person.  And  in  ' Hastinyagdt,'  'HastinV  maybe  taken  as  the  form  (of 
the  noun  'Hast!')  in  the  Locative  Singular  (when  taken  as  ending  in  the 
short  I),  or  (when  taken  as  ending  in  the  long  I)  it  may  be  taken  as  a  Fe- 
minine form  (in  the  Nominative  Singular).  And,  lastly,  '  agat '  may  be 
taken  as  a  form  of  the  root  'gam'  in  the  Third  Preterite  (Third  Person 
Singular),  or  as  a  form  of  the  noun  lagay  (mountain)  in  the  Ablative 
(Singular);  or  again  ' agat'  may  be  taken  as  a  compound,  ending  in  the 
kvip  affix,  and  signifying  one  who  eats  (' attV)  mountains  ('agan'). 

176.  "  Thus  then,  there  being  a  doubt  as  to  the  real  meaning  (of 
words,)  no  definite  ascertainment  of  the  meaning  of  particular  words  is 
possible.  On  the  other  hand,  if  an  impartite  sentence,  in  the  shape  of 
Sphota  be  held  to  be  expressive  of  meanings  (independently  of  the  Words) 
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then  there  is  a  definite  ascertainment  of  the  meaning,  through  the  sentence 
as  a  complete  whole  in  itself  (in  the  shape  of  Sphota.) 

177.  "  Then  the  meaning  that  is  once  found  to  accompany  (be  ex- 
pressed by)  a  word,  cannot  be  said  to  always  constitute  the  only  denotation 
of  the  word;  inasmuch  as  the  same  form  (of  the  word,  '  Vipra,'  f.i.) 
when  taken  as  a  different  word  (i.e.,  when  interpreted  as  the  two  verbal 
prefixes  vi  and  pro,,)  is  seen  to  be  without  any  meaning  at  all. 

178.  "In  the  same  manner,  what  is  known  to  be  significant  (of  the 
King)  is  the  word  '  Raja;11  and  this  word  is  not  found  in  the  word  '  Rajna  ' 
(which  too  signifies  the  King).  Similarly,  the  forms  of  the  woi^ds  '  Dadhi  ' 
and  '  Gauh  '  (originally  known  to  be  significant  of  the  curd  and  the  cow) 
do  not  exist  in  the  expression  '  Dadhyatra  '  and  in  '  Gam  '  (though  in 
both  these  we  have  the  signification  of  the  same  objects). 

179.  "And when  the  relation  of  acertain  meaning  (the  King,  f.i.)  has 
been  recognised,  with  a  certain  particular  word  ('  Raja,'  f.i.),  no  other 
words  ( '  Rajna  '  or  '  Rajnah,'  &c.,)  can  be  held  to  be  expressive  (of  that 
meaning).  Nor  is  it  possible  for  us  to  be  cognisant  of  the  relation  (of  the 
moaning)  with  all  the  modifications  (of  the  original  word  known  to  be 
significant  of  the  meaning), — inasmuch  as  these  modifications  are  end- 
less. 

180-181.  "  Therefore  (the  fact  of  the  sentence  being  impartite  having 
been  proved)  it  must  be  admitted  that  the  complete  qualified  meaning  (of 
the  sentence)  is  signified  by  the  Sentence,  independently  by  itself — which  is 
devoid  of  any  meanings  (of  "Words  or  Letters)  on  account  of  the  non-signi- 
fication (by  it)  of  any  relations  between  classes  and  generic  properties  (which 
form  the  denotations  of  Words,  the  denotations  of  sentences  refering  to  in- 
dividuals),— and  which  is  also  devoid  (independent)  of  Words  and  its  parts, 
in  the  shape  of  the  basic  nouns,  and  affixes,  &c,  &c.  ; — such  independent 
signification  by  the  Sentence  being  through  the  supposed  agency  of  its  suppos- 
ed parts,  assumed  and  laid  down  as  such  in  grammatical  works,  for  the  piir- 
pose  of  explaining  the  signification  of  the  sentence  to  weak-minded  persons 

118  This  explains  the  instances  "  Rajna  "  &c.  (nrged  in  the  second  half  of  Karika  169) 
which  are  meant  to  show  that  even  negative  concomitance  cannot  explain  the  expressive- 
ness of  words,  inasmuch  as  in  the  cases  cited,  the  meaning  continues  to  be  expressed 
even  when  the  word  known  to  be  expressive  of  it  has  ceased  to  exist,  e.g.,  the  word 
"  Raja"  is  known  to  signify  the  King;  and  the  King  continues  to  be  signified  even 
if  the  word  "  Raja"  has  been  replaced  by  "  Rajna." 

119  "  Modifications— such  as  "  Rajna  "  "  Rajnah,"  "  Rajni "  "  Rajakiya,"  &c.,— of  the 
word  "  Raja." 

180.181  The  sentence  is  independent  of  the  words,  &c,  and  the  meaning  of  the 
sentence  is  independent  of  the  meanings  of  the  words ;  inasmuch  as  words  signify 
classes,  while  sentences  refer  to  individuals. 
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incapable  of  comprehending  the  meaning  of  the  sentence  as  a  complete  im- 
parfcite  whole  in  itself." 

182.  To  all  this,  we  make  the  following  reply  :  In  all  the  above- 
cited  instances  (of  '  Vipra,1  '  Acva,'  &c.)  the  real  word  is  different  in  each 
case  (the  word  "  Vipra  "  as  signifying  the  Brahmana  being  different  from 
the  same  word  as  made  up  of  the  verbal  prefixes  vi  and  pro), — this  differ- 
ence being  based  upon  the  difference  of  some  property  (characteristic)  or 
other, — e.g.,  in  the  case  of  the  words  "  Jara  "  and  "  Raja  "  the  difference  is 
based  upon  the  difference  in  the  order  of  the  Letters  (which  are  exactly  the 
same  in  the  two  words.) 

183.  And  as  for  the  purpose  of  ascertaining  the  real  forms  of  words, 
learned  people  have  recourse  to  many  means, — such  as  Order,  Deficiency, 
Excess,  Accent,  Sentence,  Remembrance,  and  Direct  Assertion,  &c. 

184-185.  The  meanings  of  certain  parts  of  the  sentence  having  been 
definitely  cognised  in  their  true  forms,  the  others  are  ascertained  as  denot- 
ing meanings  in  keeping  with  the  former.  As  for  instance,  in  the  case  of  a 
word  which  can  be  taken  both  as  a  noun  and  a  verb, — those,  who  have 
already  got  at  the  noun  by  means  of  other  words  in  the  sentence,  stand  in 
need  of  a  verb,  and  hence  conclude  the  doubtful  word  to  be  a  verb  ;  while 
those  who  have  got  the  verb  elsewhere  conclude  it  to  be  a  noun. 

186-187.  And  again,  the  human  shape  being  the  same  in  any  two 
persons,  the  fact  of  their  being  a  Brahmana,  &c,  is  ascertained  by  the  Re- 
membrance of  their  parentage  (lit.  Father  and  Mother).  In  the  same 
manner,  the  ascertainment  of  the  fact  of  words  being  a  noun  or  a  verb  is 
due  to  the  Remembrance  (smrti)  of  the  rules  (laid  down  by  Panini)  men- 
tioning the  basic  nouns  and  their  affixes  (as  also  verbs  and  their  affixes),    ; 

188.     Objection :    "  But  those   who    are    not    acquainted    with    these 

184.186  in  the  case  of  the  word  "pacate" — which  can  be  both  a  verb  and  a 
noun  (the  Dative  Singular  of  "paean"), — when  it  is  found  in  the  sentence  "  Bhoktu- 
kdmah  pacate  "  there  is  a  doubt  as  to  whether  it  is  to  be  taken  as  a  noun  or  a  verb  ;  then 
comes  the  cognition  of  the  preceding  word  as  a  noun,  and  then  in  order  to  complete 
the  sentence  the  other  word  is  ascertained  to  be  a  verb.  While  in  the  sentence 
<:  pacate  dakshindm  dehi"  the  verb  being  recognised  in  '  dehi,'  the  'pacate'  is  ascertained 
to  be  a  noun  (properly  as  qualifying  a  nonn).  This  is  an  instance  of  the  ascertainment 
of  the  meaning  of  words  through  Sentence. 

188.181  This  is  an  instance  of  the  ascertainment  of  the  meanings  of  words  through 
Remembrance  or  Smrti.  Whether  the  word  pacate  is  a  noun  or  a  verb  can  also  be  as- 
certained by  knowing  whether  it  is  made  up  of  the  root  pac  +  te  (which  are  called 
verbal  root  and  verbal  affix  respectively  by  Paniui),  or  by  the  basic  noun  paean  + 
the  dative  termination  (called  noun  and  case  affix,  by  Panini). 

188     The  fact  of  the  non-discrimination  of  Brahmanahood  by  those  not  knowing 
the  person's  parentage,  cannot  prove  that  Brahmanahood  is  not  based  upon  parentage. 
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(grammatical)  rules  could  never  thus  distinguish  (between  nouns  and 
verbs)."  Reply :  True  :  but  this  objection  applies  equally  to  the  discri- 
mination of  the  Brahmana,  &c,  by  those  who  are  not  acquainted  "with 
the  parentage  of  the  person  concerned. 

189.  Similarly,  sometimes  a  doubtful  word  is  ascertained  (in  its  ap- 
plication) by  means  of  Direct  Assertion  by  those  persons  to  whom  the  fact 
of  certain  words  being  nouns  and  others  being  verbs  is  already  well-known; 
— this  ascertainment  being  due  to  co-ordination. 

190.  Obj :  "But  there  could  be  no  such  discrimination  (of  verbs  and 
nouns,  specially  when  the  form  is  the  same,  as  in  'pacatB'),  according  to  one 
who  does  not  admit  of  classes  of  words  (such  as  the  class  'noun'  &c.' 
And  (hence)  the  same  word  ('pacate,' f.i.)  could  never  be  cognised  as  both 
a  noun  and  verb." 

191.  Reply:  True:  but  who  is  such  as  does  not  admit  of  such  (distinct) 
classes,  as  the  four  kinds  of  words  ("Noun,"  "Verb,"  "Verbal  Affixes"  and 
"  Irregular  Forms ")  ?  In  fact  (even  among  parts  of  words)  we  have  the 
classes  "  Declensional  Affix,"  "  Conj ugational  Affix,"  "  Nominal  Affix,"  aud 
"Taddhita  Affix,"  as  also  the  classes  "Verbal  Root,"  &c.  ("Basic  Noun" 
and  the  like). 

192.  Even  if  the  word  be  a  single  (impartite  whole)  (in  the  shape  of 
the  class  "verb,"  &c), — even  then,  this  fact  does  not  militate  against  the 

In  the  same  manner  the  fact  of  the  non-discrimination  of  nouns  and  verbs  by  those 
not  acquainted  with  grammatical  rules,  cannot  prove  that  the  grammatical  rules  do  not 
regulate  the  discrimination  of  nouns  and  verbs. 

189  "  Co-ordination" — People  who  are  learned  have  never  any  doubts  as  to  whether 
a  word  is  a  verb  or  a  noun.  All  the  doubt  that  such  people  have  is  with  regard  to 
the  exact  meaning  of  words — e.g.,  in  the  passage  "  udbhidd  yajeta"  people  have  doubts 
as  to  whether  "  Udbhid,"  is  that  which  sprouts  up,  or  it  is  the  name  of  a  certain  saorifice 
And  then  they  perceive  that  the  word  "udbhidd"  qualifies — and  as  such  is  co-ordinate 
with — the  sacrifice  which  is  comprehended  in  the  said  passage  as  being  the  means  of  the 
conception  (Bhavana)  of  cattle — which  is  directly  asserted  by  the  above  passage,  to 
be  attainable  by  means  of  the  "  udbhid  "  sacrifice.  Thus  through  Direct  Assertion  it 
comes  to  be  ascertained  that  "udbhid"  is  the  name  of  a  certain  sacrifice  which  brings 
about  the  acquirement  of  cattle. 

190  The  sense  of  the  objection  is  that,  "in  the  case  of  Brahmanas  we  are  cognisant  of 
such  different  classes ;  whereas  we  are  not  oognisant  of  any  such  classes  as  '  Noun  '  and 
'  Verb,'  &c,  hence  how  could  the  same  word  be  said  to  be  both  noun  and  verb;  since  all 
that  we  are  cognisant  of  is  the  form  of  the  word,  which  remains  the  same;  how  could  it 
be  both  noun  and  verb  of  which,  as  classes,  we  are  never  cognisant  ?  " 

198  The  objection  that  this  Karika  has  in  view  is  this:  "The  Mimdnsaka  holds 
the  word  to  be  a  partite  object  made  up  of  the  Letters;  while  in  postulating 
such  a  class  as  '  Verb,'  for  instance,  he  admits  the  singularity  of  these  since  the 
class  Verb  is  one  only;  and  since  words  too,  as  being  individuals  of  these  classes, 
would  be  cognised  as  being  indentical  with  ,the  class,  these  would  be  one  only ;  and  as 
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class  "Word,"  which  does  not  entirely  differ  (from  the  Letters  composing 
the  word).  What  is  meant  by  the  Bhashya — "Letters  themselves  are  the 
word" — is  the  denial  of  auy  absolute  difference  (of  the  word  from  the 
constituent  Letters). 

193.  And  like  the  class  "  walking,"  this  (class  "  noun,")  too  is 
manifested  (made  perceptible)  by  means  of  its  various  parts  appearing  in  a 
certain  order  of  sequence.  Or,  the  manifestation  thereof  may  be  due  to  the 
last  Letter  only,  as  helped  by  the  impi'essions  left  by  the  preceding  Letters. 

194.  Or,  Letters  would  be  capable  of  bringing  about  the  cognition  of 
the  verb  and  noun,  &c.,) — even  if  the  form  of  the  word  were  the  same  as 
in  the  case  of  pacate, — by  means  of  that  property  of  theirs,  whereby  they 
are  capable  of  manifesting  another  class  (i.e.,  "Word"). 


such  this  would  be  nothing  more  than  the  Vyakarana  theory  of  Sphota."  The  sense  of 
the  reply  as  embodied  in  the  Karika  is  that  even  though  the  word  be  identical  with 
the  classes  "  Verb,"  &c,  yet  this  cannot  reject  the  class  "  Word ;"  and  this  does  not  con 
tradict  our  own  previous  assertions,  inasmuch  as  what  we  have  denied  under  Sphota  is  that 
form  of  a  Word  from  which  all  distinction  of  Letters,  &c,  has  been  removed ;  and  hence 
if  the  word  be  held  to  be  a  class  not  absolutely  differing  from,  and  based  upon,  the  real 
Letters  (composing  the  words),  then  too  the  passage  "  Letters  themselves  are  words," 
would  only  mean  that  a  word  is  the  Letters  belonging  to  (having  the  shape  and 
character  of)  the  class  "word."  This  passage  denies  the  fact  of  words  being  different 
totally  from  Letters;  hence  if  the  word  be  held  to  be  a  class,  not  excluding  (or  totally 
differing  from)  the  Letters,  then  the  above  passage  is  not  contradicted. 

Such  is  the  interpretation  of  the  Kdgikd  which  is  also  followed  in  the  translation. 
The  N.  K.  however  explains  thus  :  The  Karika  anticipates  the  objection  that  if  the  word 
be  held  to  be  one  with  the  component  Letters,  as  laid  down  in  the  Bhashya — 
"Letters  are  words" — then  this  means  a  denial  of  everything  else  besides  Letters;  and 
hence  how  could  there  be  any  such  classes  as  "  Verb,"  &c.  consistently  with  the  asser- 
tion of  the  Bhashya.  The  sense  of  the  Karika  in  reply  is,  that  what  the 
Bhashya  means  is  only  the  denial  of  such  a  thing  as  Sphota  which  is  held  by  Vniyaka- 
ranas  to  be  something  totally  different  from  the  Letters  (and  this  is  what  is  meant  by 
the  Bhashya  asserting  that  word  is  the  Letters  themselves  and  not  a  sphota).  But  the 
classes  "Verb,"  "Noun,"  &c,  are  such  as  are  not  totally  different  from  the  Letters,  just 
like  the  class  "Sonnd;"  and  as  such  these  cannot  be  said  to  be  denied  by  the  passage  which 
only  denies  an  entity — like  the  Sphota — totally  different  from,  and  having  no  connection 
with  Letters,  inasmuch  as  the  class  Verb,  &c,  as  held  by  us  is  based  upon  Letters  ;  and 
as  such  is  not  absolutely  different  from  and  unconnected  with  them. 

198  Just  as  "Walking"  is  manifested  by  the  various  motions  of 'the  body  appear- 
ing one  after  the  other,  so  the  class  "Noun"  is  manifested  by  the  various  Letters 
composing  it  appearing  one  after  the  other  in  a  certain  order  of  sequence.  In  this 
view  all  the  Letters  are  held  to  be  the  manifesters.  In  the  view  propounded  in  the 
second  half  of  the  Karika  it  is  the  last  Letter  of  the  word  which  is  the  manifester,  the 
preceding  ones  only  acting  as  its  auxiliaries. 

19*  Having  shown  the  possibility  of  such  classes  as  "Verb,"  &o.,  the  author  now 
gives  up  this  position,  on  account  of  the  uselessness  of  such  an  assumption ;  inasmuch 
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195.  Though  of  these  (verb,  noun,  &c.)  there  are  no  well-defined 
groups,  like  a  Forest  or  a  Line,  yet  it  is  possible  to  have  distinct  usages  of 
the  verb,  &c,  as  classes. 

196.  The  same  explanation  holds  good  with  the  idea  of  the  Verbal 
Roots,  Affixes,  and  their  Denotations,  as  forming  so  many  classes.  And 
these  cannot  be  said  to  be  conventional  and  as  such  non-eternal;  because 
the  forms  of  Taddhitas,  verbs,  and  words  ending  in  nominal  and  verbal 
affixes,  are  all  recognised  (remembered)  by  learned  people  to  be  eternal 
(inasmuch  as  we  come  across  such  words  and  expressions  in  the  Veda  also). 

197.  Nor  can  it  be  held  that,  like  the  affix  "cap"  (which  is  a  con- 
jugational  sign  assumed  by  Panini  to  lie  between  the  root  and  the  termina- 
tion for  the  purpose  of  the  pronunciation  of  the  vowel  'a'),— this  division 
into  nouns,  verbs,  &c,  is  merely  optionally  assumed,  for  the  purpose  of  giving 
an  optional  name  to  words  by  which  we  could  mention  certain  words  toge- 
ther. (This  cannot  be  held)  because  that  (word),  of  which  a  distinct  form 
(in  the  shape  of  individual  nouns  and  verbs,  Ac.)  is  used  (by  persons,  as  well 

as  the  cognition  of  these,  "  Noun,"  "  Verb,"  &c,  is  explained  even  without  postulating  any 
such  classes  as  "  Noun,"  &c,  as  being  brought  about  by  the  Letters  themselves,  and  the 
property  whereby  Letters  are  held  to  manifest  the  class  "  Word  "  is  only  the  capa- 
bility of  expressing  some  meaning  ;  and  as  this  is  applicable  also  to  the  case  of  verbs  and 
nouns,  &c,  we  can  qnite  reasonably  hold  that  the  idea  of  these— Noun  and  Verb,  &c— is 
due  to  the  Letters  as  expressive  of  a  certain  meaning,  helped  by  the  impressions  left  by 
grammatical  rules,  regulating  the  application  of  these  names  (Noun,  &c.)  to  certain  defi- 
nite words.  Thus  then,  it  is  proved  that  (Noun,  &o.)  are  real  entities,  and  the  idea  of 
these  is  not  devoid  of  a  real  substrate. 

195  In  the  case  of  a  forest  we  find  that  it  is  a  group  of  trees,  and  a  Line  to  be 
group  of  living  beings— elephants,  f.i.;  and  this  leads  ns  to  discriminate  between  the  For- 
est and  the  Line.  In  the  case  of  Nouns,  Verbs,  &c,  on  the  other  hand,  there  are  no  well- 
defined  groups  of  these  wherein  they  are  separately  enunciated— as  that  these  words 
are  Verbs,  and  these  Nouns.  Even  though  there  is  no  such  distinct  enunciation  and 
grouping  of  these,  yet  we  can  always  definitely  ascertain -whether  a  word  is  a  Verb 
or  a  Noun— by  means  of  their  significations,  with  the  help  of  the  rules  and  nomen- 
clotures  laid  down  in  grammatical  works.  And  we  can  regulate  the  usage  of  these 
accordingly.  The  grammatical  rules  lay  down  distinct  characteristics  common  to  all 
Verbs,  f.i.,  by  which  we  could  even  use  the  name  "  Verb,"  as  a  class  including  all  words 
having  those  characteristics. 

196  The  notion  of  Verb  as  a  class  including  all  Verbs  is  based  upon  the  fact  of  all 
words  known  as  Verbs  denoting  certain  actions  of  some  objects,  which  are  hereby  in- 
cluded in  the  common  name  "Noun,"  because  such  is  the  character  laid  down  in  gra  - 
matical  words  as  being  common  to  all  Verbs.  In  the  same  manner,  in  the  case  of  the 
common  name  "  Root "  the  commonality  is  based  upon  the  fact  of  all  that  are  known 
as  "roots"  denoting  actions. 

The  second  half  means  that  though  the  common  names  "  Root,"  "  Verb,"  &c,  are 
based  on  grammatical  rules,  yet  the  individual  Verb,  &c,  cannot  be  said  to  be  n  on- eter- 
nal, as  being  based  upon  these  human  conventions;  since  the  fact  is  that  the  individual 
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as  iii  the  Veda,  as  related  to  certain  actions  and  objects)  cannot  be  a  mere 
means  (optionally)  assumed,  only  for  the  purpose  of  fulfilling  some  second- 
ary object,  as  the  pronunciation  of  the  '  a'  in  the  middle  of  words,  (as  in  the 
case  of  the  affixes  "cap,"  &c). 

198.  And  our  tbeory  is  not  affected  by  the  uncertainty  of  the 
limits  (of  Bases  and  Affixes)  due  to  the  difference  (of  opinion)  among  those 
lajiug  down  these  (Bases  and  Affixes.) 

199.  Because  (this  discrepancy  can  be  set  aside  on  the  ground  that) 
that  form  (and  limit)  is  correct  which  is  authorised  by  trustworthy  persons 
(like  Panini,  &c).  Or,  where  there  is  an  equal  authority  (for  both  forms), 
we  must  admit  both  to  be  correct,  the  acceptance  of  one  or  the  other  being 
optional. 

200.  In  fact,  (even  though  there  be  a  difference  of  opinion,  yet  it  is 
only  in  the  details  of  the  form  of  the  Base  or  the  Affix,  as  to  whether  it  is 
to  end  in  ti  or  a ;  and)  there  is  no  difference  of  opinion  as  to  a  certain  part 
of  a  word  being  the  Base  and  the  other  the  Affix.  And  as  for  the  remain- 
ing, optional  'cap'  or  conjngationalsign  'a'  inserted  between  the  Root  and 
its  termination  for  the  sake  of  pronunciation,  these  may  be  optionally 
regarded  to  be  subsidiary  (either  to  the  Base  or  the  Affix)  (and  since  these 

words  are  always  recognised  to  be  eternal;  and  all  that  the  rules  do  is  to  lay  down 
certain  properties  that  are  common  to  all  words  signifying  action  (for  instance)  which 
on  this  ground,  come  to  be  included  in  the  common  name  "Verb." 

198  This  anticipates  the  following  objection :  "  If  the  division  of  words  into 
Noons,  Verbs,  Affixes,  &c,  be  real  and  eternal,  then  there  could  be  no  difference  of  opinion 
as  to  the  limits  of  these,  while  as  a  matter  of  fact,  we  find  that  there  is  such  difference— 
e.g.,  some  people  call  the  same  affix  "  ati,"  while  others  call  it  "t£"j  some  people 
name  the  root  ( =  cook),  as  "paca,"  while  others  name  it  "  pacati."  Thus,  since  there 
is  this  discrepancy,  the  division  into  Verb,  Noun,  &c,  must  be  admitted  to  be  merely 
conventional,  based  upon  the  assertions  of  different  persons." 

Why  this  discrepancy  does  not  effect  our  theory  is  shown  in  the  following 
Karika. 

199  The  difference  of  opinion  among  authorities — admitted  in  the  second  Karika 
— refers  only  to  accents,  &c,  (with  regard  to  which  certain  acknowledged  authorities 
differ)  aud  not  with  regard  to  well-ascertained  definite  entities — like  Nouns,  Verbs,  &c, 
with  regard  to  which  there  is,  or  can  be,  no  difference  among  recognised  authorities. 

200  Since  the  Base  has  a  distinct  signification  of  its  own,  apart  from  that  of  the 
affix — there  can  be  no  difference  of  opinion  as  to  a  certain  part  of  the  word  being  a 
Base,  and  the  rest  an  Affix.  The  only  differrence  possible  referring  to  minordetails 
cannot  affect  our  position. 

"  Optional  Affixes." — In  certain  instances  it  happens  that  when  a  certain  affix  is 
added  to  a  certain  Base,  the  resultant  word  becomes  unpronouncable — and  then,  for  the 
sake  of  pronunciation,  people  assume  the  presence  of  certain  snpernumary  affixes 
which  bring  about  the  addition  of  certain  vowels  enabling  us  to  pronounce  the  word  : — 
"  cap"  is  one  such  affix. 
66 
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are  optional,  any  difference  of  opinion  with  regard  to  these  cannot  affect 
our  position). 

201.  Just  as  in  the  case  of  smoke,  it  is  only  a  certain  part  of  it  (the 
fact  of  its  belonging  to  the  class  "  smoke  ")  which  leads  to  the  Infei'enceof 
Fire  ;  while  its  other  parts  (the  fact  of  the  smoke  being  dusty,  vapoury,  &c.) 
are  common  to  many  other  objects,  (and  as  such  do  not  help  to  bring  about 
the  inference  of  Fire)  ; — so,  the  same  may  be  said  to  be  the  case  in  the 
present  instance  (of  optional  Affixes). 

202.  And  just  as  in  that  case  (of  smoke),  (even  though  the  factor  of 
its  colour  is  of  no  use  in  the  Inference,  yet)  that  factor  (of  colour,  &c.) 
belonging  to  the  smoke  eternally,  is  not  rejected  (or  removed  from  the 
smoke), — so,  too,  in  the  present  instance,  even  though  a  part  of  the  word 
(in  the  Optional  Affix)  is  not  expressive  (being  added  only  for  the  sake  of 
the  facility  of  pronunciation,  and  as  such  having  no  meaning),  yet  it  con- 
tinues to  exist  as  eternal. 

203-204.  In  cases  when  the  Affix  being  eliminated,  the  Base  alono 
remains — as  in  the  case  of  words  ending  in  the  affix  kvip, —  or,  when  the 
Base  itself  being  eliminated,  the  Affix,  pure  and  simple,  remains, — as  in 
the  case  of  the  word  "  adhuna  "  {—now), —  we  must  admit  that  the  single 
factor  l'emaining  has  the  potentialities  of  both  (Base  and  Affix),  through 
the  natural  capability  of  words  (which  is  diverse)  ;  as  for  instance,  in  a 
sentence  the  capabilities  of  words  ending  in  nominal  affixes  are  various  and 
diverse. 

205.  Some  people  assert  that  in  the  above  instances  the  simple  Base 
or  Affix  expresses  the  double  meaning  (of  both),  because  the  presence  of 
the  one  part  (Base  or  Affix)  leads  to  the  inference  of  another  (Affix  or 
Base  respectively).  Others  declare  that  the  one  part  of  the  meaning 
(of  both)  (denoted  by  one  factor)  indirectly  indicates  that  of  the  other 
(factor ) . 

206.  But,  this  latter  explanation  is  incorrect ;  because  in  the  cogni- 
tion (of  the  double  meaning  expressed  by  the  single  factor)  there  is  not 

201  In  the  case  of  a  word  within  which  an  optional  affix  has  heen  inserted,  we  conld 
as  reasonably  explain  that  in  the  case  of  such  a  word  it  is  only  certain  parts  of  it  (such 
as  the  real  Base  and  the  real  Affix)  that  bring  about  the  cognition  of  the  denotation 
while  the  other  part  (consisting  of  the  optional  affix)  is  of  no  use  in  that  cognition — 
just  as  the  colour  of  the  smoke  is  of  no  use  in  the  inference  of  Fire. 

208.804  The  word  "Agnicit"  is  made  up  of  "agni"  +  "ci,"  +  "kvip ;  "but  the  re- 
sultant form  is  "  agnicit"  only,  there  being  no  trace  of  the  affix.  Similarly  "  adhuna" 
«="  Idam  "  +  "  adhuna,"  where  there  is  no  trace  of  the  Base,  "  Idam."  Words  ending  in 
nominal  affixes,  Sfc. — as  f.i.,  the  simple  word  "  Aupngava,"  which  merely  looks  like  the 
word  "  Upagu"  slightly  transferred,  denotes  so  much  as  "  the  son  of  Upagu  from  his 
own  lawful  wife." 
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the  slightest  tinge  of  indirectness  or  Indication  ;  inasmuch  as  in  the  case 
of  words  ending  in  kvip  f.i.,  the  meaning  that  we  cognise  is  wholly  in  its 
primary  and  direct  form. 

207.  And  further  (there  can  be  no  indirect  Indication  in  the  above 
cases,  because)  the  science  of  grammar  does  not  treat  of  such  indirect 
functions  of  words,  as  Indication,  etc. ;  inasmuch  as  what  the  science  does 
is  to  ascertain  the  direct  denotation  of  the  directly  expressive  word,  when, 
in  any  word,  there  happens  to  be  a  commixture  of  the  Indirect  functions 
(of  Indication,  etc.,  with  those  of  Direct  Denotation). 

208.  [Nor  can  the  double  meaning  be  due  to  Inference  as  asserted  in 
Karika  205  ;  because]  we  are  never  cognisant  of  any  concomitance  between 
the  denotation  of  the  Base  and  that  of  the  Affix  (and  without  such  con- 
comitance the  presence  of  one  cannot  lead  to  the  Inference  of  another). 
[Nor  can  it  he  urged  that  at  the  time  that  the  compound,  "  agnieit"  is 
being  expounded — as  "  agnina  cinoti  " — there  is  a  concomitance  between  the 
meaning  of  the  Base,  the  root  "  eit,"  and  that  of  the  affix  kvip  in  the 
shape  of  the  '  nominativity  '  to  the  present  action  denoted  by  the  tip  in 
'cinoti;'  and  this  concomitance  of  meanings  would  lead  to  the  Inference 
of  the  meaning  of  one  factor  from  the  presence  of  that  of  another  factor, 
because]  the  only  means  that  there  is  of  comprehending  the  meaning  of 
a  sentence,  lies  in  the  meaning  of  the  words  (composing  the  sentence),  as 
they  are  used  by  persons,  (and  in  the  case  in  question,  people  always  use 
the  word  "  agnieit ";  and  as  such  for  the  comprehension  of  the  word  we 
cannot  reasonably  have  recourse  to  such  words  as  have  not  been  used). 

209.  And  further,  inasmuch  as  the  root  "  cit  "  is  also  found  to  be 
accompanied  (at  times)  by  verbal  affixes  (Imperative)  (just  as  it  is  found 
to  be  accompanied  by  kvip  in  "  agnieit  "), — the  presence  of  the  simple 
root  ("  cit  "  in  "  agnieit  ")  would  also  be  free  to  lead  to  the  cognition, 
by  Inference,  of  the  denotations  of  those  t  verbal  affixes) ;  (and  there -would) 


801  The  sole  purpose  of  the  science  of  grammar  is  to  show  what  words  are  directly 
denotative  of  what  meanings  :  in  order  to  distinguish  these  from  the  meanings  in- 
directly indicated  or  suggested.  Hence  a  word — such  as  the  one  ending  in  kvip — 
which  grammatically  is  always  in  the  form  of  the  Base  alone,  can  never  be  said  to  partake 
of  any  indirect  expressiveness  ;  because  in  that  case  such  a  word  would  never  have  a 
pure  direct  denotation,  and  hence  we  would  have,  in  grammar,  an  affix  which  can 
give  sense  only  when  recourse  is  had  to  the  indirect  functions  of  words. 

208  Another  reason  why  sucli  concomitance  cannot  lead  to  Inference  is  that  the 
meaning  of  the  affix  "  kvip  is  not  always  accompanied  by  that  of  the  root  "  cit ;"  ncr 
is  the  latter  always  accompanied  by  the  former,  inasmuch  as  the  affix  kvip  ui;iy  be 
added  to  any  root;  and  any  other  affixes  may  be  added  to  the  root  "  cit;"  there- 
fore there  being  no  invariable  concomitance  between  the  two,  the  most  necessary  ele- 
ment of  Inference  fails  ;  and  consequently  no  Inference  is  over  possible.  This  is  shown 
in  the  following  Karika. 
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be  no  ground  for  explaining  "  agnicit "  as  "  agnina  cinoti,"  since  it  would 
be  as  reasonable  to  explain  it  as  "  agnincinoti,"  etc. 

210.  Nor  is  it  proper  to  assume  the  presence  of  both  the  Base  and 
the  Affix  in  the  single  factor  (Base  or  Affix  left  after  the  elimination  of 
the  other  factor)  ;  because,  (rather  than  have  recourse  to  such  a  complex 
and  unreasonable  assumption)  it  would  be  very  much  better  (and  simpler) 
to  assume  the  presence  of  the  dual  potentiality  (in  the  single  factor). 

211.  Because  knowing  the  exact  extent  of  the  word  (be  it  either  in 
the  form  of  the  Base  alone,  or  in  that  of  the  Affix  alone) — how,  in  the 
first  place,  could  we,  in  the  absence  of  any  such  directions  laid  down  in 
grammatical  works,  assume  its  multiplicity  (i.e.,  the  fact  of  its  containing 
both  the  Base  and  the  Affix)?  and  then  the  potentiality  (of  the  two  factors 
thus  assumed  to  exist  in  a  single  factor,  which  latter  assumption  is  still 
more  difficult  to  make,  as  shown  in  the  last  Katika). 


212-213.  There  remains  the  case  of  "  Dadhyatra"  where  the  word 
(denotative  of  the  Dadhi)  is  not  like  the  one  originally  known  (to  be  de- 
notative of  it).  In  this  some  people  hold  that  the  word  (denotative  of  Dadhi, 
in  "Daclhyatra  ")  is  the  same  word  (as  originally  known  to  be  denotative  of 
it),  only  affected  by  the  immediate  sequence  of  a  vowel  (the  a  in  "  atra  ")  ; 
and  inasmuch  as  the  same  word  {"Dadhi")  is  recognised  (in  "Dadhy- 
atra"), the  meaning  too  as  cognised  (by  "Dadhi"  in  "  Dadhyatra  ")  is  the 
same  (as  that  cognised  in  "  Dadhi  ")  ;  the  only  difference  that  there  is,  is 
the  cognition  of  the  "i"  (of  "Dadhi")  as.  "ya"  (in  "  Dadhyatra  "),  which 
is  due  to  the  immediate  sequence  of  the  "  a  "  (in  "  atra  "). 

214.  Or,  the  explanation  of  this,  according  to  our  own  theory,  is 
that  even  though  (in  "  Dadhyatra  ")  we  have  "  ya," — yet  its  potentiality 

21"  Because  it  is  always  simpler  and  more  reasonable  to  assume  new  potentialities 
which  are  imperceptible  forces,  than  to  assume  new  objects,  which  are  always  percep- 
tible, and  as  such,  any  assumptions  of  such  as  are  not  to  be  perceived,  look  absurd  on 
their  very  face. 

211  We  know  exactly  how  far  the  root  "  Cit "  extends  ;  and  then  it  is  altogether  un- 
reasonable to  assume  that  it  contains  both  the  root  cit  and  the  affix  Jcvip ;  and  thus  it 
becomes  far  more  unreasonable  to  make  the  further  assumption  of  these  assumed  factors 
having  potentialities  of  their  own.  It  is  much  more  reasonable  to  assume  a  multiplicity 
of  potentialities;  because  as  a  matter  of  ordinary  experience,  many  words  actually  have 
various  meanings  based  upon  various  potentialities  ;  and  as  suoh  it  is  not  unreasonable 
to  assume  a  multiplicity  of  potentialities  in  the  root  and  "cit." 

212.213  For  the  difficulty  witli  regard  to  this,  see  Karika  178. 

214  The  word  in  "Daclhyatra"  is  actually  different  from  "Dadhi;"  still  the  mean- 
ing denoted  by  the  one  is  the  same  as  that  denoted  by  the  other;  because  the  Sutra 
4 '  Iko  yanaci  "  lays  down  that  when  '  i '  is  followed  by  '  a  '  &c.,  one  ought  to  pronounce 
'ya'  in  its  place;  and  this  means   that  the  meaning   of  such  a  word  ending  in  'ya 
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of  denoting  the  denotation  of  the  word  "  Dadhi,"  is  recognised,  in  accord- 
ance with  the  specific  definition  (of  '  ya'  as  laid  down  by  Panini  in  the  sutra 
"  Iko  yanaci  "). 

215.  And  further,  we  find  that  one  who  has  never  heard  the  word 
"  Dadhyatra,"  and  who  has  never  realised  the  definition  (laid  down  in  the 
sictra  "  Iko  yanaci")  does  not  comprehend  the  expression.  "  Dadhyatra" 
even  though  he  knows  the  meaning  of  the  word  "  Dadhi  "  (and  this  shows 
that  the  word  contained  in  "  Dadhyatra  "  is  not  identical  with  "  Dadhi  "). 

216.  And  the  fact  of  the  impossibility, — of  the  cognition  of  the  rela- 
tion (of  all  the  transformations  of  a  word,  "Dadhi"  f.i.,  with  the  single 
denotation  of  the  original  word  " Dadhi  ")  on  account  of  the  endlessness  (of 
the  number  of  transformations)  (as  urged  in  K.  179), — can  be  explained 
on  the  ground  that  it  would  not  be  very  difficult  to  cognise  such  a  relation, 
in  accordance  with  the  specific  definitions  (of  the  various  transformations, 
as  laid  down  in  Panini's  sutras),  or  with  the  explanations  (of  the  relations) 
supplied  by  (learned)  people  knowing  it  (the  relation)  fully  (i.e.,  in  all  its 
bearings). 

217.  Obj : — "But,  (in  the  case  of  'Dadhyatra')  we  have  no  definite 
cognition  as  to  the  extent  of  the  word  (signifying  the  curd) — as  to 
•whether  it  ends  in  a  vowel  ('i')  or  in  a  consonant  ('ya') ;  and  in  the  absence 
of  such  cognition  (of  the  word)  we  cannot  have  any  definite  idea  of  its 
significations." 

218.  To  this  we  reply  that  if  we  were  to  analyse  the  expression 
{^'Dadhyatra"  separating  the  word  signifying  the  curd),  the  word  (as 
euding  in  'ya')  would  become  incorrect  (inasmuch  as  there  is  no  such 
■word  as  " Dadhya")  ;  while,  so  long  as  its  form  ("Dadhya")  remains  in 
close  contact  (i.e.,  not  separated  from  the  following  word),  it  is  correct 
in  accordance  with  the  dictum  (of  Panini — viz:  "Iko  yanaci.") 

219.  And  hence  in  this  condition  (of  contact)  we  comprehend  the 
meaning  of  the  word  (signifying  the  curd),  even  though  its  limit  is  not 
ascertained.  And  hence,  even  when  the  words  are  not  separated,  they  are 
cognised  to  be  two  different  words,  on  account  of  the  difference  in  their 
significations  (distinctly  recognised,  one  apart  from  that  of  the  other). 

220.  Or,  as  a  matter  of  fact,  in  this  case,  we  do  recognise  the  limit  of 

(as  "  Dadhya")  is  the  same  as  that  of  the  word  ending  in  '  i '  (when  the  •  ya '  is  such  as 
is  pronounced  in  the  place  of  '  i  '  followed  by  'a'). 

2H  The  sense  of  this  objection  is  that  if  the  word  (signifying  the  cnrd)  as  con- 
tained in  "Dadhyatra"  be  held  to  be  other  than  the  original  word  "Dadhi,"  then  it 
would  be  impossible  to  realise  the  form  of  snch  a  word ;  and  hence  it  conld  not  have 
any  meaning;  because  unless  the  exact  form  of  the  word  is  cognised,  its  meaning  can- 
not be  comprehended. 

8X0  in    ••Dadhyatra"   it    is    always   cognised    that   the  former  word    ends    in  a 
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the  word,  knowing  it  to  end  in  the  cousonant  ("ya") ;  but  we  are  unable  td 
mention  it  (separately)  (because  in  that  case  it  would  become  incorrect). 
(It  is  so)  since  it  is  that  (word  ending  in  "ya")  alone  which  is  always 
comprehensible  (in  analysis)  only  as  the  word  "Dadhi" — as  in  the  case  of 
a  "  Nityasamasa." 

221.  The  above  (explanation  of  the  case  of  "Dadhyatra")  supplies 
the  answer  to  thej  (objections  with  regard  to  the)  words  "  Raja  "  and 
"Rajna"  &c,  (as  urged  in  K.  169).  Because  (in  "Rajna,"  as  in  "Da- 
dhyatra") a  certain  part  (that  part  which  signifies  the  King  apart 
from  instrumentality)  is  similar  to,  and  synonymous  with,  the  other  word 
("Raja"),  though  the  two  are  different  words  altogether  (like  " Badhi  "  and 
"Dadhya"). 

222-223.  The  fact  of  the  non-cognition  of  the  meaning  of  the  word 
"Brahmana,"  in  the  word  " Brahmana-vastra"  (which  is  the  technical 
name  of  a  certain  kind  of  cloth),  is  explained  on  the  ground  of  the  latter 
word  being  an  altogether  new  word,  and  as  such,  having  a  limit  alto- 
gether different  (from  that  of  the  word  "Brahmana").  For,  who  is  there 
that  does  not  admit  the  fact  of  the  general  being  set  aside  by  the  particular  ? 
And  hence,  the  word  "Brahmana"  beiug  the  general  word,  is  neglected 
when  appearing  in  a  word  which  has  another  limit  (i.e.,  in  the  word 
"Brahmana-vastra"  which  ends  in  '  Vastra,'  and  restricts  the  meaning  of 
the  word  "Brahmana,"  signifying  as  it  does,  a  particular  kind  of  cloth). 

22-i.     "When,  however,  the  word    "Brahmana"   is  pronounced  as    a 

consonant ;  and  thus  as  we  have  a  cognition  of  such  a  word  distinct  from  the  other  word, 
the  cognition  of  the  different  significations  of  the  two  words  follows.  The  fact  of  one 
being  unable  to  separate  the  words  in  so  many  words  cannot  bar  oar  cognition  of  their 
different  significations.  As  for  instance  in  a  "Nityasamasa"  ("  Kumbhakdra  "  f.i.) 
the  fact  of  our  being  unable  to  mention  the  two  words  ("Kumbha"  and  "Kara") 
separately,  does  not  stop  the  distinct  comprehension  of  the  meanings  of  the  two  words. 
And  agaiu,  just  as  the  word  "  Kumbhakdra"  is  always  analysed  as  "  Kiunbham  Karoti," 
when  the  Kaioti  in  the  analysis  is  another  word  than  the  Kara  in  the  compound,  though 
the  two  are  synonymous  and  in  analysis,  the  "  Kara  "  must  always  be  comprehensible  aa 
"Karoti"), — so  exactly  in  the  same  manner  "Dadhyatra"  is  always  analysable  into 
"Dadhi"  and  "  atra"  where  "  Dadhi"  is  a  word  other  than  "Dadhya,"  though  the 
two  are  synonymous,  aud  the  word  " Dxihya"  must  be  comprehended,  in  analysis  as 
"  Dadhi." 

222-23  The  sense  of  this  is  that  the  word  "  Brahmana-vastra"  has  no  connection 
with  the  word  "Brahmana;"  and  as  such  it  is  only  proper  that  the  meaning  of  the 
latter  should  not  be  cognised  in  connection  with  the  former ;  and  hence  this  want  of 
cognition  cannot  affect  the  partite  character  of  words,  &c.  Because  the  word  "  Brah- 
mana-vastra "  is  an  altogether  different  word  having  an  altogether  different  significa- 
tion. 

ZH  \yhen  the  word  '  Devdatta '  is  pronounced  as  a  whole,  as  a  name,  people  do  not 
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distinct  word,  apart  (from  the  word  " BraJimana-vastra),  then,  who  cau 
deny  (or  neglect)  its  own  specific  meaning, — as  in  the  case  of  the^  words 
"Devadatta"  and  the  like  ? 

225.  Similarly,  in  the  case  of  the  word  "  aqvakarna"  since  the  whole 
is  known  to  be  an  independent  word,  having  an  independent  signification 
of  its  own,  in  the  shape  of  a  particular  plant, — the  meanings  of  its  parts 
("agva"  and  "karna")  are  completely  neglected. 

226.  Though  the  parts  (of  the  word  "  agvakarna)  have  their  signifi- 
cations sometimes  neglected,  on  account  of  the  compound  appearing  in  a 
context  which  allows  only  of  the  distinct  signification  of  the  whole  (as  one 
independent  word), — yet  at  times,  even  as  members  of  a  compound,  as  well 
as  separate  words,  their  own  specific  meanings  are  distinctly  comprehended. 

227.  As  for  the  words  "go"  (cow),  "  pukla"  (white)  and  the  like,  we 
never  find  their  specific  significations  neglected, — whether  they  appear  in 
compounds  or  singly  by  themselves ;  and  as  such,  where  could  they  be  said 
to  be  meaningless  ? 

228.  And  inasmuch  as  the  meaning  of  a  sentence  is  always  compi'e- 
hended  in  accordance  with  the  meaning  of  the  words  (composing  the  Sen- 
tence),— the  fact  of  the  sentence  having  a  qualified  (particular)  signification 
cannot  point  to  the  fact  of  the  sentence  being  independent  (of  the  words). 

229.  For  us,  even  in  the  signification  of  the  sentence,  the  words 
(composing  it)  do  not  lose  their  significance  (potentiality)  ;  and  it  is  only 

mindthe  significations  of  the  words  "Deva"  and  "Datta."  When,  however  the  word 
"Deva"  is  pronounced  apart,  one  cognises  its  own  particular  signification.  What  leads 
to  the  neglect  of  the  meaning  of  the  word—"  Brahmana  "  in  "  Brahmana-vastra  "  is  only 
the  presence  of  another  limit  (Vastra)— when  this  presence  is  removed,  the  cognition 
of  the  meaning  of  the  word  "  Brahmana"  is  clear  and  unavoidable. 

826  When  the  word  "  Acvakarna  "  occurs  in  a  context  where  plants  are  enumerated, 
there  can  be  no  cognition  of  the  meanings  of  "Acva"  and  "Karna."  But  when  a 
rider  says  "  Bring  tl\e  Acva  "  we  comprehend  the  meaning  of  '  Acva'  as  a  horse  ;  simi- 
larly when  one  says  "  pierce  the  Karna,"  this  word  is  comprehended  as  denoting  the  ear ; 
and  also  in  a  compound  such  as  in  the  chapter  on  '  Acvamedha' — it  is  said  "acvakarnam 
sammarshti"  where  we  cannot  but  comprehend  the  sentence  as  signifying  "  washes  the 
ear  of  the  horse." 

887  Thus  all  words  must  be  admitted  to  have  distinct  significations  of  their  own. 

228  Since  the  sentence  only  signifies  the  connection  of  the  meanings  signified  by  the 
words  composing  it ;  therefore  it  can  have  no  significance  apart  from  the  words ;  and  as 
such  it  cannot  be  an  entity  apart  from,  and  independent  of,  the  component  words. 
(Note  that  the  author  of  the  Vartika  is  an  "  Abhihitanvayavadi"  as  contrasted  with 
Prabhakara  who  is  an  "  Anvitabhidhanavadi.") 

229  This  anticipates  the  objection  that  if  the  meaning  of  the  sentence  be  derived 
from  the  moaning  of  the  sentence,  then  this  latter  loses  all  direct  significance.  The  senso 
of  the  reply  is  that  the  signification  of  the  sentence  is  not  entirely  dovoid  of  the  poten- 
tiality of  the  words.     Aud  though  the  expression  of  tho  individual  meanings  of  words 
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because  the  direct  function  of  the  words  ends  in  the  signification  of  tbeir 
own  individual  denotations,  that  we  hold  the  meaning  of  the  sentence 
to  be  deduced  from  the  meanings  of  the  ivords  (and  not  from  the  words 
directly). 

230.  Even  if  the  signification  of  the  sentence  be  not  directly  Verbal, 
yet  the  significations  of  the  words  cannot  but  be  directly  Verbal.  Because 
in  the  case  of  these  (latter)  there  is  no  possibility  of  any  intervening 
agency  between  the  word  itself  and  its  meaning, — as  there  is  in  the  case  of 
the  signification  of  the  sentence  (between  which  and  the  words,  the  agency 
of  the  meanings  of  the  words  intervenes). 

231.  And  these  (words  through  their  meanings)  (as  composing  a  sen- 
tence) signify  a  connected  meaning,  (which  comes  to  be  recognised  as  the 
meaning  of  the  sentence)  and  which  is  necessarily  concomitant  with 
them;  inasmuch  as  the  existence  of  a  generic  entity  (the  meauing  of  tho 
word,  which  denotes  only  a  generic  'class')  is  not  possible  without  particu- 
lar entities  (the  generic  denotations  of  the  individual  words,  as  qualified 
and  specified  by  the  connection  of  one  another). 

232.  Nor  can  the  mere  presence  of  such  concomitance  make  the  cog- 
nition (of  the  meaning  of  the  sentence  from  that  of  the  words)  an  inferen- 
tial one.  Because  inasmuch  as  the  meanings  of  the  words  would  form 
part  of  the  conclusion,  they  could  never  constitute  the  inferential  indi- 
cative. 

233.  The  meaning  of  the  sentence  is  always  cognised  as  colored  by 

happena  to  interveue  between  the  word  and  the  meaning  of  the  sentence, — yet  this  ia 
only  because  the  words  themselves  can  improperly  express  their  own  meanings ;  and 
since  the  expression  of  these  alone  (unconnected  among  themselves)  cannot  serve  any 
purpose  in  the  sentence,  we  deduce  from  these  the  meaning  of  the  sentence,  which  is 
thus  due  to  words  alone ;  and  as  such  is  as  directly  Verbal  as  anything  can  be. 

23L  This  is  in  reply  to  the  objection  urged  above  (in  K.  4.)  that  the  words  cannot 
signify  the  meauing  of  the  sentence,  because  the  words  signify  something  different 
from  the  meaning  of  the  sentence.  The  .sense  of  the  reply  is  that  the  meaning  of  the 
sentence  is  nothing  more  than  the  relation  subsisting  between  the  meanings  of  the 
words  composing  it.  And  as  the  generic  denotation  of  each  word  is  only  specified  by 
its  relation  with  another  word,  the  meaning  of  the  sentence  is  nothing  more  than 
the  specified  forms  of  tlie  denotations  of  the  words.  And  as  the  specified  form  is 
necessarily  concomitant  with  the  generic  forms,  the  common  fact  of  invariable  concomi- 
tance points  to  the  agency  of  the  words  in  the  signification  of  sentences. 

28*  The  conclusion  sought  to  be  proved  is  that  the  meaning  of  the  sentence  is  the 
meaning  of  the  words  specified  by  their  mutual  connection  (which  connection  consti- 
tutes the  meaning  of  the  seutence).  And  in  order  to  prove  this,  by  Inference,  if  the 
premiss  be  'because  this  connection  is  concomitant  with  the  meaning  of  words,' — then 
the  premiss  becomes  a  part  of  the  conclusion.  And  since  this  is  so,  the  cognition  cannot 
be  said  to  be  an  inferential  one. 

838  This  means  that  in  an  Inference  the  major  term  ("Fiery  ")  is  something  entirely 
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(i.e.,  in  the  shape  of)  the  meaning  of  the  words  (connected  together) ;  and 
these  latter  (meanings  of  words)  do  not  signify  the  former  (the  meaning  of 
the  sentence)  independently  of  themselves; — as  the  smoke  signifies  the 
presence  of  fire  (which  is  totally  different  from  the  smoke  itself). 

234-235.  Nor  is  it  possible  for  these  (the  meanings  of  words)  to  qua- 
lify the  meaning  of  the  sentence  (as  the  Fire  qualifies  the  particular  place, 
mountain) ;  because,  the  latter  is  not  cognised  previously  to  the  cognition 
of  the  former,  as  the  place  (mountain,)  f.i.  is  (previously  to,  and  apart 
from  the  Fire).  Because,  as  a  matter  of  fact,  we  obtain  the  cognition  of 
the  meaning  of  the  Sentence,  which  is  iu  itself  non-existent  (as  an 
independent  entity  by  itself),  from  (the  meanings  of  words  only)  ;  or  else, 
how  could  it  (the  meaning  of  the  sentence), — consisting,  as  it  does,  of  the 
relations  of  nouns  and  verbs,  &c, — be  cognised  previously  (to  the  cogni- 
tion of  the  meanings  of  the  component  words)  ? 

236.  So  long  as  the  object  (the  meaning  of  the  sentence)  itself  is  not 
cognised,  it  is  not  possible  to  have  any  idea  of  its  qualification;  and  pre- 
viously (to  the  cognition  of  the  meanings  of  the  words)  there  is  no  means  of 
comprehending  the  meaning  of  the  sentence.  (Therefore  the  meaning  of 
the  words  can  never  be  cognised  to  be  the  qualification  of  the  meaning  of 
the  sentence). 

237.  And  if  (the  meaning  of  the  words  be  at  all  cognised  to  be 
the  qualifications  (of  the  meaning  of  the  sentence),  after  this  meaning  of 
the  sentence  has  been  duly  comprehended,-— then,  the  meaning  (of  the 
sentence)  having  already  been  known,  what  would  be  left  (unknown)  to 
be  known  (by  Inference)  ? 

238.  Even  invariable  concomitance  of  the  meaning  of  words,  the 
meanings  of  sentences  do  not  stand  in  need  of.  (That  is  to  say,  in  bring- 
ing about  a  cognition  of  the  meaning  of  the  sentence,  the  meaning  of  words 
do  not  require  invariable  concomitance).  Nor  is  this  (invariable  concomi- 
tance) easily  cognisable,  with  regard  to  all  the  words  at  one  and  the  same 

distinct  from  the  middle  term  (smoke)  ;  while  in  the  present  case  the  meaning  of  the 
sentence  is  not  so  different  from  the  meanings  of  the  words.  This  shows  that  the  minor 
premiss  of  the  syllogism  would  not  be  possible. 

284.285  The  mountain  is  known  previously,  and  apart  from,  the  Fire :  hence  the 
latter  is  latterly  cognised  as  existing  in,  and  as  such  qualifying  the  mountain.  In  the 
case  in  question,  however,  the  meaning  of  the  sentence  is  never  known,  either  previous- 
ly to,  or  apart  from,  the  meanings  of  the  words  composing  it;  hence  it  can  never  be 
qualified  by  them. 

881  The  Inference  is  sought  to  bring  about  the  meaning  of  the  sentence;  but  no 
premisses  are  possible  until  the  meaning  of  the  sentence  has  been  duly  cognised  ;  conse- 
quently the  meaning  of  the  sentence  can  never  be  said  to  be  cognised  by  Inference. 

888  The  words  are  not  heard  simultaneously ;  hence  there  can  never  be  the  cogni- 
tion and  the  concomitance  of  all  these :  simply  because  they  are  never  conoomitant. 

67 
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time,  inasmuch  as  (at  any  time  during  the  utterance  of  the  sentence)  some 
words  have  already  gone  before,  some  are  yet  to  come,  and  some  are  yet 
hidden. 

239.  Nor  is  it  possible  to  infer  the  meaning  of  one  sentence  from  the 
relation  (concomitance)  of  the  meanings  of  the  words  (composing  that 
sentence)  with  the  meaning  of  another  sentence, — because  the  meanings 
of  words  are  differeut  (in  the  two  sentences).  Or,  if  these  (meanings  of 
words)  were  exactly  the  same,  the  sentences  could  never  be  cognised  as 
different  {i.e.,  the  words  and  their  meanings  being  the  same,  the  sentences 
would  be  identical;  and  the  difficulty  of  a  proper  and  timely  cognition  of 
invariable  concomitance  would  remain  the  same). 

240.  If  it  be  held  that  we  are  cognisant  of  the  relation  (concomi- 
tance) of  words  in  general  with  sentences  in  general  (and  this  concomitance 
would  lead  to  the  inference  of  the  meaning  of  the  sentence), —  then  (we 
reply  that),  in  that  case  there  would  be  no  cognition  of  the  meaning  of  any 
particular  sentence;  and  all  the  cognition  that  we  have,  of  the  meanings 
of  sentences,  refers  to  particulars  (and  not  to  generalities)  (and  as  such  it 
could  never  be  brought  about  by  any  Inference  based  upon  the  relation 
of  generalities,  as  held  above). 

241.  It  has  been  proved  above  that,  even  in  the  absence  of  any  cog- 
nition of  relations,  we  have  the  validity  of  the  means  of  cognition  (as  in 
the  case  of  Apparent  Inconsistency,  &c,  where  we  have  no  cognition  of  any 
relations).  And,  as  for  a  comprehension  (of  the  meaning  of  the  sentence), 
it  is  explicitly  known  to  all  men. 

24.2.  For,  even  when  the  meanings  of  the  words  (i.e.,  the  objects  de- 
noted by  them)  have  been  cognised  elsewhere,  (i.e.,  in  places  other  than 
the  one  talked  of), — as  in  the  case  of  the  description  of  events  in 
remote  countries, — if  the  assertion  comes  from  a  trustworthy  source,  our 
comprehension  (of  the  meaning  of  the  sentence)  is  not  in  any  way  retarded. 

243.  If  it  be  urged  that,  "  this  would  be  a  case  of  inference  from  the  fact 
of  non-contradiction  of  trustworthy  assertion  (as  the  premiss)" — (we  reply 
that)  such  a  premiss  would  only  establish  the  certainty  (of  the  truthfulness 

SS9  This  is  in  reply  to  the  objection  that  concomitance  may  he  recognised  by  the 
sentence,  and  may  serve  as  the  ground  of  inference  of  the  meaning  of  another  sentence. 

841  The  sense  of  the  second  half  is  that,  even  in  the  case  of  Inference  the  validity  of 
the  conclusion  is  not  based  upon  any  cognition  of  relations  ;  since  a  conclusion  is  valid 
only  as  not  denied  by  any  contradictory  fact  known  to  be  true ;  and  this  non-contra- 
diction of  a  well-recognised  fact  is  also  common  to  the  case  of  the  comprehension  of  the 
meaning  of  a  sentence,  when  too  we  have  a  comprehension  which  is  not  opposed  to  any 
well-established  fact;  and  hence  the  comprehension  of  the  meanings  of  sentences,  na 
cognised  by  all  people,  cannot  but  be  valid, — even  in  the  absence  of  any  cognition  of 
the  relation  of  concomitance  among  the  words  or  their  meanings  (as  held  by  us). 
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of  the  assertion)  and,  as  for  the  appearance  of  the  comprehension  itself,  it 
could  never  be  brought  about  by  the  aforesaid  premiss. 

244.  And  the  truthfulness  of  the  assertion,  as  ascertained  by  the 
fact  of  its  coming  from  a  trustworthy  source,  is  one  thing;  while  the 
meaning  of  the  sentence  is  quite  another  thing,  comprehended  long  before 
the  former  (i.e.,  truthfulness,  which  is  ascertained  long  after  the  compre- 
hension of  the  meaning  of  the  sentence,  when  a  doubt  has  arisen  as  to  the 
truthfulness  or  otherwise  of  the  assertion  contained  in  the  sentence). 

245.  And,  as  such,  even  if  you  have  an  inference  of  truthfulness  from 
the  fact  of  the  assertion  coming  from  a  trustworthy  source, — how  could  the 
Inference  apply  to  the  comprehension  of  the  meaning  of  the  sentence 
(which  has  been  shown  to  be  a  totally  different  thing)  ? 

246.  The  appearance  (or  production)  of  the  comprehension  (of  the 
meaning  of  the  sentence),  on  the  hearing  (of  the  sentence),  is  equal, — 
whether  the  assertion  come  from  a  trustworthy  source  or  otherwise. 
And  the  three  factors  of  Inference  cannot  be  of  any  use  with  regard  to  any- 
thing further  than  the  appearance  (of  cognition;  inasmuch  as  all  the  Infer- 
ence, we  have,  is  in  the  shape  of  a  cognition  produced  by  the  premiss). 


247.  Now  we  proceed  to  explain  how,  for  the  purpose  of  the  ascertain- 
ment of  the  validity  of  "  Verbal  Testimony," — we  obtain  a  comprehension 
of  the  previously-un perceived  meaning  of  the  sentence,  from  the  meaning 
of  the  words  (composing  the  sentence). 

248-250.  (In  a  sentence,  "  svargakamo  'yajeta,"  f,i.)  the  word  signi- 
fying the  Bhavana  reminds  us  (gives  us  an  idea)  of  the  Bhavana,  just  as 
in  ordinary  parlance.  And,  through  positive  and  negative  concomitance, 
some  people  hold  that  this  (Bhavana  is  the  denotation  of  the  affix)  in 
"  yajeta  "  ;  others  hold  it  to  be  the  denotation  of  the  verbal  root  ("  yaji  ") 
as  aided  by  the  proximity  of  tlie  affix  ;  others  again  hold  it  to  be  the  denota- 
tion of  both  (root  and  affix)  together,  inasmuch  as  it  is  by  means  of  both 
together  that  we  comprehend  the  Bhavana  ;  and  because,  just  as  we  have 
no  comprehension  of  the  Bhavana  by  means  of  the  words  "  Paka,"  etc.,  so 

2*4  Since  the  two  are  totally  different  the  Inference  of  truthfulness  cannot  mean 
the  Inference  of  the  meaning  of  the  sentence. 

848  And  as  snoh,  inasmuch  as  the  appearance  of  the  cognition  of  the  meaning  of 
the  sentence  has  been  shown  to  be  brought  about  by  means  other  than  Inference— i.e., 
by  the  meanings  of  words,  this  cognition  cannot  in  any  way  be  benefitted  by  Inference, 

848.260  "  Very  little  use  " — all  that  we  want  is  the  signification  of  the  Bhavana, 
without  which  the  meaning  of  the  sentence  cannot  be  complete.  And  it  does  not 
matter  whether  this  Bhavana  be  signified  by  one  factor  of  the  word  or  by  both;  so 
long  as  we  have  the  signification  of  the  Bhavana  it  does  not  matter  whence  we  get  at  it. 
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too,  we  have  none  by  the  verbal  affix  in  "  pacati,"  etc.  But,  as  a  matter 
of  fact,  since  it  is  very  little  use  to  differentiate  (as  to  which  special  factor 
signifies  the  Bhavana),  we  may  hold  whatever  we  like  with  regard  to  the 
(signification  of  the  Bhavana  by  the)  words  "pacati,"  etc.,  (be  it  either  by 
the  root  alone  or  by  the  affix  alone,  or  by  the  two  together). 

251-252.  And  inasmuch  as  this  (Bhavana)  only  signifies  the  End,  the 
Means  and  the  Process,  in  general,— it  stands  in  need  of  a  particularisation 
(of  these  generic  entities),  which  can  be  got  at  by  means  of  other  words 
("  svarga,"  f.i.).  And,  on  the  other  hand,  the  svarga  (Heaven),  having 
been  cognised  (by  means  of  the  word  "  kamah  "  =  desiring)  as  the  object  (of 
desire)  stands  in  need  of  the  Bhavana  (for  its  accomplishment).  Hence, 
on  the  ground  of  proximity  of  the  affix  in  "  yajeta  "  as  signifying  the 
Bhavana,  and  the  word  "svarga"  as  signifying  the  end  or  object  and 
capability  (based  upon  mutual  requirement,  as  shown  above),  we  conclude 
that  there  is  a  certain  relation  between  the  two. 

253.  Having  its  relation  (with  the  end )  thus  ascertained,  the  Bhavana 
further  requires  the  means  (by  which  to  attain  that  end).  And,  as  a 
matter  of  fact,  there  can  be  no  such  action  (or  performance)  as  has  not  its 
means  such  as  is  denoted  by  the  Verbal  root. 

254.  And  the  denotation  of  the  root,  in  the  shape  of  the  "  yaga  "  or 
sacrifice— even  though  not  ending  in  the  Instrumental  affix,  yet,  being  in 
contact  with  the  Bhavana— stands  in  need  of  an  end  (for  which  it  would 
be  the  means). 

255.  And  on  the  ground  of  extreme  proximity  between  the  root  yaji, 
in  "yajeta  "  as  signifying  the  sacrifice  as  the  means,  and  the  word  «  svarga  " 
as  signifying  the  Heaven  as  the  end,  we  conclude  that  there  is  a  connec- 
tion between  these  two.  And  in  order  to  show  this  clearly  the  aforesaid 
sentence  is  explained  as  "  yagena  svaryam  bhavayet "  (clearly  pointing 
out  the  fact  of  the  «  yaga  "  being  the  means,  by  means  of  the  Instru- 
mental  ending). 

256.  ( This  explanation  is  not  improper,  since)  just  as  the  word  "  aupa- 
gram"  is  explained  as  "  the  child  of  Upagu  »  (Upagoh  apatyam)  where  the 
genitive  is  not  present  in  connection  with  the  word  "  Upagu"  in  the  ori- 
ginal word  (but  is  added  in  order  to  clearly  point  out  the  relation  between 
Upagu  and  the  child),  (so  in  the  present  case  also). 

257.  As  a  matter  of  fact,  the  character  of  being  the  means  is  not 
imparted  by  the  instrumental  alone  ;  inasmuch  as  even  if  such  character 
be  denoted  by  other  means,  such  denotation  cannot  be,  in  any  way, 
contradicted  (and  set  aside)  by  it  (the  Instrumental). 

258.     Even  though  the  Root  is  recognised  as  signifying  the  means,  yet 
863     There  can  be  no  Bhavana  whose  means  is  not  denoted  by  the  Root. 
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it  cannot  have  the  Instrumental  ending,  because  it  is  not  a  noun,  as  the 
word  "  yfiga  "  is. 

259.  Therefore  the  instrumentality  of  the  root  "  yaji,"  which  is  com- 
prehended through  the  (expressive )  potentiality  of  words,  is  explained  by 
means  of  the  word  "  yagena"  inasmuch  as  the  root  could  not  be  used 
alone  by  itself  (to  show  its  instrumental  character). 

260-261.  Similarly,  standing  in  need  of  tlie  manner  (of  its  fulfilment) 
the  Bhavana  refers  only  to  the  Process.  And  the  Process  too,  standing  in 
need  of  something  to  be  fulfilled,  is  restricted  (related  to  the  particular 
Bhavana),  through  capability  and  proximity,  on  the  ground  of  the  impossi- 
bility of  any  other  explanation  (of  the  character  of  the  Process  and  the 
Bhavana,  and  the  relation  between  these).  And  the  Process  is  such  as 
may  be  obtained  from  the  same  sentence  (as  in  which  the  Bhavana 
appears)  or  from  other  sentences. 

262.  (And  there  is  no  incongruity  in  this,  because)  just  as  the  Base 
and  the  affix  stand  in  need  of  one  another,  and  just  as  one  word  stands  in 
need  of  another  word, — so,  in  the  same  manner,  would  a  sentence  stand  in 
need  of  another  sentence. 

263.  Without  a  process,  the  means  do  not  accomplish  any  results. 
Otherwise  (i.e.,  if  the  Bhavana  of  the  Jyotishtoma  and  the  means,  in  the 
shape  of  the  particular  sacrifice  did  not  require  a  statement  of  the  process, 
then)  the  declaration  of  the  minor  sacrifices  the  'Prayaja'  and  the  rest 
(which  make  up  the  Jyotishtoma  sacrifice)  would  be  fruitless. 

264.  Because,  rather  than  make  these  minor  sacriGces  have  any  other 
use,  it  is  far  better  to  make  their  use  lie  in  the  help  that  they  impart  to  the 
means  of  the  Bhavana  of  a  certain  defiuite  result, — inasmuch  as  the  means 
stand  in  need  of  such  help,  and  the  proximity  (of  the  declaration  of  the 
Prayajas  to  the  Jyotishtoma)  leads  to  the  same  conclusion  (that  the 
Prayajas  constitute  the  process  whereby  the  'Jyotishtoma'  is  to  be  per- 
formed). 

265.  The  three  factors  (Means,  Process,  and  Result)  mentioned  in 
connection  with  the  same  Bhavana,  subsequently,  come  to  stand,  with  re- 
gard to  one  another,  in  the  relation  of  mutual  auxiliaries  (the  one  fulfill- 
ing the  requirements  of  the  other  and  so  on,  amongst  all  the  three). 

266.  The  Bhavana  requires  (to  know)  the  means  that  would  bring 
about  its  result,  and  also  what  (process)  would  help  the  Means, — thus  re- 
quiring all  the  three  factors  intertwined  with  one  another. 

260.261  For  the  Process  it  is  not  absolutely  necessary  to  be  mentioned  in  the  same 
sentence  with  the  Bhavana,  &c. 

8"2  it  canuot  be  said  that  the  Bhavana  appearing  in  one  sentence  could  not  stand 
in  need  of  the  Process  mentioned  in  another  sentence. 
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267.  Similarly  in  the  case  of  such  sentences  as  "biingthe  white 
cow,"  there  is  mutual  requirement  based  upon  inseparability.  And  the 
mutual  relation  (between  the  class  "cow"  and  the  property  "white")  is 
due  to  the  fact  of  their  being  connected  with  the  same  action  (of  bring- 
ing). 

268.  And  the  fact  of  the  property  qualifying  the  class  is  based  upon 
the  individual  object  (white  cow)  ;  as  the  one  (class)  inheres  in  the  object 
which  is  qualified  by  another  (the  property  of  xvhiteness),  with  reference  to 
the  same  action  (of  bringing). 

269.  And  the  fact  of  both  inhering  in  the  same  object  as  their  sub- 
strate, is  due  to  the  fact  of  their  being  taken  up  by  an  action,  which  does 
not  stand  in  need  of  any  other  object.  And,  as  such,  there  is  no  mutual 
interdependence  (between  the  fact  of  both  having  the  same  substrate  and 
that  of  one  being  the  qualification  of  another). 

270.  And  the  mutual  effect  produced  by  one  upon  the  other  (on  ac- 
count of  their  inhering  in  the  same  substrate)  is  naturally  of  help  (in  ascer- 
taining their  relation).  And  as  for  the  exclueion  of  the  cows  of  other 
colours,  this  indirectly  follows  (from  the  relation  ascertained,  for  the  time 
being,  as  subsisting  between  whiteness  and  coiv).  And  hence  (it  must  be 
admitted  that)  there  is  no  discrepancy  in  the  relation  (among  Nouns  and 
Verbs,  &c,  as  appeai-ing  in  a  sentence). 

271.  Though  the  noun  "cow"  and  the  adjective  'ivhite'  by  them- 
selves separately,  having  unlimited  general  applications,  render  many  sen- 
tences possible,  yet  on  account  of  their  mutual  exclusions  (when  appearing 
in  the  same  sentence)  we  have  the  idea  of  that  single  sentence. 

281  "Inseparability  " — i.e.,  the  class  "  Cow"  denoted  by  the  word  "Cow"  stands  in 
need  of  a  specification,  inasmuch  as  the  action  of  "bringing"  is  inseparable  from  indi- 
vidual cows  (on  account  of  the  impossibility  of  its  belonging  to  the  class);  and  the 
property  "  white"  supplies  this  need.  Similarly,  the  property  "  white  "  stands  in  need 
of  something  to  which  it  would  belong,  inasmuch  as  the  property  could  have  no  existence 
separately  from  a  certain  class  of  individuals;  and  this  need  is  supplied  by  the  word 
'  *  cow."  Thus,  just  as  in  Vedic  sentences,  so  in  ordinary  sentences,  the  connection  among 
the  various  words  (composing  the  sentence)  is  due  to  mutual  requirement,  the  class 
wanting  the  property  and  the  property  wanting  the  class  for  its  substrate. 

2«9  This  refers  to  the  objection  that  the  relation  of  the  qualifier  and  qualified  may 
be  due  to  their  inhering  in  the  same  substrate.  But  whence  this  inherence  ?  If  it  be 
said  to  be  due  to  the  aforesaid  relation  then  there  is  mutual  interdependence. 

810  "  Exclusion" — This  is  in  reply  to  the  objection  urged  in  K.  37. 

811  In  the  senteuce  "bring  the  white  cow,"  the  word  "bring"  denotes  the  class 
"  bringing,"  and  indicates  individual  bringings,  belonging  commonly  to  all  cows — black 
red,  &c.  The  word  "cow"  too  (ending  in  the  accusative,  denotes  accusatives  in  general 
andas  such  indicates  any  action  in  general  of  which  it  would  be  the  object).  So  also  the 
word  "white"  iu  the  accusative.     But  when  all  these  words  are  taken  together,  and 
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272.  Therefore  even  though  this  (cognition  of  a  single  sentence)  is 
not  a  case  of  Inference  based  upon  positive  and  negative  concomitance, — 
jet  the  fact  of  the  sentence  having  only  one  meaning  exclusively  (which 
would  have  been  the  sole  result  of  the  Inference)  is  got  at  by  other  means 
(i.e.,  by  the  close  proximity  of  the  words). 

273.  Injunctions  as  well  as  Prohibitions  function  properly  when  they 
have  got  at  the  fully-equipped  Bhavana  (i.e.,  a  Bhavana  endowed  with  all 
its  three  factors),  as  signified  by  a  conglomeration  of  words  (composing- the 
sentence)  and  of  sentences  (such  as  serve  to  lay  down  the  processes  help- 
ing its  means). 

274.  Though  the  Injunction  refers  properly  to  the  Bhavana  untouch- 
ed by  anything  else,  yet,  on  account  of  sheer  incapability  (of  pointing  to  a 
Bhavana  entirely  by  itself,  without  any  of  its  factors),  it  does  not 
end  in  that  (Bhavana)  alone  (but  also  points  to  its  other  factoids,  inasmuch 
as  there  can  be  no  idea  of  the  Bhavana  without  that  of  its  factors  also 
cropping  up  at  the  same  time). 

275.  The  Injunctions  serve  to  urge  persons  towards  certain  actions 
to  be  performed;  and  people  do  not  perform  the  Bhavana,  alone,  apart 
from  its  factors. 

276.  Therefore,  even  though  the  Injunction  has  its  function  and 
form  well  started,  yet  it  continues  to  stand  in  need  of  something  until  the 
Bhavana  reaches  its  full  capacity  and  has  no  requirements  (i.e.,  when  it 
has  been  fully  equipped  with  all  its  factors,  and  as  such  has  no  require- 
ments unfulfilled). 

forming  one  sentence,  the  action  of  bringing  signified  by  the  root  comes  to  be  cognised 
as  the  same  which  is  signified  by  the  accusative  "cow,"  as  also  the  word  "white.'' 
Thus  all  words  come  to  indicate  a  single  particular  case;  and  the  action  becomes  ex- 
cluded from  classes  and  properties  other  than  the  "cow"  and  "white;"  and  the  class 
"cow"  too  comes  to  be  excluded  from  other  actions  and  properties;  and  the  property 
"whiteness"  becomes  excluded  from  other  classes  and  actions;  and  this  brings  ns 
to  the  cognition  of  the  one  sentence,  "  Bring  the  white  cow." 

212  The  previous  K.  having  set  aside  the  objection  urged  in  K.  101-102,  the  present 
Karika  meets  the  objection  urged  in  the  first  half  of  K.  4. 

218  And  since  an  Injunction  stands  in  need  of  all  the  factors  of  the  Bhavana,  it 
cannot  be  said  that  the  Injunction  refers  to  the  Bhavana  alone,  and  not  to  its  means— 
the  sacrifice,  &c. 

21fc  This  explains  the  "  incapability."  It  is  only  when  the  Bhavana  is  realised  in 
all  its  parts — i.e.,  when  people  come  to  know  that  such  and  such  a  result  will  be 
attained  by  such  and  such  means  as  aided  by  such  and  such  a  process, — that  we  come  to 
know  all  its  factors. 

2^8  Though  the  Injunction  begins  with  referring  to  the  Bhavana  pure  and  simple, 
yet  it  has  not  its  function  fully  complete,  until  the  Bhavana  has  appeared  with  all  its 
factors. 
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277.  Even  in  the  case  of  Verbal  prefixes  and  Nipatas,— though  they  are 
always  used  with  other  words  (Verbs,  &c.)  (and  never  by  themselves;  and 
as  such  appear  to  have  no  independent  significations  of  their  own),  yet — 
these  must  be  admitted  to  have  a  certain  meaning  (of  their  own),  like 
the  different  members  of  a  compound,  on  the  ground  that  a  certain 
meaning  is  cognised  only  when  these  prefixes  are  present,  and  not  other- 
wise—  (as  explained  above  with  regard  to  Nityasamasa,  &c). 

278.  It  is  no  use  discussing  as  to  whether  these  (Verbal  Prefixes,  &c.) 
are  themselves  distinctly  denotative,  or  only  serve  to  manifest  a  certain 
shade  of  the  signification  of  the  root.  Because  all  that  we  mean  is  that 
they  have  distinct  functions  of  their  own  (in  the  signification  of  a  sentence)  ; 
— and  this  function  may  be  either  in  the  shape  of  direct  independent  deno- 
tation, or  in  that  of  merely  helping  (to  manifest  certain  changes  in)  an- 
other (i.e.,  the  signification  of  the  root). 

279-80.  (As  a  matter  of  fact,  we  do  find  independent  significations  of 
prefixes,  &c;  e.g.)  we  find  that  the  prefixes,  expressing  "slight,"  &c,  are 
directly  connected  with  nouns;  while  others  signify  certain  specialities 
through  a  Verb  which  is  not  used  (but  is  suppressed)  ;  as  for  instance,  the 
words  "apinga"  (slightly  yellowish)  and  "pravayah"  (whose  age  is  much 
gone  or  advanced). 

280-281.  Sometimes  "excellence,"  &c,  (as  denoted  by  the  prefix 
"pi'a"  in  " pravayasam  rshabham  dakshinam  dadyat")  are  comprehend- 
ed and  taken  as  forming  part  of  the  Process,  <fcc,  and  as  such  qualifying  the 
Bhavana. 

281-282.  And  though  the  "front  direction"  (signified  by  "abhi"  in 
" abhikraman")  is  a  property  of  the  doer  (performer),  yet  it  could  belong  to 
the  Bhavana,  on  account  of  its  inherence  in  one  and  the  same  object  with 
the  Bhavana  (both  the  Bhavana  and  the  direction  iuheringin  the  performer 

211  "The  root  "hr"=take;  while  "  Vihiira"  =enjoymenfc ;  which  latter  meaning  re- 
mains so  long  as  the  prefix  "vi"  remains,  and  disappears  with  it.  Therefore  it  must  be 
admitted  that  the  prefix  has  a  certain  signification  which  alters  the  signification  of  the 
root. 

219.80  ln  "apinga"  we  find  the  meaning  of  the  prefix  "a"  (i.e.,  slightly)  directly 
qualifying  the  noun  " Pin»a."  And  in  "pravayah"  we  find  that  the  prefix  "pra"  sig- 
nifies "  much  gone  or  advanced,"  and  this  through  the  agency  of  the  root  "  garni,"  which 
however  is  suppressed  in  the  compound  "pravayah,"  which  is  expounded  as  "pragatam 
vayo  yasya"  (one  whose  age  is  much  gone  or  advanced). 

250.81  In  the  example  cited,  excellence  is  recognised  as  a  part  of  the  process  of  the 
performance  of  the  action  in  which  connection  such  a  daltshina  is  laid  down  ;  and  as 
auoh  it  qualifies  the  Bhavana  of  such  an  Injunction.  Another  instance  in  this  connection 
is  "  abhikraman  juhoti ; "  and  here  the  prefix  "  abhi "  is  distinctly  cognised  as  signifying 
"  iu  front  of  (the  sacrifioerj "  and  as  such  as  being  part  of  the  Process,  and  thereby 
qualifying  the  Bhavana. 
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of  the  action).  Because  the  direction  cannot  be  taken  as  laying  down 
the  form  and  character  of  the  doer  only  (because  this  would  serve  no  pur. 
pose  in  the  Bhavana;  therefore  it  must  be  admitted  that  the  front-direction 
qualifies  the  doer  of  the  Bhavana,  and  as  such  becomes  the  process  of  the 
fulfilment  of  the  Bhavana). 

282-283.  And  those  (Prefixes)  that  completely  change  the  expressive 
potentialities  of  the  Root,  and  make  it  signify  a  meaning  opposite  to  its 
original  meaning  (e.g.,  in  the  case  of  the  Prefix  "pra"  added  to  the  root 
"stha"), — are  held  to  be  mere  parts  of  the  Root  itself,  inasmuch  as  they  are 
similar  to  any  other  parts  of  a  Root  (and  as  such  they  too  have  a  connect 
tion  in  the  sentence). 

283-281.  As  for  instance,  the  Root  "stha"  becomes  expressive  of 
"going,"  when  accompanied  by  the  Prefix  "pra,"  and  (it  cannot  be  said 
that  the  prefix  "pra"  itself  is  expressive  of  going,  because)  when  the  prefix 
"pra"  alone  is  uttered,  we  have  no  idea  of  "going." 

284-285.  A  Verbal  root  (stha,  f.i.)  is  at  first  cognised  as  having  a 
generic  significance,  and  this  becomes  specialised  by  the  addition  of  the 
Prefixes,  which  have  both  (generic  and  specific  significance). 

285-286.  And  the  specialisation  that  is  brought  about  in  the  Root  (by 
the  presence  of  the  Prefix)  is  the  appearance  of  a  new  significance.  (And 
even  if  the  original  significance  be  altogether  rejected,  it  does  not  matter, 
because)  unless  it  relinquished  the  generic  (significance)  it  could  never  be 
specialised. 

285-286.  (Specialisations  or  qualifications  are  of  two  kinds)  some  are 
qualifications  of  the  signification  or  denotation  itself  (as  in  the  case  in 
question,  the  qualification  by  "pra"  is  of  the  denotation  of  the  root  "stha") 
and  some  are  qualifications  of  the  object  denoted  by  a  word  (e.g.,  the  word 
"blue"  qualifies  the  object  denoted  by  the  word  "lotus");  therefore  just  as 
(in  the  latter  case)  we  have  a  rejection  of  the  meaning  (of  the  word  "Lotus," 
as  unqualified  by  any  colour),  so  too  (in  the  former  case)  we  would  have 
a  rejection  of  the  original  potentiality  (of  the  root  "stha"  as  signifying 
'to  stay'). 

287-288.  In  the  same  manner,  burning,  &c,  may  also  be  shown  to 
have  a  connection  with  cooking;  inasmuch  as  they  form  part  of  the  Process 
helping  either  the  cooking  itself  or  its  Result  (the  rice). 

288-289.  When  the  result  to  be  attained  is  the  cooked  rice,  then  cooking 
is  held  to  be  its  means;  and  since  the  cooking  too  has  no  existence  unless  it 
is  performed,  it  stands  in  need  of  another  means  for  itself. 

289-290.     And  as  such  means,  we  have  the  burning  or  the  fuel.     And 

831.888  This  refntes  the  objection  that  the  fael,  &o.,  can  have  no  conneotion  with 
the  cooking,  through  the  notions  of  burning,  Ac. 
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(we  have  the  necessity  of  the  means  for  both  the  rice  and  the  cooking, 
because)  the  want  of  a  Process  appertains  to  all  the  Means  (intervening  be- 
tween thefiual  result,  cooked  rice,  and  the  first  action  towards  its  ful61ment). 

290-291.  The  Process  too  can  be  a  Means  with  reference  to  something 
else;  (therefore  though  burning  is  the  Process  with  regard  to  Bice  as  accom- 
plished by  Means  of  Gooking,  yet  it  becomes  the  Means  with  regard  to  Cooking; 
and  thus  indirectly  the  burning  becomes  connected  with  the  final  Result,  as 
the  Means  cf  its  Means).  And  through  the  burning,  the  Fuel  too  becomes 
connected  with  the  cooking  (inasmuch  as  it  is  only  by  means  of  the  burning 
of  the  Fuel  that  Gooking  can  be  accomplished). 

291-292.  That  an  action  {cooking,  f.i.)  should  be  accomplished  by 
means  of  another  action  {burning)  is  not  impossible,  in  accordance  with  our 
theory.  Because  we  hold  an  action  to  be  the  means  of  another  (Action), 
which  (according  to  us)  does  not  inhere  in  it. 

292-293.  (The  burning  is  not  held  to  be  an  independent  Result  by 
itself  brought  about  by  the  Fuel,  because)  what  is  desired  to  be  accomplished 
by  means  of  the  Fuel  is  not  the  mere  burning,  which  appears  only  as  a 
necessary  accompaniment  of  the  Fuel  (and  Fire)  &c,  brought  together  for 
the  -purpose  of  Cooking. 

293-294.  Though  these  (Fuel,  &c.)  are  agents  (of  the  action  of 
burning,  &o.),  yet  they  become  endowed  with  Instrumentality,  &c,  with 
regard  to  cooking;  inasmuch  as  (though  their  original  potentiality  lies  in 
being  the  agent  of  burning,  &c,  yet),  with  regard  to  other  actions,  other 
potentialities  (Instrumentality,  «tc.)  appear  in  them. 

294-295.  With  regard  to  burning,  &c,  they  are  held  to  have,  by  them- 
selves, the  independent  character  of  the  agent;  and  it  is  only  when  the 
agent  (who  cooks)  is  cognisant  of  this  independence  (of  their  active 
functions),  that  he  uses  them  (in  choking). 

295-296.  But  when  they  thus  come  to  be  employed,  they  become  de- 
notative of  Instrumentality,  &c,  on  account  of  the  suppression  (of  their 
active    functions)  by    the    newly-appeared    principal  active    function    of 

291.292  in  asserting  one  Action  to  be  the  means  of  another,  we  do  not  mean  that  the 
one  inheres  in  the  other;  i.e.,  to  say  we  do  not  hold  an  action  to  be  the  material  canse  of 
another  action,  inasmuch  as  it  is  only  a  substance  that  can  be  a  material  cause.  There- 
fore there  is  no  harm  in  asserting  an  action  to  be  a  means  (not  a  material  cause)  of  an- 
other action. 

892.293  Burning  is  only  an  accompaniment  of  the  Means  and  can  never  be  an  end  de- 
sired in  itself. 

298.94  This  shows  that  it  is  not  impossible  for  the  same  noun  to  have  different  char- 
acters  and  consequent  case-endings. 

894.296  it  is  only  when  the  man  knows  that  the  fuel  will  lurn,  and  the  Vessel  will 
contain  the  rice,  that  he  uses  these  in  the  act  of  cooking. 
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Devadatta  ("who  is  the  agent-in-chief  in  the  sentence,  being  the  agent  of 
Cooking  which  is  the  principal  Verb). 

296-297.  However,  in  cases  where  there  is  no  such  suppression  (of 
the  active  function  of  fuel,  &c),  we  have  such  expressions  as  "the 
Fuels  cook"  (where  the  the  active  character  of  the  Fuel  is  brought 
to  the  fore,  in  order  to  show,  that  while  all  other  circumstances  were 
against  the  accomplishment  of  the  cooking,  it  was  solely  through  the  ex- 
cellent burning  of  the  Fuel  that  it  has  been  accomplished). 

297-298.  Even  though  (the  Active  and  the  Instrumental  characters 
are)  cognised  by  means  of  one  and  the  same  word,  yet  one  is  held  to  be  more 
predominant  than  the  other  (and  there  is  no  contradiction  in  this) ; — as  we 
find,  in  the  case  of  Verbal  affixes  (the  Imperative,  &c),  where  the  Bhavana, 
and  the  Number  of  the  Nominative  of  the  action  are  both  denoted  by  the 
same  (Verbal  affix)  (and  yet  the  Bhavana  is  its  primary  denotation,  while 
the  other  is  only  secondary). 

298-299.  Therefore,  it  must  be  admitted  that  the  Nominative  Agent  is 
that  whose  action  is  primarily  expressed  by  the  Verbal  root  (i.e.,  one  to 
whom  the  action  denoted  by  the  root  primarily  belongs) ;  while  those  that 
have  their  functions  subsidiaiy  to  this  (principal  action)  have  the  character 
of  the  Instrumental,  &c. 

\  299-300.  Then  all  these  (Fuel,  Burning,  &c),  having  functions  sub- 
sidiary to  the  principal  action  (of  cooking),  are  related  to  this  principal 
action,  as  forming  parts  of  the  Process  of  the  Principal  Action. 

300-301.  There  is  a  contradiction  of  the  real  character  of  things  by 
either  Negation  or  Doubt;  iuasmuch  as  what  the  negative  denotes  is  ab- 
sence at  some  particular  time,  the  Present,  f.i. 

301-302.  And  further,  the  negative,  when  in  contact  with  a  Noun 
or  a  Verb,  denotes  another  (Noun  and  Verb,  and  not  a  Negation);  and  in 
such  cases  what  is  denoted  is  one  object,  as  differentiated  from  another 
object  (the  latter  being  the  one  to  which  the  negative  is  attached) ;  and 
thus  (the  former  object)  is  a  positive  entity,  and  as  such,  quite  compatible 
(with  the  affirmative  character  of  the  sentence). 

897.898  ln  the  same  manner,  there  wo&ld  be  the  same  comparative  predominance 
or  superiority  in  the  various  functions — Nominative,  Instrumental,  &c,  of  the  Fuel. 

898.99  J^s  in  the  case  of  "  the  Fuels  cook,"  where  greatest  prominence  being  given  to 
the  action  of  the  Fuel,  this  appears  in  the  Nominative. 

800-801  This  refutes  the  objection  that  the  negatives  can  have  no  connection  in  the 
sentence,  inasmuch  as  they  express  either  Negation  or  Doubt,  both  of  which  go  against 
the  principal  Action.  The  sense  of  this  Karika  is  that  the  sentence  "  the  jar  is  not" 
doeB  not  deny  the  existence  of  the  Jar  at  all  times  (and  only  then  could  the  objection 
hold)  ;  but  all  that  it  signifies  is  the  absence  of  the  jar  at  the  present  moment;  and  cer- 
tainly this  does  not  contradict  anything. 
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302-303.  And  when  the  negative  appears  in  connection  with  Verbal 
affixes,  what  it  denotes  is  tbe  rejection  of  Ideas  that  are  either  unknown,  or 
doubtful,  or  altogether  mistaken  (being  contrary  to  what  is  really  desired  to 
be  conveyed). 

303-304.  As  for  instance,  when  there  is  a  doubt  as  to  whether  a  cer- 
tain object  exists  or  not,  the  negative  (attached  to  the  Verb  "exists")  re- 
jects its  existence,  which  is  one  factor  of  the  doubt ;  or,  it  may  be  taken  as 
denoting  non-existence,  which  is  a  real  entity  in  itself  (and  not  a  negation 
at  all). 

304-305.  And  one  who  has  not  understood  (a  previous  assertion 
of  the  negation  of  a  certain  object),  comes  to  understand  the  non-existence 
(of  such  an  object)  (when  he  finds  the  negative  in  contact  with  it)  (thus  the 
negative  having  its  function  in  the  removal  of  Ignorance).  While,  one  who 
has  all  along  understood  the  object  to  exist,  has  his  mistaken  idea  removed 
(by  the  negative,  which,  in  this  case,  serves  to  briug  about  the  rejection  of 
a  mistaken  idea). 

305-306.  Because,  in  this  latter  case,  the  Idea  of  existence  disappears 
of  itself,  on  account  of  its  being  contradictory  to  the  subsequent  cognition 
of  non-existence  (denoted  by  the  Negative),— just  as  our  previous  cognition 
of  the  Mirage  (as  being  a  sheet  of  water)  (disappears  of  itself,  when  sub- 
sequently we  come  to  realise  its  real  non-existent  character). 

306-307.  This  is  the  case  (with  the  denotation  of  the  negative)  even 
in  cases  where  the  means  of  cognition  is  not  mere  "Negation"  (i.e.,  also  in 
cases  of  "Sense-perception,"  &c.),— as  for  instance,  in  the  case  of  the  post 
(perceived  as  a  man);  in  all  such  cases  also,  the  Negative  serves  to  reject 
Ignorance,  and  doubtful  and  mistaken  notions  in  the  case  of  the  post,  the 
subsequent  negative— "this  is  not  a  maw"— serving  to  remove  the  doubt,  as 
to  whether  the  object  seen  by  the  eye  is  a  post  or  a  man. 

307-309.  And,  as  a  matter  of  fact,  inasmuch  as  we  have  already  (un- 
under  "Negation")  established  "Non-existence"  to  be  a  real  entity,  it  is 
similar  (in  all  respects)  to  the  jar,  &c.  And  it  is  not  at  all  negative  in  its  char- 
acter; because,  so  long  as  .the  negative  does  not  appear  in  contact  with  a 
certain  positive  declaration,  it  is  not  a  proper  negative  at  all.  And  (it  is  not 
necessary  that  the  negative  should  always  appear  in  contact  with  some 
positive  declaration,  because)  it  is  not  necessary  that  a  negation  must  al- 
ways be  preceded  by  a  previous  affirmation  (and  even  when  it  is  so  pre- 
ceded, the  signification  of  the  Negative  lies  in  the  removal  of  Ignorance, 
Doubt  and  Wrong  Ideas,  as  explained  above). 

309-310.     And,  as  a  matter  of  fact,  a  word  ("Jar"  f.i.)  does  not  denote 

809.810  if  the  word  "jar"  itself  signified  existence,  then  the  addition  of  "is"  would 
be  useless. 
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the  existence  of  such  an  object;  inasmuch  as  what  a  word  denotes  is  only  the 
class  ("Jar"),  irrespective  of  existence  (or  non-existence)  &c.  Anditison 
account  of  this  alone  that  the  use  of  the  word  "is"  becomes  possible  (in 
connection  with  the  word  "Jar"). 

311-312.  No  one  ever  wishes  to  speak  of  either  the  existence  or 
the  non-existence  of  the  Class,  (because  this  is  eternal  and  as  such  ever 
existent).  These  two  (existence  and  non-existence)  are  the  qualifications 
of  the  individual  which  is  indicated  by  the  Class.  Therefore  there  can 
be  no  contradiction  between  the  negative  and  the  directly  denoted 
meanings  of  words  (inasmuch  as  this  latter  is  the  Class,  while  the  non- 
existence signified  by  the  negative  belongs  to  the  individual). 

312-313.  Even  in  cases  (as  "the  jar  exists  not")  where  having  used 
the  word  "exists"  (signifying  existence),  one  uses  the  negative  (signifying 
non-existence),  (there  is  no  contradiction,  inasmuch  as)  the  latter 
constitutes  a  specification  of  the  former,  and  hence  (the  idea  produced 
by  the  latter)  serves  to  set  aside  that  previously  produced  by  the  former 
(and  there  would  be  a  contradiction  only  if  both  were  cognised  to  be  true 
at  the  same  time). 

313-314.  Or,  the  word  "  exists  "  may  be  taken  as  bringing  about  the 
remembrance  of  a  previously-cognised  existence  (of  the  object) ;  and 
when  the  negative  specification  is  added,  it  gives  rise  to  the  idea  that 
that  which  existed  previously  does  not  exist  now  (and  there  is  no  self-contra- 
diction in  this). 

314-315.  And  as  for  the  negative  appearing  in  connection  with  an 
injunction — as  in  "Do  not  kill,"  "  do  not  drink," —  such  a  negative  has  not 
a  negative  signification, — all  that  it  does  is  to  prevent  people  from  doing 
such  and  such  an  act  (and  there  is  no  contradiction  in  this). 

315-317.  The  ideas  of  negation,  as  those  of  affirmation,  appear  in 
quite  another  manner — inasmuch  as  they  bring  about  the  specification 
(in  the  shape  of  negation)  of  a  certain  definite  external  object.  While, 
on  the  other  hand,  the  functions    of   Injunction  and  Prohibition  lead  to 

818.13  Thns  then  there  can  be  no  contradiction  in  the  sentence  "  the  jar  is  not." 
Because  just  as  the  additon  of  "is"  to  the  word  "jar"  signifies  the  existence  of  an 
individual  jar  (apart  from  the  class  denoted  by  the  word);  so  the  addition  of  "is  not" 
denotes  the  non-existence  of  the  individual  jar  (apart  from  the  class  denoted  by  the 
word  "jar"). 

814.316  "  Do  not  kill "  does  not  mean  the  negative  of  killing,  but  it  serves  to  prevent 
people  from  killing  to  which  they  may  have  been  tempted  by  avarice,  &c. 

816.811  In  the  case  of  ordinary  negations — such  as  "the jar  is  not" — the  negative 
gives  the  idea  of  the  non-existence  of  the  jar,  which  is  an  external  object  ;  whereas 
when  the  negative  appears  with  an  Injunction — thereby  constituting  a  Prohibition- 
all  that  it  does  is  to  bring  about  an  internal  determination  on  the  part  of  the  hearer. 
Therefore  there  can  be  no  similarity  between  the  two. 
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a  certain  determination  in  the  mind  (of  the  person  addressed), — inns- 
much  as  they  respectively  serve  to  urge  and  prevent  a  certain  Bhavana 
(of  the  mentioned  results)  which  is  yet  to  be  produced,  and  has  had  no 
previous  existence. 


317-318.  Option  (vikalpa)  too  has  its  object  in  the  two  objects  of  these 
(Injunction  and  Prohibition).  If  it  (the  option)  be  with  regard  to  such 
causes  of  action  as  have  beeu  previously  enjoined,  then  it  implies 
prohibitions  (of  one  of  them)  ;  and  such  an  option  has  its  end  in  prohibition  ; 
while  if  it  be  with  regard  to  those  that  are  not  recognised  as  enjoined, 
then  it  implies  the  fact  of  their  being  an  object  of  Injunction  (and  such 
an  optiou  has  its  end  in  Injunction). 

318-319.  It  is  impossible  for  us  to  have  any  cognition  of  two  contra- 
dictories (Injunction  and  Prohibition,  f.i.)  simultaneously,  (at  one  and  the 
same  time),  (even  when  they  are  mentioned  as  alternatives).  What  is 
possible  is  that  there  may  be  an  operation  of  these  (contradictories)  by 
alternation  (and  in  this  there  can  be  no  contraclicton,  which  is  possible  only 
if  there  be  one  idea  of  two  contradictories  at  one  and  the  same  time). 

319-321.  And — either  iu  the  Veda,  or  in  ordinary  parlance — there  can 
be  no  option  with  regard  to  those  (contradictories)  of  which  one  is  known 
(as  enjoined)  while  the  other  is  unknown.  And  where  the  two  alternative 
factors  are  different  objects — as  in  the  cases  of  "  Is  this  a  post  or  a  man  ?" 
and  "  Is  he  going  or  staying?" — the  word  "or"  signifies,  not  option  but 
doubt;  inasmuch  as  with  regard  to  definite  objects  there  can  be  no  option 
(which  is  possible  only  with  regard  to  alternative  courses  of  conduct). 

321-322.  As  a  matter  of  fact,  Prohibition,  &c,  are  possible  only  with 
regard  to  external  objects;  and  nothing  such  is  possible  with  regard  to  an 
Idea  which  is  all  in  itself. 

322-323,     Because  (in  the  case  of  "Jar  is  not")  the  Idea  (of  existence) 

M  It  is  now  shown  that  there  is  no  contradiction  in  the  use  of  words  expressing 
option — such  as  "  or,"  &c. 

816.881  "  And.  ivhere,  &c." — Up  to  this  it  has  been  proved  that  there  is  contradiction 
in  an  option  with  regard  to  causes  of  conduct.  It  is  now  shown  that  with  regard  to 
definite  objects,  there  can  be  no  option. 

881.32  It  has  been  urged  by  the  Bauddha  that  the  contradictions  above  refuted  ap- 
ply to  one  who  holds  the  external  reality  of  objects,  and  not  to  the  Bauddha  Idealist.  It 
is  now  shown  that  the  fact  is  to  the  contrary,  the  impossibility  lying  only  when  the  deno« 
tations  of  words  are  held  to  consist  of  Ideas  and  not  of  any  external  objects.  And  it  has 
been  just  shown  that  there  is  no  contradiction  if  the  denotations  of  words  be  external 
objects. 

828.83  According  to  us  what  is  set  aside  by  the  negative  is  the  mistaken  cognition  of 
objects.     As  for  the  Idealist,  what  can  it  be  that  is  rejected  by  the  negative  ?     Rejection 
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which  has  been  produced  (by  the  word  "is")  cannot  be  held  to  be 
not  produced  at  the  same  time  (and  it  is  this  non-production  of  the  Idea 
alone,  that  can,  according  to  you,  be  the  denotation  of  the  'not')  (and 
hence  a  negative  sentence  involves  a  contradiction  only  when  the  signifi- 
cations of  words  are  made  to  lie  in  Ideas  alone).  If  it  be  held  that  the 
negative  serves  to  destroy  the  previous  idea  (of  existence),  then,  we  reply, 
that)  as  for  destruction,  this  would  apply  equally  to  true  and  false 
Ideas. 

323-324.  On  the  other  hand,  for  one  who  holds  the  external  reality 
of  objects,  an  Idea,  which  is  contrary  to  the  true  state  of  (external)  things 
(as  perceived  by  the  eye,  &c),  is  said  to  be  false;  (and  since  he  has  this 
standard  of  falsity),  there  is  every  possibility  of  the  rejection  of  a  previous 
Idea  (f.i.,  that  of  existence  brought  about  by  the  word  "is"). 

324-325.  Even  in  this  case,  it  is  not  the  form  of  the  previous  cogni- 
tion that  is  either  rejected  or  expressed  (by  the  subsequent  cognition). 
What  is  done  by  the  subsequent  cognition  (brought  about  by  the  negative) 
is  that  the  previous  cognition  is  deprived  of  its  fruits,  in  the  shape  of  the 
abandonment  (or  acceptance)  of  objects. 

325-326.  Though  for  different  people,  different  conceptions  are  pro- 
duced by  a  single  sentence,  yet  we  hold  that  of  conception,  as  also  of  the 
sentence,  the  object  must  be  external  (since  the  conception  too  is  of  some 
object,  and  this  cannot  but  be  external). 

is  either  in  the  shape  of  non-production  or  in  that  of  destruction.  The  former  is 
not  possible;  because  one  that  has  been  produced,  cannot  be  non-produced.  And  as 
for  destruction,  if  such  rejection  be  admitted,  then  true  and  false  Ideas  would  all  be 
equally  liable  to  rejection,  inasmuch  as  according  to  the  Banddha  all  Ideas  are  bein^ 
destroyed  every  moment.  And  when  all  Ideas  thus  become  equally  rejeotible,  there 
can  be  no  standard  whereby  to  judge  the  truth  or  falsity  of  Ideas,  inasmuch  as  the 
only  such  standard  is  supplied  by  the  fact  that  true  Ideas  are  never  rejected,  while 
false  ones  always  are. 

S24.25  So  long  as  the  negative  has  not  been  added,  we  have  the  cognition  that  the 
jar  exists,  and  so  we  set  about  taking  hold  of  it  in  that  place,  and  abandon  its  search 
elsewhere.  As  soon  as  the  negative  is  added,  the  cognition  produced  by  this  sets  aside 
the  former  cognition,  and  our  conduct  ceases  to  be  regulated  by  the  previous  cognition 
which  thus  becomes  deprived  of  its  result  (the  result  of  sentences  being  the  regula- 
tors of  the  conduct  of  the  hearer). 

326.-28  This  refers  to  the  view  that  the  meaning  of  the  sentence  is  the  conception 
(or  mental  image)  in  the  mind  of  the  hearer, — as  otherwise,  from  a  single  sentence,  differ- 
ent people  could  not  understand  different  things;  this  could  not  be  possible  if  exter- 
nal objects  formed  the  meanings  of  sentences,  because  all  external  objects  are  perceived 
alike  by  all  people.  The  sense  of  the  reply  as  embodied  in  this  Karika  is  that  though  the 
mental  conception  produced  by  one  sentence  is  diverse  in  different  persons,  yet  we  hold 
that  both  of  the  sentences  and  of  the  conception,  the  object  exists  in  the  external 
world. 
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326-327.  If  by  conception  being  the  object  of  a  sentence,  you  mean 
that  conception  is  either  the  purpose  or  effect  of  the  sentence, — then  that 
does  not  in  any  way  go  against  us. 

327-328.  The  real  denotation  (of  the  sentence)  consists  of  tbat  exter- 
nal object,  which  is  referred  to  by  the  ideas  produced  by  the  words  (com- 
posing the  sentence) — ideas  which  are  incapable  of  having  themselves  for 
their  objects  (and  as  such  standing  in  need  of  external  substrates). 

328-329.  We  have  already  explained  that  the  cognition  (produced  by 
words  and  sentences)  is  other  than  "sense-perception,"  and  refers  to  ob- 
jects past,  present  and  future;  and  as  such  non-proximity  (of  the  external 
object)  cannot  constitute  a  discrepancy. 

329-330.  And  as  for  the  diversity  of  the  cognitions  (produced  by  a 
sentence,  f.i.,  "there  is  a  tiger  on  the  road")  of  cowards  and  brave  persons 
(the  former  construing  the  sentence  to  be  a  warning,  while  the  latter  tak- 
es it  to  be  an  encouragement)  is  due  to  (the  difference  in)  their  previous 
impressions  (and  character), — just  as  the  ideas  of  foul  viass  (lovely  woman> 
and  food,  produced,  with  regard  to  a  single  woman,  in  the  minds  of  an 
ascetic,  an  amorous  person,  and  in  carnivorous  cannibals,  respectively). 

330-331.  Inasmuch  as  it  is  always  denoted  by  the  Verbal  affix,  (and 
as  such  is  present  either  clearly  or  otherwise  in  every  sentence),  the  deno- 
tation of  a  sentence  must  be  admitted  to  consist  in  the  Bhavana,  tinged  by 
the  denotations  of  various  nouns  expressing  properties,  classes,  &c. 

328.21  We  also  admit  that  a  sentence  is  uttered  with  a  view  to — and  for  the  purpose 
of — producing  a  conception  (of  its  meaning)  in  the  mind  of  the  hearer. 

827.828  The  incapability  of  Tdeas  to  have  themselves  for  their  objects  has  been  proved 
under  "Nira  lambanavada."  This  Karika  shows  that  according  to  our  theory  the 
purpose  of  the  sentence  is  the  idea  produced  by  the  words;  but  since  the  idea  too 
cannot  but  be  without  substrates  in  the  external  world,  the  existence  of  such  external 
objects  must  be  admitted. 

388.829  This  refers  to  the  following  objection:  "It  is  not  possible  for  objects  that 
are  past  to  be  of  any  use  in  the  ideas  produced  by  words;  because  you  hold  these  objects 
to  be  the  cause  of  the  ideas;  and  it  is  a  well-known  fact  that,  when  the  cause  is  not  at 
hand,  the  effect  is  not  possible.  Therefore  it  must  be  admitted  that  the  denotation  of 
the  sentence  consists  of  the  conception  independently  of  any  external  objects." 
The  sense  of  the  reply  is  that  the  proximity  of  the  cause  is  necessary  only  in  sense- 
perception,  and  not  in  other  means  of  right  cognition,  all  of  which  latter  refer  to  all  ob- 
jects, past,  present  and  future.  And  since  verbal  cognition  is  something  other  than 
sense-perception,  non-proximity  of  objects  cannot  be  any  discrepancy. 

829.880  ju8fc  as  with  regard  to  a  single  object,  there  is  a  diversity  of  ideas,  eo  too  in 
a  single  sentence  different  sorts  of  people  will  have  different  ideas. 

330.81  Having  proved  that  nothing  else  oan  form  the  denotation  of  the  sentence,  the 
author  declares  that  it  is  the  Bhavana  that  forms  such  denotation.  Because  it  is  to 
this  that  the  nouns,  &c,  become  related  on  account  of  the  Bhavana  being  always  recog- 
nised as  the  principal  factor  in  the  sentence.    And  even  when  the  denotation  of  the 
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331-332.  And  this  Bhavana  is  the  object  of  a  single  cognition,  which 
is  of  a  variegated  character,  and  which  is  brought  about  by  a  variegated 
conglomeration  of  the  impressions  left  by  the  meanings  of  the  words  (com- 
posing the  sentence). 

332-333.  Thus  then,  the  connection  among  the  words  and  their 
meanings  is  for  the  sake  of  this  (Bhavana,  which  has  been  shown  to  be  the 
principal  factor  in  a  sentence).  Nor  can  the  intervention  of  a  word  (be- 
tween the  meaning  of  one  word  and  that  of  another)  be  a  bar  to  the  connec- 
tion (of  the  meanings  of  words). 

333-334.  Because  a  (real  and  successful)  intervener  is  said  to  be  that 
alone,  which  is  of  equal  strength  (with  the  two  factors  sought  to  be  con- 
nected), and  which  has  no  connection  (with  them) ;  while  in  the  case  in  ques- 
tion, inasmuch  as  the  words  are  subsidiary  to  their  meanings,  they  could 
not  interrupt  any  connection  among  their  primaries,  the  meanings  of  words. 

334-335.  Because. when  one  meaning  has  been  comprehended  (by 
means  of  a  word),  the  other  meaning  too  requires  a  means  (in  the  shape  of 
the  word  denoting  it)  by  which  it  could  be  comprehended  (and  as  such 
the  intervention,  of  this  latter  word  between  these  two  meanings,  is  a 
necessity,  and  hence  it  does  not  interrupt,  but  only  helps,  the  connection 
between  them).  And  thus,  inasmuch  as  the  meanings  stand  in  need  of  the 
words,  these  latter  too  acquire  a  certain  relation  (with  the  meanings;  and  as 
such  being  themselves  related,  the  words  cannot  interrupt  any  connection 
among  their  meanings). 

335-336.  Thus  it  becomes  established  that  words  too  have  a  certain 
connection  in  the  denotation  of  sentences;  hence  it  must  be  admitted  as  set- 
tled that  the  denotation  of  the  sentence  is  always  preceded  (and  brought 
about)  by  the  denotation  of  the  words  (composing  it) . 


336-337.     We  do  not  accept  the  sentence  itself  as  evolving  into  the 

Bhavana,  is  not  complete,  on  account  of  the  absence  of  any  Verb  clearly  mentioned,  even 
tben  it  is  always  present,  being  denoted  by  Verbal  affixes,  without  which  no  sentence  is 
complete,  and  which  is  always  nnderstood. 

331.833  The  Bhavana  as  tinged  by  the  denotations  of  nouns,  &c,  is  cognised  by  means 
of  a  cognition  which  is  brought  about  by  a  simultaneous  remembrance  of  the  meanings 
of  previous  words— which  being  thus  remembered  simultaneously  form  by  themselves 
a  composite  whole,  which,  on  account  of  its  being  made  up  of  the  impressions  left  bj 
various  words,  is  of  a  variegated  character.  And  inasmuch  as  the  Bhavana  is  cognised 
by  means  of  such  a  variegated  cognition,  it  is  only  natural  that  it  should  have  a  variega- 
ted character. 

833.334  The  real  '  intervener'  is  explained  in  the  Second  Adhyaya.  Being  subsidiary 
they  are  weaker,  and  as  subsidiaries  they  are  not  devoid  of  all  connection  with  the 
meanings,  &c. 

33«.31  With  this  begins  the  refutation  of  the  theory  that  it  is  the  impartite  sentence 

69 
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form  of  a  denotation  of  the  (same)  sentence;  because  we  have  already 
proved  (under  "Sense-perception")  that  the  denotation  of  a  sentence  is 
never  cognised  as  identical  with  the  sentence. 

337-340.  And  further  (the  sentence  being  impartite,  its  denotation 
would  also  be  impartite,  and  consequently)  we  could  not  properly  have 
the  occasional  facts  (of  the  supplying  of  ellipses,  &c),  which  are  based  upon 
the  meanings  of  the  words  (composing  the  sentences) ;  and  we  have,  in  ordi- 
nary parlance,  instances  (1)  where  there  is  a  requirement  [of  only  one  fac- 
tor of  the  sentence:  as  when  one  says  ''close,"  the  person  addressed  desires 
to  know  what  is  to  be  closed,  and  then  the  other  adds  "the  door," — thus 
the  two  factors  of  the  sentence  "close  the  door"  are  separately  uttered  and 
comprehended]  and  (2)  when  there  are  questions  with  regard  to  unknown 
words  "  Pika,"  &c,  [as  on  hearing  certain  people  talk  of  the  cuckoo,  one 
who  does  not  kuow  what  is  meant  by  the  word  "cuckoo,"  asks  "what  is  a 
cuckoo?"  where  it  is  only  one  factor  of  the  sentence  that  has  to  be  known, 
apart  from  the  others]  ;  and  all  this  wTould  become  false  (if  the  sentence  and 
its  meaning  were  impartite  wholes).  Nor  can  such  usages  be  explained  by 
assuming  (parts  of  the  sentence  and  its  meaning,  which  have  no  real  exis- 
tence, but  are  assumed  for  the  sake  of  explaining  the  above  usage) ;  because 
we  do  not  find  the  meanings  of  sentences  brought  about  by  the  as- 
sumption of  the  'hare's  horns';  and,  further,  we  have  already  explained 
that  there  can  be  no  reality  in  a  denotation  comprehended  by  unreal  (and 
non-existing)  means.  (^Hence  if  the  denotation  of  sentences  were  compre- 
hended by  means  of  unreal  parts  assumed  for  the  purposes  of  explanation, 
such  denotations  could  not  be  real).  And,  as  a  matter  of  fact,  we  ha\  e 
never  found  that  which  is  itself  unreal  and  non-existiug  to  be  a  proper 
means  of  anything. 


340-341.     The   Sutra    declares    the  incapability   of   the   sentence    to 
denote  meanings,  which  are  all  denoted  by  the  words;  and  the  reason  (for 

icaelf  as  a  whole  which  evolves  itself  into  Vedantic  denotation,   which,  thus,  is  nothing 

beyond  the  sentence  itself. 

337-840  Jq  fact,  that  which  itself  has  uo   existence  can  never  be  the  means  of  any 

thing.     If  there  could  be  the  assumption  of  au  unreal  factor  of  a  real  thing  (as  of  parts 

of  sentences  according  to  you)  then  we  could  as  reasonably  assume  horns  for  the  hare 
of  which  the  hare  is  real,  and  we  assume  as  unreal  only  a  part  of  it  in  the  shape  of  the 
horns. 

340.341  This  explains  the  Siitra  I — i — 25.  A  word  can  be  held  to  denote  something 
only  when  it  denotes  something  not  denoted  by  some  other  word.  And  inasmuch  as 
the  denotation  of  the  sentence  is  got  at  by  means  of  the  words,  it  is  useless  and  ground- 
less to  assume  the  denotative  capacity  of  sentences  (independently  of  the  words  com- 
posing it). 
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asserting  this  incapability)  is  the  fact  of  the  meaning  of  the  sentence  be- 
ing due  to  those  of  the  Words.  Or,  the  sutra  may  be  taken  as  asserting 
the  fact  of  the  meanings  of  sentences  being  based  upon  valid  grounds, — ■ 
(the  meaning  of  the  sutra  being  that)  inasmuch  as  the  denotation  of  the 
sentence  is  based  upon  the  meanings  of  words,  it  cannot  bo  said  to  be 
mistaken  (as  urged  by  the  objector). 

342-343.  Though  the  letters  (composing  a  word)  directly  denote  the 
meanings  of  words  only,  yet  they  do  not  end  iu  these  alone,  which,  by 
themselves  (i.e.,  when  not  forming  parts  of  sentences),  have  no  use.  Hence 
for  the  purpose  of  bringing  about  the  comprehension  of  the  meanings  of 
sentences,  the  functioning  of  these  (Letters)  is  necessarily  accompanied 
by  the  denotation  of  the  meanings  of  words  (composing  that  sentence),  (in- 
asmuch as  without  a  comprehension  of  the  latter,  there  could  be  no  com- 
prehension of  the  sentence,  the  words  are  as  necessary  for  the  sentence  as 
for  anything  else), — just  as  the  burning  is  a  neccessary  accompaniment  of 
the  Fuel,  for  the  purpose  of  accomplishing  the  cooking. 

344.  It  is  as  the  end  or  purpose  (of  the  sentence)  that  Bhavana  is 
held  to  be  its  meaning;  inasmuch  as  by  the  expression  " Kriyarthena" 
(in  the  siitra)  is  meant  the  "  purpose  of  utterance"  (of  the  sentence). 

345.  The  expression  "white  cow"  is  an  instance  cited  (in  the  Bha- 
shya)  only  for  the  purpose  of  showing  the  relation  subsisting  between  a 
sentence  and  its  meaning, — and  it  is  not  to  be  taken  as  a  real  sentence 
(which  must  have  a  Verb,  expressing  the  "Bhavana"  as  the  purpose  of 
the  sentence). 

346.  Because  a  sentence  is  never  uttered,  apart  from  its  purpose  (i.e., 
it  is  always  uttered  with  a  certain  purpose) ;  nor  is  any  word — excepting 
the  Verb — capable  of  expressing  the  purpose. 

347-348.  But  (as  a  matter  of  fact,  there  is  no  contradiction  in  assert- 
ing the  expression  "  white  Cow"  to  be  a  sentence),  it  is  in  such  expressions 

342.43  This  refers  to  the  objection  that  when  words  denote  their  own  individual 
meanings,  how  can  they  be  said  to  be  necessary  factors  of  the  Veda— which  is  made  up 
of  sentences  ? 

3*4  This  anticipates  the  objection  that,  if  the  denotation  of  the  meanings  of  words 
also  constitute  that  of  the  sentence,  the  Bhavana  cannot  be  the  latter.  The  sense  of 
the  reply  is  that  in  saying  that  Bhavana  is  the  meaning  of  the  sentence,  by  meaning  we 
mean  purpose,  i.e.,  it  is  for  the  purpose  of  expressing  the  Bhavana  that  a  sentence  is 
used,  whereas  the  assertion  of  the  meaning  of  the  sentence  consisting  of  those  of  the 
words  refers  to  denotation  pure  and  simple.  By  saying  that  the  sentence  is  "  Kriyartha ," 
we  mean  that  the  implied  meaning  of  the  sentence — Bhavana — is  the  end  or  purpose  of 
the  utterance  of  the  sentence  ;  though  the  direct  meaning  of  the  sentences  is  that  which 
is  made  up  of  the  meanings  of  the  individual  words  composing  the  sentence.  This  being 
the  direct  meaning,  and  Bhavana  the  indirect  meaning  of  the  sentence,  there  is  no 
contradiction  in  our  theory. 
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as  "cow  horse,  "—where,  what  are  denoted  by  these  words  are  the 
classes  "cow"  and  "horse  "—that,  if  there  be  no  cognition  of  particular 
individuals,  there  is  a  contradiction  of  the  directly  denoted  (meaning  of  the 
aforesaid  sentence)  [inasmuch  as  the  denotation  of  the  sentence  consists  of 
individuals,  while  the  sentence  "cow  horse"  denotes  only  classes  and  there 
is  no  special  purpose  served  by  the  company  of  the  two  words] ;  when 
however  (as  in  the  case  of  the  expression  "white  cow")  we  comprehend 
both  the  Class  and  the  Individual  as  indicated  by  the  words  ("white— cow"), 
(there  is  a  special  purpose  served  in  that)  we  give  up  the  ideas  of  "black," 
&c.  (with  regard  to  the  individual  cow),  and  hence  there  is  no  contradic- 
tion of  the  directly  denoted  meaning  of  the  sentence  ("white  cow," 
which  must  be  accepted  to  be  a  sentence). 

349.  The  Individual  having  been  indicated  (by  the  word  "cow") 
there  is  a  doubt  (as  to  the  property  of  this  individual) ;  and  when  this 
doubt  is  set  aside  by  the  mention  of  the  word,"  "white,"  what  (direct 
meaning)  can  be  contradicted  ? 

350.  As  a  matter  of  fact,  the  directly  denoted  meanings  (of  words) 
would  be  contradicted,  in  your  theory  (and  not  in  mine),— inasmuch  as, 
in  accordance  with  your  theory,  you  can  have  no  idea  of  "whiteness"  (at 
the  time  of  comprehending  the  sentence  "white  cow"),— holding,  as  you 
do,  the  sentence  to  have  no  connection  (with  the  component  words  and 
their  meanings)  and  (as  such)  to  have  no  special  purpose  (in  the  colloca- 
tion of  the  particular  words). 

351.  The  Bhashya  passage  "it  may  be  the  meaning  of  the  sentence, 
&c.,"is  an  assertion  made  jokingly;  and  the  assertion  "not  everywhere" 
means  that  it  is  nowhere  (so). 

8±9  If  the  word  "cow"  only  denoted  the  Class,  then  there  would  be  a  contradiction 
in  the  addition  of  "  white,"  which  cannot  belong  to  the  Class.  When  however  we  have 
the  word  "cow"  denoting  the  Class  and  indicating  the  individual,  then  the  word 
"  white  "  serves  the  purpose  of  specifying  the  property  of  the  individual  cow  j  and  as 
such  there  is  no  contradiction. 

*M  The  Bhashya  passage  referred  to  is  this  :  "In  a  case  where  we  conclude  that 
the  meaning  of  words  having  no  special  purpose,  in  the  shape  of  the  signification  of  the 
meaning  of  the  sentence,  becomes  useless  (without  any  denotation),  it  may  be  a 
meaning  of  the  sentence,  as  consisting  of  the  qualified  meanings  of  words;  but  this  no- 
tion of  the  qualified  meanings  of  sentences  is  not  everywhere."  Here  the  Bhashya 
accepts  the  contradiction  of  direct  denotations,  only  as  a  joke  against  the  other  party, 
inasmuch  as  this  contradiction  has  been  explained  above. 

The  expression  "  it  is  not  so  everywhere"  means  that  it  is  not  always  the  case  that 
the  acceptance  of  the  individuals  to  be  denoted  by  words  is  contradictory  to  their  direct 
denotation  (which  is  in  the  shape  of  classes) ;— snch  is  not  always  the  case,  because,  as 
shown  below,  in  some  oases  the  generic  denotation  is  not  cognised  at  all,  the  only  cogni- 
tion being  that  of  particular  individuals. 
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352.  Or,  inasmuch  as  accusativeness,  &c,  falHn  with  the  cognition  of 
the  basic  noun  (to  which  the  accusative  and  other  affixes  are  attached), — 
they  acquire  specific  chai'acters  (and  lose  their  generic  character) ;  and  as 
such  where  -would  remain  the  direct  denotation  (that  would  be  contra- 
dicted by  the  specific  denotation  of  sentences)  ? 

353.  Neither  the  basic  noun  nor  the  affix  is  ever  used  by  itself 
(without  the  other) — and  it  could  be  then  alone  (if  they  were  used  by 
themselves)  that  there  could  be  a  cognition  of  generic  denotations,  as  de- 
sired by  you. 

354.  Even  in  cases  where  these  (Affixes  and  Bases)  are  formed  by 
themselves,  as  in  "Aclhuna,"  &c,  ("Adhana"  being  only  an  affix),  they 
are  always  accompanied  (and  specified)  by  the  denotation  of  another, — as 
has  been  shown  above  (K.  203). 

355-357.  In  fact  this  is  the  only  difference  between  Word  and  Sentence 
on  one  hand,  and  Base  and  Affix  on  the  other, — though  all  of  them 
have  their  parts  expressive  (of  some  meaning) : — As  for  Words,  we 
find  them  used  by  themselves  when  they  are  in  need  of  some  factor  to 
complete  their  meaning  [as  when  it  it  is  said  "  close,"  only  one  word  uttered 
in  haste,  the  question  is  "  what,"  the  only  word  enquiring  what  is  to  be 
closed,  and  then  the  final  reply  too  is  only  in  one  word,  "door," — in  all 
these  cases,  the  word  used  standing  in  need  of  something  to  complete  its 
signification],  when  they  are  all  conipi'ehended  independently  by  them- 
selves, as  having  some  specific  signification  ;  on  the  other  hand,  the  Base 
and  the  Affix  are  never  found  to  be  used  in  this  manner  (by  them- 
selves); inasmuch  as  the  signification  of  the  Affix  is  always  cognised  as 
coloured  by  that  of  the  Base  (and  vice  versa). 

362  It  has  been  shown  that  there  is  no  contradiction.  It  is  now  shewn  that  at  the 
time  of  the  utterance  of  the  word  "gam,"  the  accnsativeness  falls  in  with  the  significa- 
tion of  the  "  cow  ;"  and  we  are  not  cognisant  of  the  pure  generic  denotation  of  tlie  affix 
alone,  as  apart  from  the  basic  nonn  "go."  And  thus  there  is  no  generic  denotation  of 
the  affix  which  could  be  contradicted  by  the  cognition  of  its  being  specialised  with  re- 
gard to  the  '  cow.' 

868  If  either  the  basic  noun  or  the  affix  were  used  by  itself  then  alone  could  there 
be  a  generic  denotation;  but  as  there  is  no  such  separate  use,  the  latter  too  c;mnot  be 
cognised.  Whenever  the  noun  or  the  affix  is  used,  it  is  always  the  one  with  the  other; 
and  as  such  the  generic  denotation  of  each  is  specified  by  that  of  the  other  ;  and 
hence  even  though  real,  the  generic  denotation  is  never  cognised. 

BBi  The  meaning  of  the  affix  is  always  specified  by  that  of  the  Base,  and  rice 
versa. 

865.67  Just  as  words  are  expressive  so  are  Bases  and  Affixes  also  ;  the  only  difference 
is  that  while  wrords  can  be  used  by  themselves  alone,  Bases  and  Affixes  can  never  be  so 
used.  If  the  latter  were  also  so  used,  then  there  would  be  no  difference  between  the:=e 
and  words ;  since  these  too  would  have  all  the  character  and  functions  of  words. 
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358-359.  When  one  sees  the  white  colour,  and  hears  the  neighing  and 
the  clatter  of  hoofs,  we  find  that  he  has  the  idea  that  "a  white  horse  is 
running,"  even  in  the  absence  of  any  such  sentence;  while,  in  the  absence 
of  some  idea  of  the  meanings  of  words  we  can  never  have  any  such  idea 
(as  the  above).  Therefore  the  assertion  of  the  non-perception  of  the  sen- 
tence does  not  offer  any  reply  to  the  assertion  (of  the  Bhashya)  beginning 
with  "on  account  of  some  mental  discrepancy,"  &c,  (explained  in  the  next 
Karika). 

360.  Those  who,  on  account  of  their  mental  (intellectual)  discre- 
pancy, do  not  comprehend  the  meanings  of  words,  never  comprehend  the 
meaning  of  the  sentence  (composed  of  these  words),  even  though  they  hear 
the  sentence  (distinctly  uttered). 

361.  Therefore  it  must  be  admitted  that  the  meaning  of  the  sentence 
is  not  denoted  by  the  sentence,— firstly,  because  it  (the  meaning)  is  com- 
prehended by  means  of  others  (i.e.,  meanings  of  words),  and  secondly,  because 
even  when  the  sentence  is  clearly  heard  its  meaning  is  not  comprehended 
(so  long  as  the  meanings  of  words  are  not  known), — just  as  the  generic 
character  of  the  "  tree  "  is  not  denoted  by  the  word  "  Palaca." 

362.  Even  Letters  cannot  be  held  to  denote  this  (meaning  of  the  Sen- 
tence)—;firstly,  because  they  denote  the  meanings  of  those  (i.e.,  of 
words)  which  are  related  (in  the  relation  of  the  denoter)  to  the  meaning 
of  the  sentence;  and  secondly,  because  even  while  these  (Letters)  are  pre- 
sent, they  do  not  bring  about  any  comprehension   (of  the  meaning  of  the 

368.359  The  Bhashya  has  cited  this  instance,  with  a  view  to  show  that,  inasmuch 
as  we  have  an  idea  of  the  signification  of  sentences,  even  in  the  absence  of  sentences,  the 
signification  of  sentences  most  be  admitted  to  be  based,  not  npon  sentences,  but  upon  the 
signification  of  the  words  composing  the  sentence.  And  in  order  to  show  that  we  have  no 
idea  of  the  meaning  of  the  sentence  in  the  absence  of  an  idea  of  the  meanings  of  words, 
it  has  urged  the  case  where  people  that  do  not  understand  the  words  used — on  account 
of  some  deficiency  in  their  intellect  or  mind — have  no  idea  whatever  of  the  meamn°- 
of  the  sentence.  And  in  the  face  of  these  indisputable  facts,  it  is  altogether  useless  and 
unreasonable  to  assert  that  the  absence  of  the  cognition  of  the  meaning  of  a  sentence 
is  due  to  the  absence  of  the  cognition  of  the  sentence  itself.  This  has  been  shown  to 
be  false,  inasmuch  as  in  the  instance  cited,  we  have  an  idea  of  the  meaning  of  the  sen- 
tence, "  the  white  horse  is  running,"  even  without  any  idea  of  this  sentence.  Thus 
both  by  negative  and  positive  concomitance  it  is  proved  that  the  cognition  of  the  mean- 
ing of  the  sentence  is  based  upon  the  cognition  of  the  meanings  of  words  composing 
the  sentence. 

881  The  character  of  the  tree  is  common  to  trees  other  than  the  "Palaca"  and 
is  expressed  by  the  word  "Tree  ;"  and  even  when  one  hears  the  word  "  Palaca,"  this  gives 
him  no  idea  of  the  "  tree"  unless  he  knows  that  characteristics  of  the  tree  belong  to  the 
Pained. 

882  The  letters  denote  the  meanings  of  words,  which  denote  the  meaning  of  the 
sentence. 
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Sentence)  (unless  the  Letters  be  recognised  as  forming  certain  words,  the 
meanings  of  which  are  known  to  the  hearer), — just  as  tbe  word  "  qinagapa" 
does  not  signify  the  class  "  tree."  [When  "  qihaqapa  "  denotes  a  particu- 
lar tree,  which  is  related  to  the  class  "  tree,"  and  eveu  while  the  word 
"finagcvpa"  is  present,  we  have  no  idea  of  the  class  "  tree,"  unless  we  know 
that  the  pincapa  is  the  name  of  a  particular  tree]. 

363-364.  It  is  the  meaning  of  tbe  words  that  denotes  the  meaning  of 
the  sentence, — firstly  because,  while  the  meaning  of  the  sentence  is  doubtful 
each  word  is  comprehended  singly,  and  it  becomes  definitely  ascertained 
when  all  the  words  are  (heard  and  comprehended)  together, — just  like  the 
uprightness  and  the  presence  of  the  crow  with  regard  to  the  post  [when, 
though  one  of  the  two  facts  leaves  the  matter  doubtful,  when  both  are  con- 
sidered together,  they  lead  to  the  definite  conclusion  that  the  object  must 
be  a  post] ;  and  secondly,  because  the  meaning  of  the  sentence  is  not 
comprehended  in  the  absence  of  the  comprehension  of  the  meaning  of 
words, — therefore  (for  this  reason  too)  the  former  must  be  admitted  to  be 
comprehensible  by  means  of  the  latter, — just  as  people  hold  Sound  to  be 
auditory  (i.e.,  perceptible  by  the  Ear),  because  it  is  not  perceived  when 
the  sense  of  audition  is  absent  (as  in  the  deaf). 


365-366.  The  eternality  of  sentences  is  to  be  proved  in  the  same 
manner  as  the  eternality  of  the  Relation  (between  words  and  their  mean- 
ings) (as  shown  under  "  Sambandhakshepaparihara").  And  as  for  the 
argument  (purporting  to  disprove  tbe  eternality  of  tbe  sentence)  based 
upon  the  fact  of  the  sentence  being  a  composite  whole, — we  ought  to  urge 
the  following  counter-argumeut  against  it:  The  study  of  the  Veda  is  al- 
ways preceded  by  its  study  by  one's  Teacher, — because  it  is  mentioned  by 
the  expression  "Vedic  study," — like  the  "Vedic  Study  of  the  present  time 
(which  is  invariably  found  to  be  preceded  by  its  study  by  one's  Teacher. 

367.  This  argument  would  apply  to  the  Mahabharata  also;  but  it  is 
countermanded  by  the  distinct  declaration  of  an  author  for  it  (in  the  person 
of  Vyasa).  As  for  the  mention  of  names  in  the  Veda  (as  being  those  of 
the  composers),  these  must  be  explained  as  "arthavada"  (purporting  to 
show  the  excellent  character  of  a  certain  Mantra  or  rite  by  coupling  with 
it  tbe  name  of  some  Rshi  known  to  be  great). 

888.864  Those  that  singly  leave  a  certain  matter  doubtful  and  definitely  ascertain 
it  when  considered  together,  must  be  accepted  to  be  the  means  of  the  cognition  there- 
of. 

355.354  The  study  of  each  person  beiug  preceded  by  that  of  another  person,  this 
backward  series  would  go  on  ad  infinitum  to  eternity,  making  the  Veda  (and  the 
sentences  composing  it)  eternal. 
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368.  Because  no  students  of  the  Veda  have  any  idea  of  its  author ; 
and  as  for  the  aforesaid  "Artbavadas,"  they  too  cannot  b6  taken  as  point- 
ing to  an  author  (as  will  be  shown  below);  hence  any  idea  of  an  author  of 
the  Veda  cannot  but  be  mistaken,  as  will  be  explained  below. 

369.  So  long  as  these  Artbavadas  continue  to  exist  in  the  Veda, 
there  can  be  no  assumption  of  auy  other  grounds  (for  declaring  the  fact  of 
the  Veda  having  an  author)  (because,  in  the  presence  of  aground  seemingly 
afforded  by  the  Veda,  no  other  can  be  assumed) ;  as  we  find  that  even 
the  people  of  the  present  day  derive  their  notions  of  an  author  of  the  Veda 
from  these  (Artbavadas). 

8*9  The  sense  of  this  is  that  in  presence  of  these  Artbavadas,  no  other  ground 
can  be  assumed,  and  as  the  Arthavilda  is  proved  below  to  be  incapable  of  rightly 
pointing  to  an  author  for  the  Veda,  all  notions  of  such  an  author  must  be  admitted  to 
be  groundless,  mistaken  and  false. 


End  of  the  Chapter  on  Sentence. 


APHORISMS  XXVII    to  XXXII. 

ON  THE  VEDA  BEING  WITHOUT  AN  AUTHOR. 

1.  Obj : — "Finding  the  Vedic  assertions  to  be  similar  to  ordinary 
assertions,  we  have  a  general  idea  of  the  Veda  having  an  author ;  and 
this  becomes  specified  by  the  names  'Katha,'  &c,  given  to  the  different 
sections  of  the  Veda. 

2.  "  In  the  21st  Sutra  it  has  been  shown  (in  the  Bhashya)  that  the 
fact  of  words  being  caused  entities  is  based  upon  their  having  forms;  and 
this  is  equally  applicable  to  the  Veda  also,  inasmuch  as  it  makes  mention 
of  caused  entities  (such  as  the  names  of  certain  persons,  &c,  which  can 
never  be  eternal)." 

3.  Reply : — Inasmuch  as  we  have  neither  any  rememberance  of  an 
author  nor  any  need  of  any  such, — no  author  is  wanted  for  the  Veda  (as 
shown  in  K.  366) ;  and  since  the  ideas  of  particular  authorship  (as  of 
Katha,  &c.)  depend  upon  the  general  notion  (of  such  authorship),  no  names 
(such  as  "Katha"  and  the  like)  can  point  to  any  authors  of  the  Veda. 

4.  Inasmuch  as  the  names  "Katha,"  &c,  may  be  explained  as  signi- 
fying the  fact  of  certain  portions  of  the  Veda  being  explained  by  such 
people, — these  names  cannot  necessarily  point  to  an  author ;  specially 
as  the  affix  (in  the  word  "Katha")  is  also  laid  down  (by  Panini)  as 
denoting  the  fact  of  being  expounded  (by  Katha). 

5.  And  thus  Name,  being  weaker  than  Direct  Assertion  and 
the  rest,  cannot  set  aside  the  facts  based  upon  these  latter.  And  further, 
inasmuch  as  this  (Name)  is  a  part  of  the  Veda,  it  can  never  possibly  set 
aside  the  whole  of  the  Veda  (by  pointing  to  the  fact  of  its  having  an 
author). 

1  The  name '  Katha '  implies  that  that  portion  of  the  Veda  has  been  composed  by 
Brahmanas  of  the  "  Ka$ha"  class.     This  is  an  explanation  of  Sutra  27. 

*  This  is  an  explanation  of  Sutra  28. 
8  This  explains  Sutra  29. 

*  This  explains  Sutra  30. 

6  If  there  be  an  author  of  the  Veda,  Direct  Assertion,  &c,  all  lose  their  validity 
Hence  we  cannot  base  our  notion  of  the  author  upon  Names,  which  would  thereby  set 
aside  Direct  Assertion,  &c,  which  is  an  impossibility. 
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6.  Or  these  ("Katha,"  &c.)  may  be  taken  as  conventional  names, 
given,  without  any  reason,  to  particular  sections  of  the  Veda.  And  the 
fact  of  these  names  (appearing  with  regai'd  to  certain  sections  of 
the  Veda)  being  only  similar  in  sound,  the  same  words  (as  signifying  the 
fact  of  being  composed  by  Katha,  &c.)  is  not  to  be  denied  on  pain  of  any 
punishment  (i.e.,  there  is  no  law  which  lays  down  that  the  two  do  not 
resemble  in  sound  only). 

7.  Even  though  the  explanation  of  the  Veda  is  common  to  all  persons 
(and  not  restricted  particularly  to  Katha  alone),  yet  the  name  may  be 
given  to  certain  sections  of  the  Veda,  simply  on  the  ground  of  the  possi- 
bility (of  its  being  explained  by  Katha);  just  as  the  Jyotishtoma  is  called 
"  Vairupasama  "  (though  many  other  Samas  are  chanted  in  the  Jyotish- 
toma), simply  because  the  particular  Sania  "  Vairupa"  also  appears  in  it. 

8.  The  names  "Katha,"  &c,  indicating  the  fact  of  Katha,  &c,  being 
the  explainers,  are  not  such  as  to  restrict  the  explicability  of  those  sec- 
tions of  the  Veda  to  those  teachers  alone,  inasmuch  as  all  that  the  name 
does  is  to  show  that  the  section  of  the  Veda  has  been  explained  by  that 
particular  teacher  also  among  others, — just  as  the  mother  of  Dittha  and 
Kapittha  is  called  "  Dittha's  mother  "  (  which  does  not  mean  that  the  person 
is  not  the  mother  of  Kapittha,  but  that  she  is  also  the  mother  of  Dittha, 
among  others). 

9.  The  fact  that,  even  though  the  relation  of  the  section  with  all 
teachers  is  the  same,  yet  it  is  named  after  one  of  them  only,  is  due  to  the 
fact  that  such  naming  is  not  a  qualification  of  the  agent  (i.e.,  the  Teacher) 
and  as  such  it  is  not  necessary  to  repeat  it  with  regard  to  all  the  Teachers); 
hence  the  naming  (in  accordance  with  Teachers)  being  (a  qualification)  for 
the  sake  of  another  (i.e.  the  Sections  of  the  Veda),  the  mention  of  only 
one  of  them  is  necessary. 

10.  (Even  if  the  name  "  Katha"  were  taken  as  implying  the  author- 
ship of  Katha  with  regard  to  the  Veda,  then  too)  it  is  only  an  already 
existing  cause  (in  the  shape  of  Katha)  that  is  signified  (by  the  name 
"Katha  ") ;  and  it  does  not  signify  the  production  of  something  previously 
non-existent. 

8  '  Katha '  as  name  of  the  Veda  is  not  the  same  as  the  word  which  signifies  the 
fact  of  being  composed  by  Katha,  bat  resembles  it  in  sound  only. 

9  Since  the  naming  in  accordance  with  all  Teachers,  supplies  the  same  qualifica- 
tion for  the  Veda,  when  this  has  been  accomplished  by  the  name  of  one  Teacher,  it  is 
not  necessary  to  name  other  Teachers— this  is  the  reason  why  the  names  of  these 
sections  are  not  in  accordance  with  those  of  all  Teachers  of  theory. 

1°  Even  the  word  "  Katha"  as  a  name  is  eternal,  and  not  created  by  us  ;  all  that  we 
mean  by  calling  the  Veda  by  the  name  is  that  we  interpret  it  as  signifying  the  authorship 
of  Ka^ha,  which  too  is  eternal,  being  signified  by  the  word  "  Katha,"  which  is  eternal. 
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And  ( as  for  the  meaning  of  Vedic  sections  according  to  the  name  of 
only  one  Teacher,  it  is  similar  to  the  case  where)  a  certain  sacred  place, 
though  visited  by  many  people,  is  named  in  accordance  with  only  one  of 
its  visitors  (such  as  Somatirtha,"  &c). 

11.  And  if  the  name  "  Katha"  be  not  due  to  human  agency,  then  it 
cannot  indicate  non-eternality;  and  if  it  be  due  to  human  agency,  then 
how  can  its  truthfulness  be  ascertained  ? 

12.  Or  'Katha'  as  a  Class  (of  Brahmanas)  is  held  by  us  to  be  eter- 
nal; and  it  is  this  Class  (as  denoted  by  "Katha")  which  appears  in  the 
name  "Kathaka"  which  (means  that  the  particular  section  of  the  Veda 
belongs  to  the  particular  Class  of  Brahmanas,  called  "Katha"  and) 
serves  to  distinguish  that  particular  section  from  other  sections  of  the 
Veda. 

13-14.  The  Veda  naturally  abandons  the  denotation  of  non-eternal 
meanings, — inasmuch  as  such  denotation  is  found  to  be  impossible  with 
regard  to  the  Veda,  by  considering  alternatives  of  eternality  and  non- 
eternality  with  regard  to  it.  Because  if  the  Veda  be  eternal  its  denotation 
cannot  but  be  eternal;  and  if  it  be  non-eternal  (caused),  then  it  can  have 
no  validity  (which  is  not  possible,  as  we  have  already  proved  the  validity  of 
the  Veda);  and  as  for  the  theory  that  the  Veda  consists  of  assertions  of 
intoxicated  (and  senseless)  people,  this  theory  has  been  already  rejected 
above — (and  as  such  the  validity  and  hence  the  eternality  of  the  Veda 
cannot  be  doubted.) 

15.  Thus  up  to  this  place,  we  have  established  by  arguments,  the  fact 
of  the  Veda  being  the  means  of  arriving  at  the  right  notion  of  "  Dliarma." 

After  this  (in  the  succeeding  three  padas),  after  having  divided  the 
Veda  into  its  three  sections,  we  shall  explain  what  is  the  meaning  (and 
purpose)  of  each  of  these  sections. 


Thus  ends  the  chapter  on  the  fact  of  the  Veda  not  being  com- 
posed by  any  author. 


Thus  ends  the  "  Mimansa-Clokavartika"  of  Cri  Kumar ila  Bhatta. 

U  If  the  name  be  given  by  man,  it  cannot  be  infallible,  &c,  and  as  such  this 
name  alone  cannot  authorise  the  assumption  of  an  author  for  the  Veda, 

13-1*  This  explains  Sutra  31. 

16  The  three  sections  of  the  Veda  are  Arthavada,  Mantra,— Smriti&nd  Names  treated 
of  in  piidas  2nd,  3rd  and  4th,  respectively. 
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